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Author’s Preface

The book here presented is meant to serve as a guide
for those who aspire for mind-development. Written in the light
of what actually takes place in the course of that development, it
might in places sound unfamiliar to some. It was in view of a
number of aspirants that this attempt was made.  Most of those
aspirants, despite their sincere faith and devotion, are not so
well-informed, but they are fervently earnest in the practice of
Kammatthana (Insight Meditation).  Because of this drawback
they often do not know how to come to terms with what they
have to encounter in their development process. Thus they
cannot decide for themselves how well, or how far, they have
progressed, and as a result are known to have fallen back or
been deluded in some cases. This is a deplorable situation
showing that the practical aspect of Dhamma cannot be de-
termined entirely by the intellectual, academical aspect.

In view of the above situation | have decided to write
this small book for the sake of those aspirants. The practice of
Kammatthana, diverse as it is, can be summed up into two
categories as follows :

1. To recite or contemplate a theme of Kammatthana,
be it inside or outside, with the purpose of calming down the
troubled mind. Thereafter the ‘knower’ is determined; that
condition of (calmed-down) mind sustained; and delight indulged
in and nurtured.  This is the path of Samatha (Tranquility) alone.

2. In the second category the process of recitation or
contemplation is the same at the outset, but the calm of one-
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pointedness is precluded. The contemplated theme of Kam-
matthana, say, the Dhatu (Elements), or Asubha (Repulsiveness),
is supported at all times by the Three Signs viz.  Changeability,
Destructibility and Insubstantiality. When realisation (of those
Three Signs) comes, the mind can now be made to withdraw into
the state of one.pointedness, or to become Samadhi, or to develop
the aspect of Wisdom called Sarnvega (Dispassion, Weariness
based on Disillusionment).  This is the method of Samatha
(Tranquility) in conjunction with Vipassana (Insight).

The small book here presented follows the second
i.e. the combined method mentioned above, on the grounds that
it is more smooth and more gentle than the first.  Another
reason is that an aspirant who is accustomed to the first i.e. the
Samatha method alone is likely to be attached to it. He will
find it difficult to switch to the second one with the same
efficiency. But the aspirant who is at home in the second
method finds it comparatively easy to turn to the first one.  Some
are known to have acquired such an ability without deliberate
efforts. As a matter of fact, it is ideal that an aspirant should
be well versed in both methods. Only then will he be able to
know the difference between the two, to compare the flavour of
the one with that of the other.

The present work is named ‘THE LIGHT OF
TRANQUILITY AND INSIGHT’. It is meant to suggest
to an aspirant, by means of the word ‘Light’, that it will illumine
both directions i.e. forward and backward. In the forward
direction, it may light up his way ahead, serving as a guide in
the course of his development practice. With regard to the
backward direction, it may help him survey the results of his
progress so far, determining whether or not he has side-stepped
from the Path.  In this way it might be of some use to him to
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a certain extent. But there is a warning : it is not an exhaustive
treatise, which there already is, —— - complete and perfect. However,
a careful following of the ‘Light’ of this small book might
as well lead a sincere and earnest aspirant to the ‘original text.’

| hope this small attempt will be of some help to those
who are interested in the practice of Kammatthana or the
DHAMMA IN PRACTICE.

— —=Desaranst.
November 1, B.E. 2492






Translator’s Preface

The following work under the title DHAMMA IN PRACTICE
consists of five small booklets each with a name of its own and
being a unit in itself. All were compiled by the Venerable
Meditation - Master Phra Nirodharansigambhirapaiiiacariya ( Phra
Acharn Thate Desaranst), of the monastery of Hin Mark Peng
(Big Rocks ), in Nongkhai province, Northeastern Thailand. The
Venerable author is the most senior disciple living of the |ate
Venerable Meditation - Master Phra Acharn Mun Bhiridatto, whose
biography used to be serialised in the special section of the WFB
REVIEW, journal of the World Fellowship of Buddhists Headquarters,
Bangkok, Thailand, and has now been printed in book form for
free distribution.  That the Venerable author is the most senior
disciple is based on his ordination period, not on his calendar age,
in which aspect there are a number of disciples older than he is.

Of the five booklets, Book Three was translated by his
English disciple Pannobhaso Bhikkhu, of the Monastery of Hin
Mark Peng, whereas the remaining four i.e. Books One, Two, Four
and Five were translated by myself at the request of Khunying
Sermsri Kasemsri, with the support of Professor Khun Runjuan
Intarakumhang, who has kindly offered to be the collector of
donations.  Each transiator has worked independently. In my
case contact with the Venerable author was made from time to
time by correspondence when there were some questions to be
answered or some points to be discussed in more details. This
was in addition to a few occasions when the Venerable author
came down to Bangkok and had kindly elaborated to me the
points that | asked him for a more detailed explanation.  Those
added explanations | have included in my translation.  There are
also some misprints in the Thai version. These | have corrected
in the English translation.
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There is one thing | would like to make clear to the
readers. This is my way of translation, which | am sure may be
disagreeable to some scholars. This is that | do not translate
word -for -word.  Instead | prefer to get at the meaning implied
and, if need be, to ‘read between the lines” Then | express
the idea of the author in my own words, neglecting, if need be,
the literal meaning of the words written by the author, be he the
compiler of this work or others such as H.R.H. Prince Vajira-
#anavarorasa, the Ven.  Phra Acharn Mah@ Bua N anasampanno
(in his BIOGRAPHY of the Ven. Phra Acharn Mun Bhiridatto),
or others. My purpose is to make it easier and understandable
to the readers and to convey the author’s ideas, not his words,
to the English-reading public.  Frankly speaking, it would be far
easier for me to translate word-for-word and leave the readers
to their fate, whereas it is really far more difficult to make it
easier. | do not claim that this method of mine is the best or
has no drawbacks whatever, but | affirm that it is my selected
way of translation attempts. It is easy to make it difficult, but
it is difficult to make it easy. There is, of course, the danger
of over.simplification. But again there is the fear,-—— the
superstitious fear, of over-simplification.

In this respect | would like to quote the BIOGRAPHY of
the late Ven.  Meditation-Master Phra Acharn Mun Bhiridatto
page 61 regarding the communication through a language and the
mind -to-mind communication as follows :

*Mind - to - mind communication is direct and produces the
desired results with no effort and no time wasted in selecting
words and phrases to convey the exact meaning. Try as one
may, there are often loopholes or deficiencies in the medium of
language, both verbal and written. Thus one is always liable to
misinterpret the words and sentences used by another, no matter
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how careful and meticulous both are. Frankly speaking, words
cannot hope to bridge the gap which always exists between two
minds. It is not a perfect medium; this should be borne in mind
( by word - worshippers ).

As long as mind cannot resort to the direct and most
accurate way of communication, however, the medium of language
is indispensable.  While we must be satisfied with it, we must
not forget that it is not perfect and all that is in the mind cannot
be transformed into words. Language is to be accepted as it is,
and not as more than it can be or can do.”

Like the BIOGRAPHY of the late Venerable Meditation - Master
Phra Acharn Mun Bhiridatto, this work is published for free
distribution. Anybody wishing to have it does not have to pay
anything, except the postage.  Contact can be made with Projessor
Khun Runjuan Intarakumhang, 4/2 Mu 2, Soi Natheethip, Ngarm
Wong Warn Road, Nondhaburi, Thailand. Postage for each country will
be made known in the WFB REVIEW from the Anniversary Number
(Vol. XIV NO. 6 November/December 1977) onwards.

And like the BIOGRAPHY of the late Venerable Meditation-
Master Phra Acharn Mun Bhiridatto, the copyright of this
English version, especially of Books 1, 2, 4 & 5, which are results
of my translation attempts, has been offered to the Venerable
author.  Anybody wishing to ask for a reprint, in part or in all,
is requested to contact the Venerable author directly.  The only
condition from me is that, should there be a wish to change any
translation passage, | would be grateful if | could be consulted
first.

With regard to the purpose of translating this book,
the translator believes it can be best expressed in the following
passages by MOUNI SADHU iu his latest work ‘MEDITATION.’

Hereupon it is quoted :
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“| believe, that even in the present period of a general
loss of moral and spiritual values, there are still living, souls
intelligent and inspired enough not to be drowned in the
prevailing trend of frustration. It is for them that 1> translate.

Siri  Buddhasukh
October 27, B.E. 2520

Lecturer, Mahamakut Buddhist University; Wat Bovorn Nives, Phra
Sumain Road, Bangkok. Editor, WFB REVIEW, World Fellowship
of Buddhists Headquarters; 33 Sukhumvit Rd.; Bangkok.

Home of Psychical Research, 49/3 Samsen Road, Banglamphoo,
Bangkok.



To those with fighting spirit,
Who are determined on transferring the Dhamma from
the Scriptures to their minds,

Who care and dare to take up the challenge
of braving suffering
that leads to the end of suffering,

and

Who wish to see the ‘fresh’ foot.-prints
of the Buddha and his Noble Disciples,

this translation work is dedicated.

—~Siri  Buddhasukh






Book One

Book Two

Book Three :

Book Four

Book Five

CONTENTS

The Light of Tranquility and Insight
(Translated by Siri Buddhasukh )

Ways and Means for Deliverance
(Translated by Siri Buddhasukh)

The Way of the Path
(Translated by Pannobhaso Bhikkha)

Interlaced Relation of the Aggregates,
Elements and Sense-doors

(Translated by Siri Buddhasukh)

The Three Combined Armies of
Precepts, Meditation and Wisdom

(Translated by Siri Buddhasukh)

page

page

page

page

page

55

97

125

163






BOOK ONE

THE LIGHT OF

TRANQUILITY AND INSIGHT

Translated by SIRI BUDDHASUKH



--- Those who are walking the planet Earth and breathing its
atmosphere now are all potentially dead people. ...If we
eat to live, then we live just to die.

( page 18)

--- The Unity of the Path producing Deliverance cannot be
made to order. What an aspirant can do or make is to
develop its cause i.e. Tranquility and Insight, until both
reach the required intensity and proportion. Then sponta-
neously it occurs and in a moment it is gone.

( page 46)

--- The mind being one, the Dhamma of Purity to deliver the
mind from Defilements should correspondingly be one.
Both having been joined and each merging into the other,
there is then the....Great One Moment.

( page 52)



SUSSUSAM LABHATE PANNAM
One who listens properly develops his wisdom

The Buddha’s teachings naturally give off a delicate
refreshing flavour. The public are able to understand, follow and
realise the truths thereof in proportion to their capacity and tendency.
There being no force or coercion involved. His Message does not
of itself act against anybody’s habit or ideology. It simply points
out the direction to follow, along with the reasons and results to
be derived from following it. Whether a person follows it or not,
there is no reward or punishment meted out by it. Whatever
reward or punishment (i.e. merit or evil) there may occur is the
natural, impersonal result of the law of cause and effect itself.

Three Aspects of Mindfulness; Noble Treasure

It was through the Buddha’s great compassion, without any
expectation of returns, that the Message was given to the world.
He was already blessed with Absolute Purity, being entirely without
such Defilements as prejudices. Also endowed was he with the
Three Aspects of Mindfulness at all times. Those three are :
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a) he was not elated or carried away by delight when there
was any person following his teachings :

b) he was not discouraged or distressed when there was
nobody following his teachings; and

c) he was not overwhelmed with delight or distress, when
some followed his teachings but others did not.

With an undaunted courage resulting from these aspects
of mindfulness he had given instructions in various places, undaunted
by whatever obstacles came his way, establishing thereby the
doctrines concerning Sila (Precepts), Samadhi (Meditation), Paninia
(Wisdom), ... the three successive steps of practice crowned with
Vimutti (the Sublime Deliverance)

It is advisable, therefore, that we Buddhists, having been
born as human beings, should not be submerged in self-com-
placency. Ours is a plane of existence replete with such valuables
as the Noble Treasures desired by virtuous people.  Moreover, it is
such a rare opportunity that during our innumerable births, which
are to be counted in terms of millions, we should come across
the teachings of the All-Enlightened One, which will uncover for us
this invisible treasure.  Now this sublime heritage has been handed
down to us,._.._. the heritage that can yield all results desired but
not yet achieved. viz. human treasure, celestial treasure and
Nibbana treasure. Why don’t we seek to make use of it so we
can benefit by it ? “With this heritage existing, and with the pre-
sence of its pointer, who can inform us of how to use it to our
advantage, let us accept it, welcome it and make use of it right now.
You will then benefit by this treasure in time. Do not be delayed
by the nooses of Mara (the Temptor). Whatever burdens there
are should be unloaded for the time being. There is still time
for them later. In so many ways has the Buddha informed his
disciples, explaining how to make the best use of his invaluable
treasure. In the following will be some explanations on a few
tidbits of that incalculable wealth, But they must not be regarded
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as my own invention. These are in fact part of the contents of
the Scriptures, which are too varied and detailed for an average
person to digest in order to meet his practical needs in time.
Bearing this in mind, | shall pass on to you in the following pages
just some salient points to serve the practical purposes.

The Four Highwaymen

Anyone intending to use this ‘treasure’ for his benefit
will later be awakened from the Sleep of Ignorance. Let him
withhold himself from the current of Re-births and Re-deaths, which
is productive of Suffering. It is deceitful, with the binding and

tempting influence which acts upon everyone, ......... young and old,
even infants. All are infatuated, being tortured by their own in-
satiable desire.  Instances are known of old people on the verge

of death who still cannot be moved. In fact, in time of need
nothing can come to a person’s rescue except the store of his
own accumulated merit.  Birth, old age, illness and death are
individual, personal affairs, there being nobody to whom you can
share these sufferings (for they also have theirs). We are still
way-farers, destined to meet the great dangers i.e. illness and
death waiting ahead.  Having realised the value of the Buddha’s
‘treasure’ and how to make the most of it, we should use it as
a weapon with which to fight the four highwaymen who enjoy
themselves in their hide-outs in the jungle terrain i.e. the Five
Aggregates. No travellers passing along this trail can ever evade
their threats and molestation.

Of these four, the first one, having seen a traveller coming,
lets him pass on in ignorance, but he signals his friend to keep
watch over the ignorant traveller at all times. The second bandit
shadowing the traveller relentlessly is later joined by the third, who
ambushes the traveller from time to time, steadily depriving him
of his strength and belongings. At last comes the fourth to give
the final blow, making short work of the ignorant traveller’s life.
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These four highwaymen have been making friends with us
all the time. Rain or shine, in time of plenty or poverty, and
of happiness or distress, they never abandon us, acting as if they
were our bosom friends. Their wiles and guiles are so subtle.
Except for the Buddha and his Arahat disciples, it is so difficult
to detect their tricks and performances. Those who are aware
of the camouflage of these four highwaymen are thus advised to
accept the ‘Buddha Manta’ (Buddha’s “magic”) to protect them.
selves in the course of their pilgrimage (through lives). Of the
said Buddha Manta there are two kinds. What they are and what
benefits can be expected of them will be explained as follows :

The Buddha Manta

First is the study of what was recorded in the Scriptures.
This is what is called in Pali the Pariyatti, being the elementary
step of acceptance or practice. A Buddhist who accepts this
Buddha Manta but fails to recite it, to remind himself of it, or
to follow it accordingly, will not be able to derive any benefit
from it. The four highwaymen are always delighted to see this
kind of Buddhists. But they will be filled with apprehension at
the sight of travellers who accept this Manta with earnest and
zeal. Thus there are three categories of the Manta on the level
of Pariyatti as follows :

~a) Acceptance accompanied with a wrong memory, a wrong
understanding and a wrong attitude of mind. This is called
Agaladdupama Pariyatti : the study which is like a poisonous
snake (‘harming the student himself );

b) Acceptance accompanied with a correct memory and
understanding and also with a desire to cross over the Ocean of
Re.births and Re.deaths.  This is called Nissaranattha Pariyatti:
the study aimed at going out (of the Vicious Circle);

¢ ) Acceptance on the part of the Arahat disciples, who have
all Defile ments eradicated. |t is called Bhandagarika Pariyatti :
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the study as a store.keeper (safeguarding for others what is kept
in the store). Such are the various categories of the first kind
of Buddha Manta.

The second kind refers to what is called in Pali the Samatha
and Vipassna Kammatthana : the practice of Tranquility and
Insight. There are Buddhists who, having accepted the first stage
of Manta with the right attitude of mind, undertake to follow
the second stage with diligence and courage. This kind of travellers
are most feared by the four bandits. This despite the fact that
those “travellers” in some cases have not studied much intel-
lectually but have concentrated only on what concerns the practice
of Tranquility and Insight.

These two kinds of Buddha Manta are weapons for self-
defence in our encounters with the four highwaymen. Let all
Buddhists forge their weapons diligently. Be always heedful in
their acceptance, recitation and development of the Manta of
the Buddha, by means of which they will be able to reach their
destination safe and sound.

Samatha-Vipassana ( Tranquility-and-Insight)

Following is a discussion on the second kind of the Buddha
Manta called Samatha.Vipassana, the practice. of Tranquility-and-
Insight. This stage is chiefly meant to be put to practice in earnest.
The amount of intellectual learning is of little importance here.
What counts is the group of Fivefold Forces viz. Saddha (Faith),
Viriya (Energy), Sati (Mindfulness), Samadhi ( Meditation) and
Panna (Wisdom). With these five properly developed as foothold,
even a simple theme such as ‘ Death is certain to come to us”
is enough for a person’s self-defense in battle. In a Sutta it was
mentioned that a worldling, no matter the amount of (intellectual)
learning, can also realise the Truth provided he conscientiously
practises his beliefs.  This is because when Truth begins to dawn,
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It will dawn on the mind, not on any other place. ~ The Pariyatti
Dhamma (the Buddha’s Message as recorded in the Scriptures),
diverse and voluminous as it is, was established in accordance
with the expressions and processes coming out of the mind. The
deeper a person’s knowledge of those expressions and processes,
the more subtle his reference to them. Hence the four kinds of
Vimutti or Deliverance corresponding to the four categories of
Arahat disciples.®

, Attaining to the same Deliverance and the same Nibbana,
they have realised the same Essence (i.e. Truth) themselves,
and therefore have never had any disagreement or quarrel
with one another.  This is unlike the worldlings, who may be
compared to blind men feeling different parts of an elephant’s
body. With each maintaining that the part he is feeling alone is
all that is the elephant, they start to quarrel and come to blows.
it was to prevent such a quarrel that the Buddha laid down a set
of eight formulas by which to judge his Teaching,......the Norm
and the Law of Buddhism, the first of those eight being the
characteristic of not promoting lust. Before the enunciation of
the Doctrine the Buddha, having won through to the Sublime
Dhamma by means of his own efforts, undertook to teach and
train his disciples. Whenever those disciples properly followed him
the Dhamma i.e. the Truth appeared spontaneously to their own
minds.  Along-with the dawn of Truth come Knowledge, Wisdom,
Deliverance, Realisation of all things as they really are,..._.all

*a) Sukkhavipassako (endowed with Insight Meditation alone);

b) Tevijjo (endowed, in addition to Insight Meditation, with the
Triple Knowledge);

c¢) Chalabhinzio (endowed, in addition to Insight Meditation, with
the Six Miraculous powers); and

d) Patisambhidappatto (endowed, in addition to Insight Meditation,
with the Fourfold Fluency).
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these through the means or Path pointed out by the Buddha.
With such Defilements as Khandhupadhi ( Attachment to the Aggre.-
gates of Existence) abandoned, they did not have to depend any
more on inference or mere belief. To those who have not attained
to Deliverance, whatever Truth is expounded or studied is only
Sammuti (Relative, conventional, intellectual or mere inference).
T he more words are used for description, the more Sammuti is piled
on top of one another. But to those who have realised their
Deliverance, whatever words are used to refer to any aspect of
the Truth are always meaningful, serving the purpose for which
they are intended and pointing eventually to Deliverance, which
has become the intrinsic nature of their minds.

The “DIRECT METHOD”. This Samatha-Vipassana ( Tran-
quility-and-Insight ) is the ‘“direct method” by which to send the
aspirants to Deliverance and Pativedha (the Fruition). Thereafter,
any reference to the Truth is naturally supported by realisation.
Of the two, Samatha subdues Kamabhava ( delight in the planes
of sensuality ), cutting open the straight path through the labyrinth
of sensual delight. This is made possible by means of the force
of Jhana (Absorption) and Samadhi (Meditation). Vipassana or
Insight implies the immediate, spontaneous realisation of such
Truths as Suffering, its Cause, Cessation and the Path,_._.._. the
knowledge of how they are an infallible, absolute certainty. Through
that realisation the mind is established in Equanimity, abandoning
all Attachment to the self-idea and cutting short the stream of
the Three Bhava (Planes of Existence viz. the planes of Sensuality,
of Form and of Formlessness). This is made possible through
the force of Insight.

There are quite a number of Samatha or practices for
the sake of Tranquility, the difference being only in the beginning.
The point to be finally attained to is the same. It is called
Ekaggatarammana (One-pointedness of mind). Referring to this
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fact, the Venerable Buddhagosacariya, author of the text called
Visuddhimagga (Path to Purity ), described Samatha ( Tranquility ),
Jhana (Absorption) and Samadhi (Meditation) as being one and
the same.  This one-pointedness can be developed by any of the
forty themes of Meditation enumerated in that book. What makes
the difference is that they can alternately serve as causes and
effects to each other. This will be explained later on under the
theme of Rupa Jhana (Absorption based on concrete theme) and
Samadhi (Meditation ).




CITTAM DANTAM SUKHAVAHAM

A mind well-trained brings about happiness
(to the trainer himself).

There are, as earlier mentioned, 40 themes of Meditation
(Kammatthana) beginning with the ten Kasina and ending with
Recollection on the Repulsiveness of Food. These themes, when
brought to bear upon our own body and mind, will reveal the
fact that this blob or mass of matter which we take to be
ourselves is really the conglomeration of all themes of Meditation
and also the seat of Samatha (Tranquility), Jhana (Absorption),
Samadhi (Meditation) and Panzna (Insight), along With Vimutti -
(Deliverance). It is because of our own neglect to contemplate
this body in the manner recommended by the Buddha that we are
not aware of the Sublime Dhamma mentioned above. Following,
therefore, are some themes of Kammatthana relating to the body
which will be explained in brief. With this kind of Kammatthana
themes adequately developed, other kinds can be mastered without
much difficulty (if one wants to, that is). This Kayagata or
themes relating to the body are treated in a variety of ways such
as the four ‘elements’ and the ten corpses. They will be dealt
with under the heading “Asubha” (Repulsiveness) with brief
explanations.
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The Four DHATU (“Elements”)

An aspirant, having attained to a degree of tranquility
through recitation of such themes as Buddho, is advised to have
that tranquility brought to bear upon the so-called 32 parts of
the body, each at a time. Those 32 are : hair on the head, hair
on the body, nails, teeth, skin etc. = The aspirant must take care
to have his attention fixed on only one item, excluding all others
for a time. While contemplating the hair, for example, let attention
be focussed on the hair along with its nature of being the so-called
earth element. Other items, if they are preferred, follow the same
process. When any one item appears to the mind’s eye, the rest
will follow suit.  Thus it is advisable that an aspirant should not
change the subject too often or too soon, otherwise the theme of
Kammatthana will not stand out. Once it is chosen, let him
keep on until it stands out strong and clear. However, some are
known to have experienced pain on the part so contemplated. This
is because the mind is still disturbed and the proper means (for
that person on that particular occasion) has not yet been discovered.

Even when the right item or method is followed, the
attitude of mind is also of importance. In contemplating the hair,
for example, care must be taken nof to consider that my hair
is on my head. Wherever the hair is, or how much, is not to be
considered, either.  The aspirant-is.required to contemplate ‘that
it is merely the hair. . In: addition, the more specific ¢haracteristics
(colour etc.) of the hair may also-be’ taken ‘into ‘account:  If it
does not appear to the mind’s eye, then he should compare the
“earth - element” within his body with the “earth - element” outside
or vice versa, until their common factor, their natural similarity,
is clearly seen. This will be the basis or stepping-stone leading
to Jhana ( Absorption) and Samadhi ( Meditation ), when it is further
developed until realisation is attained, attachment abandoned,
delusion conquered, together with mindfulness being steady, faith
firm, and all subjects standing out strong and clear.  This is the
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“seeing” on the basis of and by means of Samadhi or Medita-
tion. Now with the strength of tranquility born of Samadhi as
basis, Panna or Wisdom is then applied to scrutinise further how
the four so-called elements are the common ingredients both
outside (the body) and inside, in both the crude and the subtle.
The (physical) world is composed of these four, being born of
them.  Thousands after thousands of bodies in which a person has
been clothed were all made up of these four components.  This is
the “seeing” on the basis of and by means of Panna or Wisdom.

When these aspects of “seeing” have been combined and
have acquired sufficient force, there will come a time when, auto-
matically and without the aspirant’s conscious efforts, the scrutin-
ising mind drops to one-pointedness. Sometimes it is very much
like unconsciousness, whereas at other times it is actual uncon-
sciousness.  This is called BHAVANGA, being a depth (or height)
of the mind which, however great, is not yet divorced from U padhi
(Attachment).  In this state the Five Khandha or Aggregates (1i.e.
Body and Mind) previously operating outside are all withdrawn
to function deep inside.  Then, the subject contemplated (in some
cases ) stands out clear and strong.  The hair, for instance, will
emerge vividly as being the actual ‘earth-element.”  This is because
it is observed from the vantage of the internal, more purified
Khandha (body and mind), not from the crude, outside set.
However, in other cases such vision, being absent, may be replaced
by wonderful manifestations of Piti or Ecstasy. The body may
be shaken or rolling about, with sobbing and tears streaming
down and buoyancy. But again visions may occur which present
themselves in an endless variety and which tempt the aspirant
into taking delight in them. From the point of finality, these
(visions and manifestations of Ecstasy) are called Vipassanupakil-
csa (Defilements of Insight) to the Iusight aspirants who are still
worldlings, but to those without Upadhi or Attachment (i.e. the
Arahat Disciples) such manifestations of Ecstasy are conducive to
their health while their bodies still last on earth. To the tranquility
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aspirants, however, these are products of Bhavarnga condition as
earlier mentioned. All these three advanced stages of experience
(i.e. through Tranquility, Insight and Arahatship) are called
Pancakkhasiddhi.

To abandon the SELF idea. This mass of body is the seat
of Attanuditthi (self -idea), causing thereby U padhi or Attachment,
grasping it as beautiful or delightful.  The Asubha or theme of
Repulsiveness is meant to remove such inborn tendency, which pro-
duces delusion, and then to understand the nature of the body as it is.
As a matter of fact this body of ours is made up of filth since
its inception in the mother’s womb, being then born of reproductive
cells of father and mother acting upon each other. In its initial
stage of formation i.e. as an embryo, it is submerged in the
mother’s blood, feeding on that blood, being something like a worm
wriggling in a cesspool and on the excrement in there.  Whereas
the worms take in waste matter through their mouths, the embryo
or foetus is fed through the mother’s umbilical cord. Upon being
delivered, it is smeared with ugly and evil-smelling. liquids, all
reminding us of a decomposing body in a coffin. Few people,
except parents and close relatives, can bear to see it without
repugnance. Even after delivery, the growth of its organs and
limbs still depends on food, which is by nature to decay and rot.
No matter how delicately and meticulously it is prepared, the food,
once it has entered the mouth, becomes immediately ugly. It is
smeared, and ‘then mixed, with saliva, which is loathsome ironically
to omeself as well as to others.  After being swallowed, the food
which just previously was so good-looking and with appetising
smell becomes unbelievably revolting both in smell and appearance,
something like waste matter in a cesspit many years old. It is

these contents of the ‘cess-pit’ that later ooze out through the
‘walls’ of the pit and accumulate on the skin and the (nine)
openings on the body. These are by nature attractive and delightful
to the flies and filth-eating insects, which, being drawn by the
smell, scramble for their delicacies on this body of ours. It is
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evident, therefore, that there is nothing good or beautiful to be
expected of the body so dissected. That it looks clean and
beautiful and lovely is because of a person’s being deluded by its
superficial appearance. As a result, perfumes and cosmetics are
applied to make it beautiful or, strictly speaking, to make it deceitful.
Those trying to beautify it are hypnotising themsives, being not
aware of the fact that they are in reality covering its offensive smell
and thereby concealing its nature. This is like a coffin tightly
closed and beautifully painted and carved.  Of course, due to the
ornate design and gorgeous colours, it may look beautiful, but
just think of the body rotting inside and you will understand
whether it should be lovely or ugly, pleasing or disgusting. This
is a brief discussion of the Asubha or Repulsiveness in general.
In a more specific manner, an aspirant’ may consider each of the
so-called 32 parts of the body such as hair on the head, hair
on the body etc., contemplating how each of them is dirty and
ugly (because of their colours, birth-places etc.) Whenever
Repulsiveness is established, being vivid to the mind’s eye, an
aspirant’s delusion with regard to the body will be removed.

DUKKHASANNA. (Contemplation of the body as being
exposed to suffering). This can be seen since the time of its
inception in the mother’s womb.  The body, while it was there, was
seated while being wrapped up for months. Only through its Karma
(i.e. to be reborn as a human being) could it survive the ordeal.
The food by which it was nurtured was not fed through its mouth,
but had to be transported by means of the placenta connected
with the umbilical cord.  Breathing is also made possible through
the mother’s respiratory system and this takes place in a chamber
so cramped and compressed. The digestive system is again
connected with the mother’s. The mother's intake, be it
much or little, and of the cold or the hot kind, always affects the
embryo or fetus developing inside. As long as it is nurtured by
its Karma (of the Producer or Janaka category). so long will it
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survive such an ordeal. But there are also occasions where the
sufferings become too much (i.e. become the Karma of the
Upaccheda or Killer category ).  Then the child is stillborn.  After
all these sufferings have been endured inside, there is another
ordeal to be encountered at the time of delivery. It was compared
to an elephant managing to escape a hunter through a narrow
gorge, with steep cliffs pressing severely against it on both sides.
These sufferings within the mother’s womb may be looked upon
as those of ‘The Pit’, whereas at delivery time they are like Yama
(god of the dead, judge and punisher of souls) meting out his
punishment.

After birth, the subsequent sufferings develop and expand,
manifesting themselves in a variety of ways, being hunger and
thirst, troubles due to exposure to the elements, stings and bites of
insects and animals, pains both inside and outside, diseases of all
the internal organs and the skin, which reveal obvious repulsiveness
in running and infected wounds. These are the natural, inevitable
sufferings of the body accompanying its birth.

There is also another category of suffering which is
occasional, although equally inevitable, in its occurrence. These
are such mental sufferings as sorrow, grief and lamentation, which
may be regarded as associated with ‘The Pit’  Then there are a
number of sufferings as a result of making a living.  This is called
Pariyesika Dukkha.  Thus a farmer has to expose himself to the
fury of the elements and also to work in the midst of mud and
filth.  Sometimes he toils and labours from dawn to dusk, while
at .other times he has to work from dusk to dawn. There are also
occasions which compel him to work day and night. In the field
of trade there are cases of cheating, deceiving, swindling and
others, which lead to quarrels, fights and murders, to be followed
by retaliation and vengeance. These sufferings may in one sense
be likened to those of a Peta (hungry ghost) who is suffering
the residue of its evil Karma, the main part being exhausted.
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Thus he is forced to toil and suffer in the day-time, but is granted
some rest at night, as a fruit of his meritorious Karma. In other
cases he may be allowed to rest by day and toil by night. But
in all cases there are suffering and some rest or happiness
alternating each other.

On the whole, therefore, it may be said that this mass
of body is impregnated with sufferings of all kinds and at all
times, from its conception, delivery, living and growth, to illness
and death. Never is there a moment when it is divorced from
suffering of one form or another. Only to the deluded fool does
it appear to be delightful. Hence a saying in Buddhism to the
effect that only suffering is born and only suffering is extinguished,
there being nothing born and extinguished which is not suffering.

These are recollections on the sufferings of the body for
the sake of Weariness and the consequent attempt to find the
Way out of them.

ANICCASANNA, (Contemplation of Impermanence). The
process of change this mass of body has undergone is briefly as
follows:— at its moment of conception the body did not appear as
it is from the time of delivery onwards. It was a tiny delicate
dot when it was animated or vitalised by the mental force through
the process of fertilisation in the mother’s womb, being then a
mere drop of liquid.  Thereafter the drop became more and more
concentrated.  This was described in what is written in Singhalese in
B.E. 2424 and is called Kayavirati Gatha No. 2,3,and4. According
to the mentioned text, the nine months see the respective develop-
ments of the body within its mother’s womb as follows :—

In the first fortnight the body (i.e. the embryo) is about 1/8
of an inch, with soft bones and nerves. It is shaped like the letter
“gs” |ooking in the 3rd week like a worm. " Then follow the cavities
which will develop into the chest and the abdomen, along with the
protuberances that will become limbs. The embryo is as big as a
pigeon’s egg, being one inch long and weighing one gram.  The
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bigger side is one to develop into the head, whereas the smaller
side to become the feet. The intestines also appear during this
period. The dotted part in the centre will be the back. The black
spots are to be the eyes. There is also a tube as small as the
stalk of a hen’s feather. This is moving faintly.  Behind this is
what is to develop into the heart. In the second month there is
a fibre covering the black spots round the umbilical cord. The
body is now as big as a hen’s egg, being four inches long and
weighing five grams.  The mouth, nose, ears, eyes, hands and feet
become distinct, but the hands and feet are still webbed like those
of a duck. In the third month the body (now the fetus) grows
to the size of a goose’s egg and weighs 5to 6 ounces; the hands
and feet are no longer webbed. The fetus and the umbilical cord
are each 6 inches long. In the fourth month the internal organs
are almost complete. But there are no eyes; the nails grow to
their half-length.  The heart-beats may be heard and the movements
felt by now. The body weighs one pound, with the umbilical cord
7 inches in length. In the fifth month the organs and limbs are
complete; the hair takes on a darker shade of colour; the eyes
can open; the body weighs one pound, with the umbilical cord
ten inches long.. The heart-beats can be more distinctly heard.
In the sixth month the fetus and its cord are each 12 inches long,
the fetus weighing 2 pounds. Delivery could take place now,
but the chance to survive wouid be slim. In the eighth month
organs and limbs are complete; the fetus is six pounds in weight;
both the fetus and its cord are each 16 inches long. In the ninth
month, which is the month of delivery, the fetus and its cord are
each 17 inches in length, with the weight of the fetus being 7
pounds. A female is usually a little lighter than a male, whereas
its heart-beat is faster than the male’s. There are cases of
10-month pregnancy, but generally it is about nine months and a
half. - Such are manifestations of change, explained in brief, of a
human body before delivery. After delivery the process of change
goes on irresistibly. From being an infant and a baby the body
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grows to become a youth.  Then it gets old, and is finally dissolved,
being no longer usable, with the various components or the so-called
elements (solid, liquid, gas and heat) disintegrating, each going
back to where it comes from.  This inevitable, irresistible process
of change reveals the truth of impermanence and voidness of the
mass we call our body, and serves as a warning for us to find
out what is more stable and of higher value.  This in accordance
with a saying of the Buddha, “Those who know the invaluable
as being invaluable and the valueless as being valueless will be
able to attain to the invaluable Dhamma.”

ANATTASANNA (Recollection of Non-selfnbess): Being subject
to impermanence and decomposition this mass of body always
undergoes various stages of change, moving ceaselessly to decay
and destruction. It cares little about whoever loves or hates it,
or about whoever tries to nurture and nourish it with all the
meticulous care and attention. When the time comes for its change,
deterioration and decay, it takes no heed of whatever grief, sorrow
and lamentation are showered in order to reverse the process.
Indifferently, it takes its natural course, moving along the destined
path of deterioration and destruction. Hence the following instruction
of the Venerable Ratthapala given to King Korabya, “(Irresistibly)
carried along (to old age and death) is the world (of Khandha
or Five Aggregates). It is unstable, defenseless, powerless and in
possession of nothing. Doomed it is to leave behind (the beloved)
and depart. It is deficient and insatiable, being the slave of its
own Desires.”  This is a way of recollection pointing to the fact
that there is no self or substance worthy of clinging to in this
body we suppose to be ours or our own self. Such clinging or
grasping arises from a wrong attiude of mind born of the “self”
idea and is called Attanuditthi and Asminana (the view that
there is a self and the clinging to Aggregates as one’s self). The
above recollection will help remove such wrong attitudes.
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MARANASATI (Recollection of Death).  The death of this

body of ours is inherited from our own parents, who had inherited
the death-property from their parents. This can be traced back
endlessly in the same manner. In this sense it can be said that
those who are walking the planet Earth and breathing its atmos-
phere now are all potentially dead people.  Nobody can ever hope
to remain here, the difference being who is to go first and who
later on. The bodies that are living now are kept alive by the
food eaten.  But, if it we eat to live, then we live just to die.
This is all-inclusive, excepting nobody, regardless of his or her
wealth, honour, recognition, caste, creed or social status, no matter
whether he is a recluse or a holy man equipped with so much
psychic and spectacular power. In fact it is through this process
of birth and death that the world has come to be. Death is
potential in the body the moment it is born. Death takes place
momentarily, periodically and eventually, when breathing stops.
Then the body is discarded, becoming lifeless as a log or a piece
of wood. No more ownership is claimed over the body, let alone
over the possessions accumulated and grasped as belonging to it.
Those who regard this valueless body as invaluable will certainly
suffer because of their wrong attitude. They are sure to be
deprived of the invaluable Dhamma. This recollection will help
them remove such an attitude.

Contemplation of the body on the basis of the four
Noble Truths viz. Suffering, its Cause, Cessation and the Path.
On the basis of the Truth of suffering, contemplation of the body
was earlier discussed. On the basis of the second Truth i.e. the
cause of suffering, contemplation should be directed to the fact
that the body is equipped with the nervous system transporting
what is perceived through the sense-doors such as the eyes to
the mind, giving rise thereby to sensations of pleasure and pain,
delight and distress.  This is how the body is associated with
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the Cause of suffering. When the nervous system does not
function properly or stops functioning altogether, the sense-doors
such as the eyes cannot serve as a vehicle for transportation as
before.  This leads to the absence of sensations and is therefore
called the Path leading to Extinction. What follows as a result
is that there is no sensation whatever through any of the sense-
doors. It is therefore called the Cessation or Extinction. This
kind of contemplation, however, is the Noble Truths of one who
is withdrawn into the Bhavanga (page 25) (wherein the mind
functions inside, independent of the crude Aggregates). This shows
how the body alone can be contemplated in terms of all of the
four Noble Truths, which in fact involve both Rupa (Body) and
Nama (mind), as explained by the Buddha himself in the
Dhammacakkappavattana Sutta, the Noble Truths of his own
discovery and realisation.  According to that Sutta, Suffering, both
physical and mental, being for us to endure with difficulty, is the
Truth to be determined or contemplated (with the poise and peace
of mind). The Cause of that Suffering, referring to Attachment to
the Khandha or Aggregates (i.e. Rupa and Nama or body and
mind), is for us to abandon. The Cessation of Suffering is the
total abandonment of its Cause, which results in the Extinction
of Suffering.  This is the Truth to be realised. = The Path leading
to that Cessation or Extinction implies Wisdom, which climaxes in
Sammaditthi (Right Knowledge) fully developed. This eradicates
once for all the false ideas concerning Aggregates. It realises
how body and mind are separate entities and also removes all
Attachment to the mass of body and mind, thereby putting no
self or self-idea in them.

According to the Buddha, there are three cycles or stages
encompassing each of these four Noble Truths, thus making twelve
manifestations in all.  The first Parivatta or Cycle is the Know-
ledge that this is the Truth of Suffering, this its Cause, this its
Cessation, and this the Path leading thereto. The second Parivatta
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or Cycle is the Knowledge that the Truth of Suffering is to be
determined, that of the Cause is to be removed, that of the Cessa-
tion is to be realised, while that of the Path is to be developed.
The third Cycle is the Knowledge that the Truth of Suffering he
has thoroughly determined, the Truth of the Cause he has absolu-
tely eradicated, the Truth of the Cessation he has completely
realised and the Truth of the Path he has fully developed. It
should be noted that these Three Cycles encompass the Four
Truths simultaneously.  This is made possible by the fact that
when Suffering is being determined, if the point of finality is
soon to be reached, the Cause i.e. the Attachment to Suffering
will be detected.  This becomes a double knowledge. Now this
double knowledge, which is profound and well -founded, is charac-
teristic of Sammaditthi, mainstay of the Path. It is the ability
to see Suffering and the Cause as two separate things, the one
being not the other, and vice versa. This constitutes a triple
knowledge. Then, along with this triple knowledge comes the
Cessation, which serves to make up the complete Cycle simul.
taneously. These are the Four Noble Truths of one who has

Samadhi - Panna (Meditation - and - Wisdom) developed to such
an extent that both (i.e. the twin) have become the Path itself.

Recollection of the body in conjunction with Satipagt.hina
(Bases of Mindfulness). This includes, as earlier mentioned,
contemplating the body as the four “elements” or as a corpse
in order to root out the self-idea embedded in it. Here further
contemplation may be added so that the aspirant may realise the
fact that even the four so-called elements have nothing substantial
in themselves.  Whether they are called elements or by other
names, or even though they are not called by any other name at
all, they always remain as they do, being objects of sense - organs
such as eyes and so on, containing no self or notions relating
whatever to self, being as they are nameless and without self.
Other bases of mindfulness viz. Vedana (sensations), Citta
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(Conditions of Mind) and Dhamma (Phenomena) call for the same
manner and spirit of contemplation. Even other Bodhipakkhiya
Dhamma (Practices leading to Enlightenment) may be applied to
involve this mass of body, with the body as the basis of each and
all of those practices.  Thus contemplation of the body is so varied
and diversified that it is impossible to deal with it exhaustively,
this mass of body being Mahathana (Great Basis), the conglo-
meration of practices and attitudes, both vicious and virtuous.
An aspirant contemplating the body in any of the earlier mentioned
aspects is said to be contemplating Dhamma. Having realised
its nature he realises Dhamma. This is because Dhamma exists
nowhere but in the body and mind. Were Dhamma to exist
outside this body and mind, it would not be conducive to Purity
and Deliverance. Do not judge your practice and the result
thereof merely on the basis of those of anybody else. There are
some who having heard about the practices and results of others,
take delight in them, thereby raising doubt in their own manners
of practice. This is not advisable. It tends to weaken their
own Fivefold Force (i.e. Faith, Energy, Mindfulness. Meditation and
Wisdom)-  Aspirants developing these Recollections of the body
are known to have undergone unusual experiences of infinite
diversity.  These are individual affairs, depending on individual
emotional and educational backgrounds, both in the past and the
present.  The experiences of one aspirant cannot be expected to
be exactly the same as those of the others. There should be
no doubt with regard to this aspect of practice which is very
individual and which cannot be ‘““made to order.” What we can
do to direct or regulate is the causes. The effects, however, are
the natural outcome and cannot be ‘pre-fabricated.’  Efforts at
developing or strengthening the causes should therefore be diligently
exerted so that results can develop themselves. This is like a
tree with its roots, branches, and leaves well-nourished.  Sooner
or later it is sure to flower and bear fruits.
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Such are the various methods of recollection of
the body. They can be applied as the means by which
to develop Jhana or Absorption and Samadhi or Medi-
tation, both being aspects of Samatha or Tranquility,
which is characterised by the poise and peace of mind, ...
a retreat from the disturbing and distracting environment
outside. These three viz. Samatha, Samadhi and Jhana
will be discussed in the paragraphs that follow.

Samatha or Tranqulity is of two kinds, the first being
the ordinary level, whereas the second being endowed with the
Jhana qualities. The ordinary can be reached with or without a
theme for Recollection ie. Kammatthana. The mind is calmed
down to a degree.  This is called Samatha Majjhattupekkha and
is attainable for all people on some occasions. The degree
of Tranquility to the level of Jhana is possible through a
Kammatthana. tis called Nanupekkha, which is again divided
into two categories viz, that which is based on matter or the
corporeal and that which is based on the abstract. @ The former
is called Rupa Jhana, whereas the latter Arupa Jhana. Each
category being sub-divided into four, there are altogether eight
called Samapatti.

Jhana is characterised by meditation on what will produce
one-pointedness of mind, be it a concrete thing or an abstract
one. With discursive thoughts abandoned, the one-pointedness is
attained, along with the consequent bliss. This is the destination
of Jhana, there being no exercise of Panna or Wisdom,-the act
of subjecting Sankhara (the conditioned; body and mind ) to earnest
critical scrutiny.  In some cases, however, there may be a degree
of scrutinising only as a stepping-stone leading to that lofty state
of Absorption, which having been reached, is overwhelmed with
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its characteristic bliss, one-pointedness and equanimity, allowing
no room for a scrutinising contemptation.  Attainment of Jhana
is relatively easy (compared with attainment of Samadhi). There
have always been those who have attained to Jhana, before,
during and after the time of the Buddha (being non-Buddhists as
well as Buddhists). In Buddhism, however, the Noble (Ariya)
Disciples equipped with the Jhana attainment are also protected
by Vipassana Panna (Wisdom born of Insight) taught them by
the Buddha. This serves as a Light preventing them from losing
their way in the Jhana. Such being the case, their Jhana becomes
Ditthadhammasukhavihara (refreshment for the comfort of body
and-mind while it lasts), being thereby Lokuttara ( Supra-mundane)
in response to the nature of those Noble Disciples The Jhana
without the protection of Insight is still Lokiya (Mundane), being
subject to deterioration and producing more Bhava and Jati
(Becoming and Birth—and, of course, death). The Jhana will be
further discussed as follows :

The four RUPA JHANA (Absorption based on a concrete
theme of Meditation). An aspirant who contemplates a theme of
Kammatthana based on the body as earlier mentioned will after
some time have that theme appear so vivid to the mind’s eye.
This is vastly different from Anumanaditthi (inference or
imagination) such as he used (as a Iéadj in the beginning stage.
Now the mind has undergone a transformation, being withdrawn
from a crude and distracting environment. It enjoys the bliss and
brightness of one-pointedness, the Five Khandha or Aggregates
(body and mind) retreating to exist as one solid mass of them-
selves alone. The degree of vividness here is therefore far more
than if it it seen by means of the crude, outside Khandha (here
meaning eyes). There was a feeling of a sudden drop, being in
somes cases like a loss of consciousness whereas in other cases
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it is actually the withdrawal into the condition of being quiet,
one-pointed and alone. For those with mindfulness established
or with sufficient experience through repeated practice, such a
manifestation will be spontaneously detected so they will not lose
sight of it (however rapidly it occurs).  This manifestation is what
was earlier described as ‘“‘the mind entering into the Bhavanga”
But this occurs and lasts only in a flash of moment.  Thereafter
sometimes a spontaneous knowledge may arise or at other times
a thought may insert itself to lead the mind away.  Still at other
times a vivid mental picture may appear. These are conditioned
by the inner Sankhara Khandha (thought-and-emotion). which
can sometimes create, for instance, a body in various manifestations,
a beautiful and attractive one as well as a rotting one in various
stages of decomposition.  These are all created spontaneously, or
unconsciously.  Then the four remaining Khandha or Aggregates
such as Vedana or Feeling step in to perform their respective
functions.  This is called Patibhaga Nimitta (i.e the vision most
vivid, being reproduced in facsimile or its material counterpart, with
the difference sometimes in size). Sometimes, when attention
is directed towards seeing and knowing something in a distance,
a panorama is unfurled in response to that will. However, there
are times when there appear, without any direction of the will
to know, phenomena in the form of Scriptural Pali language with
translations.  All these are the functions of the inner Khandha

or Aggregates.

It is worth noting that the inner Khandha can play
tricks on the outer ones. A cowardly person who has developed
his mind to this stage of Bhavanga may here encounter what
he used to fear most. A fearful vision, representing what he is
most afraid of, may materialise again. This gives strength to the
Sanna khandha (memory stored in the subconscious part) which
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serves to multiply that fear, hypnotising him into thinking that it
is concrete and real and throwing him into panic.  This is an
instance of how the inner Sankhara (Aggregates) can deceive
the outer ones. That it is possible is because those things are
Sankhata Dhamma (the conditioned; the variable ). A person’s
Upadana ( Attachment ) can make a fool of himself. It is advisable,
therefore, that an aspirant reaching this state should be under
the care and guidance of a competent teacher, who will help him
out of these undesirable experiences. This crucial test having
been passed will become a milestone of his success. It is to be
expected of most aspirants taking up the Kammatthana practice.
It may sound frightening to many, who will be discouraged before
they actually begin. But it is a natural, inevitable result of deve-
loping the Kammatthana to that state. It is encouraging,
stimulating more energy on the part of the aspirants. However,
it is also to be noted that this Bhavanga still leads to mind
to re-birth and Bhava (Becoming). It provides no Insight Wisdom
by which to detect and destroy the subtle Kilesa (Defilements).
On this ( Supramundane) basis it is treated as an obstacle (which
must be superseded ),

Various Kinds of Bhavanga The various stages of Jhana
comprise various components but all are characterised by
the Bhavanga, which is of three kinds viz. Bhavangupada,
Bhavangacarana and Bhanangupaccheda.  The first i.e. the
Bhavangupada. when it is reached, will be known by a feeling
of sudden drop as previously mentioned. But this lasts only
a flash of time, almost undetectable if the aspirant is firmly
established in his theme of Kammatthana. It makes him mo-
mentarily distracted from his theme, with his contemplation
simultaneously stopped. Then, in a flash, the process disrupted
by a ripple is resumed. (Literally translated, it is the Bhavanga
that just appears).
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The second, the Bhavangacarana, is like the first when
it is reached. But in the immediate flash which follows, the
mind starts a surveying process, exploring in depth what concerns
the theme of Kammatthana, not wandering outside it. As a
result, such Nimitta as Patibhaga (most vivid and can be
controlled), a bright light and a profound and comprehensive
knowledge will appear in this kind of Bhavanga (literally translated,
it is the Bhavanga of wandering or surveying)

The third i.e. the Bhavangupaccheda has a distinct
characteristic of its own.. It shuts the aspirant off from contact
with his environment (Arammana) outside.  Even the internal
environment, in the first time or when the aspirant is not used
to this experience, is almost undetectable.  But when the aspirant
is more acquainted with it, mindfulness will be established, though
all contact with environment and thoughts is shut off.  This kind
of Bhavanga can be called Appana Samadhi ( the third, advanced
stage of meditation). Sometimes it is called Appana Jhana,
the difference between the two being already mentioned. When an
aspirant withdraws his mind from this Appana Samadhi in order
to remain in the Upacara (ie. second stage of) Samadhi, he
is no longer in this Bhavanga, but is able to contemplate
for the sake of Insight. Within this Bhavanga, there is Nimitta
(vision) and the knowledge thereof. It is called Abhinna
(Psychic Power). All these show how Jhana is characterised
by Bhavanga.

More differences concerning Jhana, Bhavanga and Sama-
dhi will be discussed later on, in the paragraphs dealing with
the Arupa Jhana. In the meantime the Rupa Jhana ( Absorp
tion based on meditation on a concrete theme) will be briefly
explained. There are four stages viz the first, the second,
the third and the fourth. The first Jhana is composed of five
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factors, the first of which is Vitakka, the mental action of raising
a theme of Kammatthana to attention. The second is Vicara,
the steady dwelling on the theme so raised. The third is Pit:
or Ecstasy resulting from that unwavering, uninterrupted attention.
This is accompanied by the fourth or Sukha, a feeling of bliss
and buoyancy. As a result the mind is steadily fixed, being
absorbed in its one-pointedness. This is Ekaggata, the fifth factor
of the first Jhana. In the second Jhana, the first and the
second factors are abandoned, there being only the remaining
three. In the third Jhana the one-pointedness being stonger, Pit:
or Ecstasy is again abandoned, leaving only the Bliss and One-
pointedness. The fourth Jhana is also composed of two factors.
The first is one-pointedness, which, being strongest, contemplates
the remaining Bliss to such a degree that the contemplated Bliss
has to disappear, being itself of courser nature than the contem-
plator. Now, with Bliss suddued, there remains One-pointedness
accompanied with Upekkha or Equanimity. It is to be noted also
that the Five Nivarana or mental Hindrances have been definitely
suppressed since the first Jhana. There is therefore none of
their manifestation in the stages of higher Jhana. Furthermore,
being based fundamentally on one-pointedness, the higher the
Jhana, the more intense the degree of one-pointedness.  This goes
on until the fourth Jhana, where there appears U pekkha
(Equanimity ) as the correlative of Ekaggata (One-pointedness).
The first Jhana being still associated with matter more than the
upper three is composed of more factors or component parts.
However, they all originate from meditation on a material or
concrete theme. Hence their name Rupa Jhana.

THE FOUR ARUPA JHANA. These were rarely mentioned
in the Sutta (Discourses). In the Ovadapatimokkha (the Buddha’s
address to Bhikkhus wherein he summarised his Doctrine), only
the four Rupa Jhana were mentioned. And when the ten
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benefits* to be obtained from Kdyagat& Kammatthana (themes
of recollection based on the body ) were enumerated, there was
the description that the Jhana would be reached without difficulty.
However, when the Viharadhamma ( Refreshments ) for one in the
Samapatti stage were referred to, the four Arupa Jhana were
included along with the four Rupa Jhana, all being called the
eight Samapatti, which were sometimes also called the eight
Vimokkha ( Emancipation), There is, however, a noticeable
difference here. =~ Whereas the nature and object of the first 3
Vimokkha are the same as those of the Rupa Jhana referring
to the fact that they are based on concrete themes, the fourth
Vimokkha was markedly different in that it is not the correspon-
ding fourth Jhana, but becomes one of the Arupa (Immaterial)
Jhana called Akasanasicayatana ( Absorption based on the theme
of air). This is the first Arupa and after that the remaining
three Arupa follow in their original order, thus making seven
Vimokkha in all. The eighth Vimokkha is (what belongs
especially to Buddhism i.e.) the Sannavedayitanirodha Cessation
of Perception and Feeling)

All these Jhana, so lofty the conditions as they are, do
not of themselves supersede the worldly state. They are usually
Lokiya (Mundane). But when they are attained (i.e. made use
of as refreshment while the body lasts) by a Noble (Ariya)
Disciple, they become Lokuttara (Supra-mundane). This is like
a pair of shoes which, when worn by a king, are called by
another name. One of the Buddha’s sayings to the Venerable
Ananda concerning the Vimokkha is as follows: It is by means
of the following five aspects of fluency that a Bhikkhu is able to
transcend them, since they are all still Lokiya or Mundane, and
then attain to the Supra-mundane. (Those five are: 1,2,3) to be
able to achieve all Vimokkha in normal order, in reverse order,
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in normal and reverse order, 4, 5) to be able to achieve which-
ever kind is desired and then to remain in it as long as he
desires.  With this fivefold fluency he will be able to attain to
the Cetovimutti and Pannavimutti (Deliverance by means of
mind-development and Wisdom).

The Arupa or Formless Jhana, which are of four grades,
are the continuation of the fourth Rupa (Form) Jhana, in which
the mind has attained to the highest degree of Appana Samadhi.
This fourth Jhana was said to be the basis or the starting point of
Abhinna or psychic feats. By directing the attention forthwith
anything will be known and seen by means of the strength of
Appana, but the mind must first be withdrawn and made to
step backwards to the second level of Samadhi called U pacara.
Thus (with the residual force of Appana) answers will be made
known to the mind’s eye. In case an aspirant does not want to
do so, he can upgrade his Rupa Jhana to become an Aripa.
First he contemplates further the Ekaggata and U pekkha ( One-
pointedness and Equanimity), components of his fourth Jhana.
In doing so the mind becomes more tanquil, taking no interest
in those two components and being void and trackless like the
air.  This is the theme of the first Arupa which is called

Akasanancayatana Jhana.  Thereafter, the mind being more
subtle comes to know that it has reached out to grasp the air
outside and take it as self. This is made possible through

Vinnana (Consciousness) coming into contact with sense-objects.
It (i.e. consciousness) was therefore conditioned and diversified,
being like a passing show.  Now Consciousness has superscded all
sense-objects, becoming trackless, purified and producing bliss.
Hence the second Aripa which is named Vinnanasicayatana
(based on Consciousness). Now Vinndna being Aripa (Abstract),
the mind attached to Vinzana is unresponsive to whatever comes
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through the five sense-doors. It contemplates the profundity
and purity of internal phenomena. The more profound the
contemplator, the more profound the contemplated. This

process leads to such a depth that there is almost nothing left.
Finally, it is regarded that nothing whatever is left of the crude
phenomena.  This is the expression of the third Arupa called
Akinican#i ayatana Jhana (based on nothingness). = With such
a degree of profundity or subtlety, no perception appears to exist.
But there still exists one who contemplates subtlety and who
subsequently recognises that subtlety. He fixes his attention on
nothing else except the subtlety as his theme. Such being the
case, it is neither that there is perception nor that there is no
perception at all.  This is the fourth Arupa calied Nevasari#ia-
nasannayatana (Neither-Perception-nor-Non-Perception).  But,
in addition to these four, there is another Arupa which is one
step further and is the firal point of Aruzpa. it is called
Sann avedaniya Nirodha (Extinction of Perception and Feeling).
It is attained through the Non-Attachment to any theme.
According to the Venerable Dhammadinna sister, who replied a
question put to her by Visakha U pasaka, there was merely an
intention to “enter” into this condition. without the thought that
‘| shall enter; | am entering; or | have entered”. This attitude
of mind was to be trained first. At the moment of “entering?”,
Vacisankhara (thoughts) is the first to be extinguished. Then
follows the Kayasankhara (breathing) and then the Cittasankhara
(Feelings). The duration of ‘“emerging” was also to be
determined in like manner. It had to be done before “entering”,
fixing thereby the day and the time to emerge. At the fixed
day and time, the process of emergence begins with the
resumption first of feelings, then of breathing and finally of
thoughts.  When a complele emergence is reached, the mind of
a Noble Disciple is blessed with three qualities (of Absolute
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Purity) viz.  Sunnata Nimitta (being characterised by voidness
of Defilements), Amimitta Nimitta (being characterised by having
no trace or ‘telltale clue’ of Defilements), and Appanihitta Nimitta
(being characterised by having no foundation for Defilements to
rest upon). Thereafter, his mind (now called Mano, as opposed
to Citta, the conditioned) will always remain in Viveka (being
secluded, or detached, from whatever will disturb or condition it
as it will do so to the conditioned mind of ordinary worldlings
or of other Noble Disciples of the three lower grades).



ESEVA MAGGO NATTHANNO DASSANASSA VISUDDHIYA
This is the only Path, there being no others,
for the sake of Purity of Views

SAMADHI ( Meditation ); What is it ?

An aspirant focussing his attention on a theme of
Kammatthana such as repulsiveness of the body is equipped
with Sati and Sampajannia (Mindfulness and Collectedness). He
may not develop his meditation to the depth of Jhana, but he
is able to know, when his mind is crude, that it is crude; and
when his mind is subtle, that it is subtle. = He keeps pace with
his fleeting mind, being able to detect whatever comes to con-
dition it. By doing so he remains stable and immune to the
influence of the conditioners, knowing, for instance, that this is a
conditioner, this is the mind and still that is the Nimitta (vision).
He is also able to contemplate any conditioner when he wants to;
and again able to abandon it when he wants to.  Sometimes he
is also resourceful, developing his wisdom by means of those con-
ditioners, seeing them as they really are. This may be likened
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to a man sitting at a crossroads being able to see people walking
to and fro in the four directions. In case he has anything to
do with them, he can do so with ease. If not, he can just sit
looking at them. This ability is called Samadhi (which may be
translated Meditation).  This Samadhi is of three grades viz.
Khanika, Upacara and Appana. The first i.e. Khanika (mo-
mentary ) refers to the elementary stage of Samadhi which is still
wavering. At one moment the mind appears to be fixed on the
chosen theme; then at another it flits to another subject.  The
theme of Kammatthana appears and disappears alternately in a
series of flashes, since this Samadhi, as its name implies, exists
only momentarily. The second i.e. Upacara is more steady
although not yet fixed. This mind still wanders, but within the
framework that is outlined. It may be compared to a restless
monkey tethered to a stake or a quail (equally restless) confined
in a cage (literally, the term Upacara means “to enter and
wander or look around”). The third i.e. Appana is most steady
or completely one-pointed, there being no wandering or ‘“walking
around” whatever, no searching whether for Atta (Self) or Anatta
(Non-self).  This Samadhi, when it is sufficiently accompanied with
Mindfulness, requires no conscious effort to maintain it.  Being
associated simultaneously with mindfulness-and-collectedness
(Satisampajanna), this Samaahi is self-maintaining. It is very
subtle. In its full development the breathing is almost undetectable.
The first moment of its appearance is like a dozing off, but
there is no loss of mindfulness and thus no withdrawal into the
Bhavanga.  This very moment of Sandhi (connection or con-
junction) is called Gotarabhicitta (the mind about to cross the
borderline). After this moment, the quality of mind that
withdraws fully into the depth of Samadhi and at the same time
is infallibly equipped with Mindfulness is called Appanasamadhi.
Without . Mindfulness the mind will sink to complete Tranquility of
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Bhavanga. Or even with a degree of mindfulness the mind takes
delight and is absorbed in bliss, which is the result of profound
peace. In either case it is called Appana Jhana. With
experience, a withdrawal into or emergence from Appana Samadhi,
as in the case of Appana Jhana, can be accomplished at will.
It is called Lokuttara (Supra-mundane) Jhana, being the
Viharadhamma ( tonic .or refreshment while the body lasts) of
the Noble Disciple.

It should be noted, and repeated, here that the moment
the level of Appana is to be reached, if Mindfulness is off guard,
it becomes Appana Jhana. ( Only with the presence of Mindfulness
in this moment can Appana be Appana Samadhi). Jhana of all
levels is therefore characterised by the Bhavanga, in which there
is Ekaggatarammana (One-pointedness) as the mainstay accom-
panied (in some levels) by absorption in Bliss. There is then
no Mindfulness. Or even if there is some, it is not enough to
develop Wisdom for the sake of realisation of the Four Noble
Truths.  Such Kilesa (Defilements) as the Five Hindrances are
subdued unconditionally, but not yet uprooted. With regard to
Samadhi, no matter what level, there is Mindfulness with the
strength of that level to act as safeguard while contemplation
goes on of the chosen theme. The process of reasoning goes
on inside until there is a recognition or knowledge of the truth of,
say, the Dependent Origination, the strength or depth of knowledge
depending on that of Samadhi in each level. Such being the
case, Samadhi can dig up Defilements,-more or less in accordance
with its strength. Unprotected by mindfulness, it leads to
Bhavanga and is transformed into Jhana. However, when Jhana
has Mindfulness added to it adequately, it becomes Samadhi.
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NIMITTA (Vision). This is an exciting aspect of the
experience to be encountered in the level of Samadhi, Jhana and
Bhavanga. Most aspirants look forward to it.  These visions are
not all reliable or real. Sometimes they are symbolic representing
some truth and an aspirant who interprets them wrong will be led
away from the truth they represent. Only when he can decode
them can he have his wisdom developed. @ However, there are
times when visions are real and reliable, foretelling, like a
fortune-teller, events in a way that needs no deciphering whatever.
It should be observed that visions cannot be made to order. They
cannot be created at will. Their causes are Jhana and Samadhi,
As long as these two are maintained, so long will visions appear
of their own accord. This is like a tree that will flower and bear
fruits.  What we can do is to water and nourish it to the best of
our ability.  When it reaches the age of maturity, the flowers
and fruits are sure to come out, whether we want them or not.

There are also visions born of Jhana. These will occur,
for instance, in the form of corpses when the Jhana state is
reached. As earlier mentioned, the Jhaha state must be
preceded by the Bhavanga, which then is the criterion of Jhana.
If it is of the Bhuvangupada category (page 25), the vision
appears and then disappears, with the Bhavanga in a flash. If
is follows the Bhavangacarana category, it is modified and
multiplied, becoming a drama which is sometimes delightful and
at other times dreadful. The aspirant is thereby hypnotised,
being overcome by spasmodic delights and fears, taking them
all as real. There are cases of those who knowing that they
ate hallucinations, yet cannot help being carried away by their
dramatic performances as long as the Bhavanga moment does
not expire.  This category of Bhavanga is the origin- of what
are called Vipassanu pakilesa (Ten Defilements or Distractions of
Insight) such as a bright light etc. If, on the other hand, the
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Bhavnga is resisted and Mindfulness is infallibly developed, then
it is here that Vipassana Panna (Insight Wisdom) will be
developed. That vision then becomes the vision of the U pacara
(the second stage of ) Samadhi. As for the the third category
of Bhavanga i.e. the Bhavangupaccheda, no vision can occur
therein until the mind is withdrawn to the sccond category as
mentioned above. Thus we know that visions appear in the
Bhavangacarana, the second kind.

Visions during Samadhi.  Visions during the Khanika
(momentary) Samadhi is, as implied by the name of that
Samadhi. wavering, existing only in a flash. This is something
like a man who is going to faint, thereby seeing streaks of light
that disappear before they can be recognised as anything. In
case thay can be recognised, it is only through Anumana ( inference
or memory), which is something like Bhavangupada, the first
category of Bhavanga mentioned above.

Visions during the Upacara (second stage of) Samadhi
are more vivid and steady and are the foundation for Vipassana.
While, for instance, an aspirant is contemplating the Five
‘Aggregates, he reaches the Upacara level or, having reached the
Appana (third) level, he steps back to the Upacara, the visions
appear therein will be vivid and realistic (as opposed to imaginative).
The Aggregate of Rupa i.e. the body will be seen as bubbles
appearing only to disappear in the following moment. Vedana
or the Aggregate of Feeling will be like waves chasing one another
until they crash against the shore and are waves no more. Saz7za
or the Aggregate of Perception exists like a mirage on a long
road. Seen from a distance it looks concrete and real but when
approached it vanished without a trace. Sankhara as the fourth
Aggregate (Mental Formations; thought-and-emotion) is looked
upon as being unsubstantial as the so-called trunk of a banana
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plant (which is no trunk at all, being as it is the prolonged stalks
of its leaves bundled together) The fifth Aggregate i.e. Viriiana
or Consciousness is like a magician, who is experienced in
the hypnotising tricks coming one after another. By means of
Vipassana Panna the aspirant comes to realise the truth that
the Five Aggregates composing all sentient beings are destined
to be like that. By nature they cannot be otherwise. With such
realisation U padana ( Attachment to those Aggregates ) dispappears,
there being subsequently no false views such as self-identification
with those Aggregates.



NATTHI PANNA SAMA ABHA PANNAYA PARISUJJHATI
Never is there any light like Wisdom. Through
Wisdom can a person be purified.

VIPASSANA PANNA (INSIGHT WISDOM)

Vipassanapanna is the result of U pacara (the second grade
of Samadhi. This leads us to the fact that it takes a certain
degreee of Samadhi for this Wisdom to occur. It cannot be
expected of Jhana, in which Tranquility and Bliss are dominant,
nor of Appana (third grade of) Samadhi, which shuts off all
contact with outer environment. It is true that a depth of
Samadhi, lower than the Upacara does not enable the aspirant
to produce Vipassanapanna by which to abandon the Sammuti
(relative world; mundane) and to send him to the Extinction of
Defilements.  But Appana Samadhi being too profound to con-
template anything outside it (or below it) cannot serve the practical
purpose of realisation of Sankhara (the conditioned; the created)
(which realisation requires the process of contemplation). A parallel
may be seen in a court case brought before a judge. Here Appana
is like a judge to mete out judgment, whereas Upacara may be
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likened to the public prosecutor to start legal proceedings or the
investigation team to collect evidence ( against Upadana or Attach.
ment) until it is found sufficient to bring the case to court. The
Insight Wisdom in the Appana level may be able to know the
culprit (i.e. Upadana or Attachment). But without material
witnesses and irrefutable evidence, no judgement can finally be
meted out.  Such being the case, Insight Wisdom must take the
Sankhara (the conditioned; body and mind) as witnesses to
pinpoint the target i.e. Upadana the culprit.  And in this case
it is to be tried in the court of justice called Upacara Samadhi.

Aspects of Insight Wisdom (Vipassana Panna).
There are ten aspects as follows :

1. Sammajjanariana. (Surveying Insight) This is the
Insight which, having determined the Sankhara (the conditioned)
inside on the basis of their own characteristics such as Imper-
manence, also determined the Sankhara outside in the same
manner. It may also imply treating both categories of Sankhara
as one and determining their characteristics on such bases.

2. Udayabbayanana. Insight contemplating the birth
and death, or formation and dissolution, of Saznkhara.

3. Bhanganana. Insight contemplating only the death
or dissolution of Sankhara

4. Bhayatupatthananana Insight contemplating the
Sankhara as the source of danger.

5. Adz_nava?zézza Insight contemplating the evils and
the dreadfulness of Sankhara, which may be likened to sleeping
within a burning house.

6. Nibbidanana. Insight contemplating dispassion or
weariness in Sankhara, which is considered repulsive.  Only
through Attachment does it appear attractive or delightful.
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7. Mouncitukamyatanana. Insight contemplating the
giving up of Sankhara like a trapped animal struggling for
freedom.

8. Patisankhanana. Insight contemplating a means or
way that will lead to Deliverance.

9. Sankharupekkharn ana. Insight contemplating Equa-
nimity as the means or way by which to be dilivered from the
Sankhara. This is the result of having realised fully the nature
of Sankhara, with no grain of doubt remaining and with no more
inference needed.

10. Anulomanana Insight contemplating Sankhara once
again, realising the truth that all Sankhara always remain as
they are (being_impermanent, suffering and without self). It is
through the work of Attachment that Sankhara are made to
appear otherwise. But despite the Attachment (and suppositions )
Sankhara cannot be other than they are by nature. So said
the Buddha to the Venerable Ananda to the effect that this
Insight will be attained to by those who contemplate all Sankhara
until they have realised fully the Three Characteristics (T'ilakkhana)
potential in all Sankhara. In some sources there are only nine
aspects of this Insight Wisdom, the first one being dropped.

It should be noted that not all of these aspects of
Vipassanafiana will take place simultaneously to an aspirant.
Their occurrence is determined by the strength of Samadhi.
In cases of strong Samadhi or one strengthened by the immediate
withdrawal from Appana (the third grade), there usually occur
the following six aspects viz. Insight into the formation and
dissolution, the dissolution, the dreadfulness, the evils, the
dispassion and the giving up (i.e. Nos. 2,3,4,5,6&7). In case
the Upacara (second-level) Samadhi is very strong the following
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two aspects will come as a result. They are: Insight of surveying
and of contemplating a means (Nos. 1&8). In other words,
Insight strengthened by the third grade of Samadhi is one based
on Samatha (Tranquility), whereas one strengthened by the
second grade is one based on Panna (Wisdom). There are
also cases where Tranquility and Wisdom are well-proportioned,
with no one overshadowing the other. Then the Insight of
Equanimity (No. 9) will occur. This is called Maggasamangt
i.e. the unity—being well-proportioned-of the path. The final i.e.
the tenth aspect refers to the epitomised contemplation on the
basis of (Absolute) Truth (as implied by another of its pali
names i.e. Saccanulomikanana), which does not conflict with the
relative truth, each being true on its. own plane.  This resulis
from the Lokuttara ( Supra-mundane ) process, by which the Noble
Disciples base their contemplation on four premises viz. the truth
of Sammuti (names, suppositions, relations in secular affairs),
the truth of Pannatii (names, suppositions and relations as laid
down by the Buddha), the truth of Sacca (nature of things), and
the truth of Ariyasacca (the Four Noble Truths). The knowledge
of the Noble Disciples, therefore, is perfect, being an all-sided
approach and an all-round development.

The first aspect i.e. the Sammajjananana is the lead
for the rest.  While this (i.e. the Surveying Insight) is at work,
some of the remaining nine will occur subsequently. Particular
cases will determine which one or how many of them. When
the surveying based predominantly on the Characteristic of
Aniccam (Impermanence) becomes clear and flashes in the mind’s
eye, Insight into the dissolution (No. 3) takes place. In case
Dukkham (Suffering) is predominant in the process, Insight into
the dreadfulness (No. 4) occurs. |f the Characteristic of Anatta
(Ownerlessness) overshadows the other two in the surveying
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contemplation, then Insight into the giving up (No 7) will appear
as aresult. This shows how the first aspect is the lead for the rest
to follow. The text called Patisambhidamagga attributed to the
Venerable Sariputta has explained this matter,in detail. It is too
long and complicated to be quoted here. Suffice it to say that
the Sammajjananana, first of the ten aspects of Insight, includes a
contemplative survey of all Sankhara (the conditioned; the created),
both internal and external, crude and subtle, far and near, past
and present. Wisdom scans the horizon of all these Sankhara
and puts them on the dissecting table of the Three Charcteristics
viz. Changeability, Destruétibility and Insubstantiality. (In a
more specific sense) this also includes the confefnplative survey
of the body in terms of the 32 parts (hair of the body etc.),
of the Five Khandha (Aggregates), the six Internal and six
External Ayatana (Sense-doors and Sense-objects), the six Phassa
(Contact) the six Vinmana (Consciousness), and the six or
Eighteen Dhatu (‘Elements”). Each and all of these must
likewise be put on the dissecting table of the Three Characteristics,
and each of these is called a Sammajjanaﬁa"na, This . aspect
of Insight is therefore wide and deep in its implication and
performance and as such it is the fountain-head of all Insight-
Wisdom.

It is worth noting that for each aspect of Insight to be
so called it must be based on an absorbed contemplation under-
lined by the Three Characteristics until the focus is sharp and
steady in the mind’s eye.  This is Vipassana in the best sense
of the term. Also to be noted is the fact that, unguarded by
Samadhi (in the strict Buddhist sense, which implies Mindfulness
as the accompanying factor) Vipassana will lapse into Jhana,
with the possibility that Panzna ( Wisdom ) might become distorted,
thereby degenerating into the defilement that produces extreme
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wrong views such as Sassataditthi (Eternalism) or Ucchedadit thi
(Annihilationism). On these grounds Insight Wisdom is classified
into two categories viz. the Lokiya (Mundane) and Lokuitara (Supra-
mundane). In the former the Samatha (Tranquility; one-pointedness)
and Vipassana are not yet developed sufficiently, being thereby
not unwavering and therefore not infallible. It is not followed
by the Insight into the means for Deliverance (No. 8) and then
not yet crowned with Insight into the Four Noble Truths (No. 10).
The latter, however, has achieved what is called Maggasamangz;
the Unity (being well-proportioned) of the Path, with all Defilements
and false views uprooted.

MAGGA. The Way of practice called Magga may
lead to Kamavacarabhumi (Planes of Sensuality), Rupavacarabhiumi
(Planes of Jhana based on concrete themes), Arupavacarabhumi
(Planes of Jhana based on abstract themes) or Lokuttarabhumi
(Plane of supra-mundane). Whether a Magga from Right Views
to Right Meditation (of an individual aspirant) should be conducive
to any plane is to be determined by its strength and compatibility
with that particular plane.  Following, however, will be described
only the Magga that results from the Insight Wisdom. As a
matter of fact the whole practice, from the beginning of Samatha
or Tranquility to the ten aspects of Insight Wisdom, is meant
to help the aspirant attain to the Cessation of Suffering,
but in the course of practice it is possible that sometimes the
aspirant should side-step from the Path and then be caught in
a trap or lured into a pitfall or a quagmire, thus being ensnared
by such defilements of extreme wrong views as Eternalism and
Annihilationism.  This, of course, is due to the lack of experience.
It is on .such occasions that the aspirant needs the service of
one of the seven steps of Visuddhi (Purity) called the Magga
maggananadassana Visuddhi (Purity of Insight by which to judge
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what is the Path and what is not). This Purity serves as the
Chief Inspector (warning the aspirant against clinging to those
distracting influences, telling that they are not the point of finality
and are to be superseded for the sake of higher attainment).
It is not until the Maggasamang: (the Unity i.e. the state of
being well-proportioned of the Path) is attained that the Path will
become Lokuttara (Supra-mundane), being thereby absolutely
divorced from all wrong views. This shows that although analy-
tically the Path is composed of eight elements, yet in terms of
practice or final reality it is One.

In the Dhammacakkappa Vattana Sutta, it was mentioned
that the Noble Eightfold Path is one and is called the Middle Way,
being the supreme Way of all the Noble Disciples. Of all the
eight elements of the Path, the first one, Right Views, is the
conglomeration of the remaining seven.  For the Samma Ditthi
or Right Views to be so called in the ultimate sense of the term,
it must abandon all thoughts that flash or ramble to the past
and the future. It is required to contemplate the present
Khandha (Aggregates) until there comes the full-final realisation
of the nature of all Khandha, internal and external, crude and
delicate, which is all the same as the Five Aggregates ( Body-and-
Mind).  (This is, as earlier mentioned, the Sammajjananana
(Insight No. 1), which banishes the Sixteen Aspects of Vicikiccha
(Doubt) through the power of the Insight-into the -means: for
Deliverance (No. 8) and which sends the aspirant over and above
the Vicious Cycle (of Re-births and Re-deaths) through the
Insight into Equanimity (No. |).  Thereafter (with the attainment
of the tenth Insight) the Path is won; the mind is tranquil, being
withdrawn into the (full-final) Insight as a result of Maggapahara
(the killing of Defilements by the Path). Here the seven
elements of the Eightfold Path (except Right Views, the first
one) stop their functions. It is here that is called the Middle
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Way, the One Path, the Path to Seclusion and Purity. Were it
to be treated at all times analytically, then the aspirant would
not be able to banish the sixteen manifestations of Doubt since
it would always be clinging to Amnagatasanna (Thoughts and
hopes relating to the future). So when the one-ness of the
Middle Way is attained the seven other elements, being as they
are the satellites of Right Views, will be simultaneously won.
In contemplating the Repulsiveuess of the body, for instance,
looking at it as corpses, the purpose is to remove such evil
thoughts as Lust. This is Right Purpose. Recitation of the
fact that the body is a kind of corpse, repeating it to oneself, is
Right Speech, since it is not intended to hurt or slander anybody.
The activity of taking up the theme of Kammatthana by means
of the practice of Samatha and Vipassana is Right Action, which
does not do harm to anybody. Such an activity is profitable to
life, not wasting it away (in secular matters). It is therefore
Right Means of earning a living. Now, to make the mind dwell
on that theme is like keeping a small boat steady in a churning
current.  This requires efforts and is therefore Right Efforts. To
make Right Ettorts go on unsuspended or not slackening an
unfailing Mindfulness, which is Right Mindfulness, is required.
With Right Mindfulness comes Right Meditation as the accom-
panying factor until the Unity or well-preportionedness of the
Path is developed to the degree or depth required. With all
these elements present in an all-round, balanced development,
there is no room left for any Vipallasa (Falsehood) such as
Eternalism,  Annihilationism and the ‘sixteen Aspects of Doubt,
each being a barricade to the progress of an aspirant. This
kind of Samadhi (Meditation) is Right Meditation in the best
sense of the term.  All the seven satellites of Right Views in
the Path, i.e, in the stage which is called the Noble Path, are
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inter-twined to become one and inseparable. Hence what is
called the one-ness of the Path. But whether it is so called or
not does not make any difference.

What is significant to note is that the Maggasamangi or
Unity of the Path occurs only once for each stage (of the four
stages) of the Noble Disciple. Thereafter it is always Vimutt:
(Deliverance), the Maggasamangi being gone for good in that
particular stage.  There might be a doubt here that, if so, the
Noble Disciple should be so called in that moment, only to
degenerate and be transformed into a Puthujana (worldling) again
in the next one.  This can never be so.  The Deliverance-producing
Maggasamangt occurs only for each Bhumi (stage or plane) of
the Noble Disciples.  Moreover, it cannot be made to order.  What
an aspirant can do or make is to develop its causes i.e.
Samatha and Vipassana, until both reach the required intensity
and proportion.  Then spontaneously it occurs and in a moment
it is gone.  For the next, upward stage (the three higher ones)
the same process is repeated. When the final stage (the
Arahatship ) is won, his manner of practice heretofore becomes
his intrinsic nature, being thereby effortless but infallible. A
passage from the text called Abhidhamatthasangaha also men-
tioned this, saying that once the Noble Path (here referring to
the Maggasamangz) of an Arahat (highest grade of Noble
Disciples) has abolished all the (remaining) Defilements, the
Phala ( Fruition ) follows in the next moment. Then it disappears-

It is true that the Bhavanga moment and the Maggasa-
mangz cannot be made to order, but it should be noted that the
former, unlike the latter, can be reached again and again ( more
easily with experience). The reason for this is that the Bhavanga
itself is still associated with the Upadhi (another name for
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Upadana or Attachment) to particular Bhami (or plane), but the
Maggasamangi is completely detached from it (hence its name).
The Noble Disciples, even of the lowest grade, have experienced
a foretaste of the Deathlessness. Although there are left in
them a number of subtle Defilements, yet they have been attuned
to the current of Nibbana and as a result are not in a position
to regress. The doors of all the realms of woe (Apaya) are
closed to them. They may not be able to reach the destination
of their “pilgrimage” and have to rest and stay overnight on the
way. This means some of them may pass away. But after
all, their destination is sure to be reached and on the following
day, i.e. life, they will wake up and will automatically feel the
inner urge to resume their journey. At the faintest reminder,
they will take to it and continue where they left off the previous
‘day’. Thus for the Noble Disciples of the lower grades (i.e.
except the Arahat), the achievement in this respect may be
regarded as capable or incapable of degeneration, depending on
which angle is approached. In the event of their passing away
before the journey’s end, due perhaps to their degree of maturity
being not yet enough, they will just have a rest or a break to
refresh themselves.  Their progress is to come to a stop for the
time being. But in fact they do not regress. Their ‘stop’ is
the harvest on another plane of the fruits of their achievement here.
Their Upanisaya or intrinsic nature remains the same ( making
them ready to resume the journey whenever an occasion arises ).
This is like a (ripe) seed capable of growth. It may be stored
away for some time. But when it is planted again in a favour-
able condition anywhere, it is sure to take roots, sprout, put forth
leaves, flower and bear fruits just the same way as their an-
cestors did. A careful observation of human habits and degree
of maturity will reveal this fact. Each individual has a back-
ground of accumulated merits and evils of his or her own, being
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more or less different from others.  This can be detected since
early childhood and will reveal itself more and more with age,
showing the trend which is characteristic of that individual. This
trend or individual habit is most difficult to abandon. It was
said that only the Buddha was able to abandon (or rather
transcend this particular habit to befit the title of Buddha,
founder of a new religion, who must be versatile and perfect in
every possible way. This is to command faith, respect and even
awe from people in all walks of life). Other Arahat disciples
(with less lofty targets) cannot do so. Instance can be seen in
the case of the Venerable Sariputta, who was in a previous life
a monkey. Even as a human being so highly evolved now, he
still showed reminiscences of a monkey’s habits, at times jumping
monkey-like over a pool of mud or water he came across on
the road. (This was called Vasana in pali terms, as distinct
from Kilesa or Mental Defilements, which all Arahats have abolished
once for all).

SAMODHANAPARIVATTI. Samatha and Vippassana
(Tranquility and Insight) as earlier discussed are to be the
experiences of all aspirants without exception as they press forward.
The themes and results of Kammatthana may be varied, but if an
aspirant can fix his attention, or rather contemplation, only on
an aspect of the body such as its being a corpse or a
conglomeration of the so.called elements, he is said to be
dwelling at all times within the framework of Samatha and
Vipassana.  The process of practice is not the same as that of
academic learning. It is to put to test whatever little one has
learned, to actually follow what is taught in order to obtain a
firsthand experience and the “taste” of the Dhamma. The
purpose is to wriggle oneself free from the bondage of Defilements.
Even the theme of Kammatthana being recited or contemplated
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is to be abandoned the moment the Tranquility and Insight are
attained to. = What prevails then is the consequent realisation,
—the actual, direct, firsthand knowledge as distinct from the
Sannapariyatti, the inference or memory based on text-books
or others’ words. This can be called Manopannatti, — a vivid,
irrefutable knowledge appearing to the mind’s eye. However,
this is Paccattam, — to be individually seen or known or experienced,
but it can lead an aspirant to the Dhamma of Absolute Purity.
As far as the Pariyatti or academic learning is concerned, there
is much memory-work required of a person, who has to study
volumes or a whole library of Scriptures. It is inadvisable,
therefore, for a person with little memory capacity to study
themes of Kammatthana other than one based directly on contemplating
this body, which always reveals the most obvious facts, being
thereby their built-in libraries.  All the themes of Kammatthana
can be found existing within the body. Even though an aspirant
is contemplating this body alone, yet his |contemplation includes
all other themes without his knowing it. Moreover, ‘all the
Kilesa or Defilements such as Upadana (Attachment) and
Sakkayaditthi (Wrong Views concerning the Aggregates) also
find their origin and growth in this body. Thus contemplation
of the body as a theme of Kammatthana can at least, even
when Attachment is not done away with, help an aspirant to see
and accept the truth that, for instance, it is but a conglomeration
of the four so-called elements.  With a greater depth of Samadhi
achieved, the Five Nivarana or Mental Hindrances will be subdued,
especially in time of what is called the Bhavanga. If Samadhi
is steadfast (i.e. always with Mindfulness or Sazi]), the resultant
Vipassana or Insight will be introspective, with the focus fixed
upon this body unfailingly.  This will be climaxed in the abolishing
of Attachment to this body. Such being the case, this very body
of ours is the most convenient theme of Kammatthana, especially
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for those with little capacity for the memory-work of academic or
intellectval learning. For when an aspirant dwells steadfastly on
this theme, much knowledge will appear to him (in compensation
for his little book-learning). He will come to realise, — firsthand
that is, how it is nothing, really nothing, but the four so-called
elements, “the Five Aggregates, the seat of six sense-doors or a
(potential ) corpse.  Now, when the mind has done a complete
about.face, being freed from its alien, unreal nature caused by
Attachment and now reverting to its essential, * knowing > nature,
the aspirant will be able to look upon his previous Attachment
with a sense of humour, being somewhat amused by his own folly.

It can be concluded from the above discussion that both
. Samatha or Jhana and Samadhi and Vipassana or Insight can
be achieved by contemplating this body as the theme of
Kammatthana. The two are therefore associated and inter-twined.
For when Samatha is developed to the required intensity, Vipassana
then steps in to perform its function (by means of the strength
of Samatha ). When Vipassana is pressed “to the end of its
tether”’, the: mind will have to retreat and rest into the theme of
Samatha even while it is working on Vipassana. While, for
instance, the mind is contemplating the Vipassana aspect of the
impermanence of Sankhara, it must be tranquil ( characteristic of
Samatha) so it can be steady enough for the contemplation
process, otherwise Vipassana cannot be developed to a required
depth or degree. This is made possible through the strength of
Samatha.  Again, when the mind is contemplating the Samatha
aspect of Kammatthana such as the four so-called elements the
body is composed of, it must be tranquil and unwavering in its
contemplation process so that Vipassana can occur subsequently,
thus enabling the aspirant to achieve a firsthand, actual and
vivid experience of the theme.
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Samatha and Vipassana complementary to each other

A theme of Kammatthana (relating to the body) can be
regarded either as Samatha or as Vipassana, since both have the
same starting point and follow the same course (i.e. refer to the
body ) side by side.  Upon nearing the end, however, they can
separate, each taking its own distinctive point. Samatha is climaxed
by Ekaggatarammana (One-pointedness), entering the Bhavanga
and abandoning Vipassana; whereas Vipassana, unadequately
supported by Samatha, becomes overpowered by distracting thoughts,
entering thereby the course of Sanza or memory-work, the
product of book-learning and inference. This occurs when
Vipassana loses sight of Samatha.  Another case is when an
aspirant takes delight in the vision and then wanders away from
the theme of Kammatthana. Here Vipassana has become
Vipassanupakilesa i.e. overcome by obstacles standing on its way and
checking its progress.  This is another case of Vipassana tumbling
into the pitfall because of its being in disproportion to Samatha.
Whenever both are well-proportioned, with each balancing the
other, the eight elements of the: Noble Path will be ‘united,
becoming one thereby. Most significant is that this is true also
of other themes of practice such as the Four Noble Truths, the
Thirty-seven Factors of Attainment and several others, each and
all of them being destined for this one.ness at this. particular
moiment.  Hence its name Ekabhisamaya (the Great.One moment)
or Vimuttisamaya ( the moment:of Deliverance), 'in°- which -all the
Dhamma theré are to bBe known will be: kKnown simultaneously.
In fact without these Dhamma being brought together and blending
into one, how can an aspirant know it in one moment ?  This fact

is supported by the saying that one who is to attain Vimutt:
(Deliverance ) must have achieved Cetovimutti ( Deliverance through
the mental powers), hereby meaning Samatha, and Pannavimutti
(Deliverance through Wisdom, referring to Insight).

A number of questions may arise here as to why the
Eight Elements of the Noble Path and even the Four Noble Truths,



52

(of which the Noble Path is but a fourth, ) should be all reduced
and united into one.  This is not to say other topics of Dhamma
(such as the Thirty-seven Factors of Attainment). Also some
of the aspirants may not have ever known by name what Dhamma
is in what topic. Now, when all those Dhamma have come
together to blend into one, why or how can he know them as
such ?  To these questions that may arise to some, the answer
by way of reasoning is that the mind is intrinsically One.  That
it seems to be many is due only to its capacity for manifestations.
The mind being one, the Dhamma of Purity to deliver the mind
from Defilements should correspondingly be one.  Both having
been joined and each merging into the other, there is then the
Ekabhisamayavimutti (Deliverance taking place in the Great one
moment ). An aspirant may not have known the myriad of
details before, but when those details are brought together (piled
in a single heap, so to speak) before his mind’s eye, there is
nothing that can be hidden from view, be it on the side of
Defilements or of Purity, and whatever names are given to the
expressions and manifestations of each side. By whatever names
they are called, there is no effect on their functions or existence.
This, therefore, is to be realised by a mind that has achieved
the One-ness in the sense inplied above. it may be compared
to an instrument called microscope picturing what is in front on
its lens, making it appear vividly in all its details, without the
necessity of having to know the names of those details beforehand.
(Instances can be found in the Scriptures of many Noble Disciples
such as the Venerable Yasa and his family, who attained to such-.
a lofty condition without any book-learning, without having to know
the names of those Kilesa and Dhamma first. They were able
to “remember the faces”, so of speak of the ‘‘robbers and the
well-wishers”, knowing who would harm them and who could
help them. There is no need to know the names of those

‘“persons”, where they come from, what houses they live in etc.)
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Samatha and Vipassana in the manner described above
are the stepping-stones for an aspirant who aims at attaining to
the Path and Fruition. In the case of the three lower stages of
the Path, the Attainment-and-Abandonment of each is in accordance
with the strength required of a particular stage, when the moment
of Maggasamangi (Unity of the Path) occurs, lasts a moment,
and then disappears (having finished its function).  This process
is repeated in the higher stages until the highest one is attained.
The Fruition then takes the form of a mind bent on Viveka
(Seclusion) and then retraces its steps to survey its pathway by
means of which it has rooted out Defilements and has found the
permanent Abode thereby. A parallel to this may be seen in a
gardener who has rooted out the weeds in his plot of land.  Then
he sets fire to the weeds until they are turned to dust and ashes
and the place is ready for cultivation of useful crops. The
gardener now admires the place he has cleared, happily planning

to cultivate whatever crops he prefers in whatever part of the
area he desires.

May all virtuous people treading the Path to the Deathless
be delighted in the Way of One-ness which will lead to the
Sublime Seclusion.  The practice of Kammatthana described so
far is not quite as difficult (as it seems to be). An aspirant
who is well-informed regarding what is to be encountered on the
way could reach the One-ness of the Path in a flash of moment,
there being in such a case no need to be delayed by an ‘overnight
'stay’ on the way. Let us all develop ourselves with an unshaken
faith in the Buddha’s Path, making it the vanguard for our
progress. For then

the Sublime Dhamma we aspire for is sure to be
attained.




SUPPLEMENT From page 28 line 1

The ten benefits a Bhikkhu can expect of meditation
on the nature of the body (such as its repulsiveness) were

enumerated

in the Kayagatasati Sutta in the Uparipannasaka

of the Majjhimanikaya (Middle Length Sayings) as follows:

1—
2_
3_

4_

10-

To be able to subdue desire and aversion.

Aversion cannot overcome such an aspirant
Whenever aversion arises he is able to overcome it
and so live in peace.

To be able to subdue fear of dreadful things.

Fear of dreadful things cannot overcome him.
Whenever fear arises he is able to overcome it and
live in peace.

To be able to endure heat and cold, hunger and
thirst, and the troubles caused by gadflies ,mosquitoes,
wind, sun and reptiles (with insects included)

To be able to endure words that are biting and
bitter

To be able to endure courageously the painful feeling
of the body which is severe, intense, excruciating,
causing immense suffering and liable to cut short
his life.

To be able to attain to the four Jhana without
difficulty.  They (i.e. the four Jhana) will serve
to refresh and invigorate him while his body lasts.
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WAYS AND MEANS FOR DELIVERANCE
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— Enjoyment means Attachment

(page 67)

— In their struggle to pamper the body with more and
more things for its ‘“happiness”, the worldlings have

unwittingly multiplied their suffering.

(page 72)






SUSSUSAM LABHATE PANNAM
One who listens properly develops his wisdom

It is well-known to Buddhists that the whole body of the
doctrine the Buddha had preached through the forty-five years
was collected in what is called the Three Pitaka or Baskets,
which have been enumerated as consisting of 84,000 Dhammak-
handha (i.e. verses). However, they may be epitomised and
divided into three main practices viz. to abandon evils, to
accumulate merits and to purify the mind.  These three categories
of practice have been recognised by all scholars.

It is highly encouraging for Buddhists that they have the
sublime, noble person as the Master and Founder of their religion.
As far as birth is concerned, the Buddha was well-born, whether
this is to be considered from the lineage of his royal father or
that of his royal mother. He was called descendant of the line
of Gotama. His renunciation of the world was prompted not by
privations or any trouble from his relatives, but really by a sublime
motivation. He was surrounded by sensual pleasures of all kinds,
being blessed with whatever a man should wish for.  Yet despite
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the heartbroken tears of his father and relatives he was courageous
enough to give up all those worldly blessings.

With regard to learning he was found to be excellent and
experienced in all the arts and sciences of that time that befitted
his rank as Crown Prince. His body was endowed with the
thirty-two characteristics of a Great Man, which the Brahmins of
that time believed would prophesy two things for the person who
possessed them. Living the life of a layman he would be the
Universal King with his kingdom bounded by the Four Great
Oceans; whereas renouncing the world he would become the
Universal - Teacher unexcelled by any human being on earth and
celestial being in the celestial worlds.

Considering the problems of life facing religious teachers
at that time the Buddha courageously renounced the world in
order to find out a way to solve those riddles, which were centred
mainly on the illness, old age and death of human beings.  This
was the pure and sublime motive by which no one could condemn
him.  Pondering on those riddles he tried to make every possible
investigation and experiment on the various methods he had
studied, including the then traditional methods of self-mortification,
which was believed to be the excellent and guaranteed one leading
to the goal desired by all.

With courageous and dedicated efforts backed by mind-
fulness he undertook to try all the ways and means in line with
the tradition of self-mortification, undaunted by the intense pain
they inflicted upon him. For example, he tried to withhhold his
own breathing, closing his mouth and nostrils.  Now the breathing,
being so withheld, caused a turmoil i\nside, with a great sound
roaring within his ears. The pain and heat developed thereby
spread to his head, his stomach and then all over his body.
But all this time he was safeguarded by mindfulness, which
backed up his resolution and kept on his efforts,
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But after nothing of this kind was left undone he came
to know that this was not the way leading to enlightenment.
He then started to reduce and then stop eating food, which was
generally believed to be the cause of Kilesa or Defilements. The
intake of food was steadily diminished, in both the kind and the
quantity, until he was much reduced and his complexion turned
pale and sallow, with the bones standing out all over his body.
While stroking his own body, the hair rotten at its root came out
at the slightest touch. He became so weak that, often while
trying to get up, he had to drop down, the body being unable to
support its own weight.

Now that whatever methods of self-mortification there
were had been tried and still no satisfactory results came about,
he was sure that they were certainly not the means by which to
attain to Enlightenment. He had done such that nobody in the
past, present and future would excel him. It was now advisable
to try some other way. He thought of the ploughing ceremony
one afternoon while he was still young. Seated alone under a
Jambu-tree he was able to develop the first Jhana by meditating
on the breathing. It was then that a miracle happened, the
shadow of that Jambu-tree not moving with the afternoon sun but
being fixed in its noon position as if to give him a cover with
its shade. This, so he thought, might be a stepping-stone
leading to Enlightenment. So he gave up the practice of self-
mortification and partook of food once again.

There were then a group of Five Ascetics who attended
upon him, believing that, should he become the Buddha, he would
teach them what he knew. Seeing now that he had given up
self-mortification, they were disappointed and, having lost their
faith in him, went away.
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Having partaken of food and refreshed himself he resumed
his efforts based on mind-development until he attained to the
four Jhana and the Threefold Knowledge. His efforts were
crowned with Enlightenment, resulting in transforming him into the
Buddha.  That was forty-five years before the start of the Buddhist
era.  After Enlightenment he preached to mankind the Dhamma
of his discovery, which is based on three main principles as earlier
mentioned.  Thus, as far as the personal qualities of the Buddha
are concerned, we Buddhists can be proud of him for the following
reasons :

1) He was superior in birth and family, judging from the
standard accepted at that time.

2) He was equipped with whatever abilities were required
of a Crown Prince and a man.

3)) His renunciation of the world was motivated by a
noble purpose.

4) He had tested and experimented upon all conventional
methods, leaving no stones unturned, so to speak.

5) His Enlightenment was his own discovery through his
own dedicated efforts. It was different, and apart,
from what had been taught him earlier by any of
his teachers.

6) Having been enlightened he did not keep his discovery
to himself but undertook to make it known to others.
He classified all his teachings into three categories
as mentioned above and also devised a systematic
process of practice (generally for lay disciples) con-
sisting of five steps of progressive importance called
Anupubbrkatha.  This will be explained later.

Another fact we can be proud of is that our Lord the
Buddha was a historical person. His family and family-line
are known to everybody, Buddhist and non-Buddhist alike. His
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renunciation and way of practice, both before and after Enlighten-
ment, were recorded with reliability. His life.story is supported
by historical evidence. It is interesting and encouraging, be it
considered from the secular or religious aspect.

The teachings expounded by him were reasonable and
practicable.  They challenge the tests and investigations by all
who sincerely want to know. Properly followed they lead the
aspirants out (of the Vicious Cycle of Re-births and Re-deaths),
with results to be expected within this life-time. However, it is
unfortunate that Buddhism, a Gem of marvellous beauty and
value, is for the most part neglected by those who consider
themselves intellectual or preferring a rational approach. Of
those who have recognised its value, there are only a few who
have fulfilled their duties in regard to the avoidance of evil, -the
accumulation of good and the purification of the mind. It is an
irony, therefore, how a good thing is ignored by many (who
think they are good people).

in fact, there is no doubt as to the excellence of the
Buddha and of the Dhamma, which produces whatever results are
expected to anybody who follows it.  That there are but a few
who can attain to the Path and the Fruition nowadays should be
due to the drawbacks and mistakes of the followers themselves.
This may be due to their wrong beliefs, which lead to wrong
practices, which then cannot be expected to yield the desired
results.  But that there are still some who after a lapse of more
than two thousand years can attain to the Path and Fruition is
again a proof that his Message is real, excellent, practicable and
timeless.

The crux of the problem is therefore the distorted views
and attitudes of Buddhists themselves.  According to the teachings
of the Buddha, this body is a mass or bundle of sufferings,
starting with its birth and ending with its death. It is ugly,
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being repulsive. It should be detached from, not to be grasped
at as self, since it is not within anybody’s power or wish. But
how many people take heed of such teaching? Instead we see
most Buddhists indulge their craving for the bodily pleasures and
resist the irresistible, reaping thereby manifold sufferings as a
result of their dream of happiness in the wrong way.  With such
a distorted view (making a religion of their bodies), the Dhamma
they listen to produce only false results. “What is false or
counterfeit, be it a thing or a teaching, is of no value. The more
one has it, the more suffering it produces.”

In fact it is always difficult to implant the Dhamma into
the minds of people.  This is due to the Three Sampada ( Factors
for accomplishment) being incomplete.  With regard to those
three, sometimes the fault belongs to those who take up the task
of teaching : either they do not realise or attain to the Dhamma
themselves or they are not resourceful, being unable to teach and
lead others efficiently. This is the first drawback. But at other
times the fault lies with the listeners who are still wavering and im-
mature for the attainment or who still cherish some wrong views.
This is the second drawback. The third one refers to the teaching
itself that is false. (It cannot produce anything desirable despite
the good intention of the teachers and the maturity of the listeners).
In fact the Buddha himself used to be momentarily discouraged,
upon deciding to preach his doctrine to the people, that there might
not be anybody to understand and follow him, the Dhamma he
discovered being so subtle for the ordinary minds habituated to
following the stream of Defilements. But due to his Great
Compassion he looked deeper clairvoyantly and soon knew that
there would still be a number of people who could understand
and follow him.  This prompted his decision to make known his
Dhamma which is inherent in everyone’s body-and-mind. This
is the Four Noble Truths viz.  Suffering, its Cause, its Cessation
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and the Path leading thereto. The whole body of his teachings
may also be included in the three categories viz. the giving up of
evil, accumulation of good and purification of the mind. This
is what he had -summarised and classified in the assembly of
the 1,250 Arahat disciples. It will be dealt with later.

PRINCIPLES OF THE BUDDHA’S DOCTRINE

The Buddha laid down the principles of what he had
already taught and was to teach, making known what should be
abandoned, what should be cultivated and then what was beyond
the process of abandonment and cultivation. Such principles
are Tilakkananana or Insight into the Three Signs or Characteristics.
A person knowing these is said to have known Buddhism.

The Three Signs or Characteristics.

Whatever is conditioned or created is bound to be
Aniccam (Change), Dukkham (Flux or suffering) and Anatta
(being without owner or self). These are the Tilakkhana or the
Three Signs governing the conditioned or the created.  Amniccam
refers to.the process of change or impermanence, of being dynamic,
which goes on non.stop, at all times.  Dukkham implies the
condition of being destined to flowing, to decay and to destruction,
—-all inducing weariness and dread rather than p'leasure. Anatta
points to the fact that whatever is subject to Aniccam and Dukkham
cannot be grasped or clung to as self or belonging to one’s self,
since it would give a burning effect which, being less obvious, is
far more dreadful than the fire that can consume the body only.
This fire of attachment to the conditioned, burning inward, is
inviting outward, but is more terrible, burning much longer and
hotter.
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Three Aspects of the Buddha’s Doctrine

Having been informed of the Three Signs, we should also
know how to behave ourselves towards them. To this end the
Buddha had classified his doctrine into three categories : aban-
donment of evil, accumulation of good and purification of the
mind. By these we are further informed of how evil brings
about suffering and therefore deserves to be abandoned.  On the
contrary, what is good or meritorious always produces happiness,
~so they should be industriously accumulated. Finally comes
purification of the mind, which yields the highest results, carrying
aspirants beyond the limits of both good and evil, transporting
them to a plane or Bhumi beyond the worlds of birth and
becoming.

The Five Steps of Progressive Importance

Having epitomised the whole body of his teaching and
put it in three above-mentioned categories, the Buddha laid down
a set of Five Successive Steps of Practice which he called
Anupubbikatha and by which to develop the minds of Buddhists.
These five steps are : :

1) Danakatha (Charity): This step of practice teaches
a person the virtue of generosity, sharing his or her happiness
with others by means of distribution of money or other possessions.
Negatively, this practice serves to reduce selfishness; positively,
it helps materialise the virtue of loving-kindness and compassion.

2) Stlakatha (Precepts): This is observance of the
rules of abstention laid down by the Buddha. It is in furtherance
of the aim of self-ennoblement and concerns refinement of words
and deeds.

3) Saggakatha (Celestial Realms): A narration of
celestial realms where one can enjoy various sensual pleasures as
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a result of Charity and Precepts. This is to encourage good
people, assuring them that their good deeds will be duly rewarded.

4) Kamadinavakatha ( Evils of Sensual Enjoyment):
This is an about-face narration to change the listeners’ attitude
towards enjoyment of sensual pleasures, showing them how such
an enjoyment is inherently beset with many evils and sufferings
due to the impermanence or changeability of those pleasures
obtained through doing good.  What is more important, enjoyment
means attachment, which means being involved in Bhava and J ati
(Becoming and Birth) (including, as a matter of course, death).
To illustrate the dangers of Bhava and Jati, a story was often
told to the effect that it would be advisable to have one’s body
pierced by a hundred spears for a hundred years if one should
be guaranteed thereby of freedom from suffering. This would
still be better than to endure for nobody knows how long the
endless sufferings caused by re-births and re-deaths (and, of
course, those other sufferings to be encountered during each
re-birth and re-death).

5) Nekkhammanisamsakatha (Benefits of Renunciation
of Sensual Enjoyment): This is to further detach the mind that
has been convinced of the drawbacks and dangers of sensual
enjoyment, encouraging it to give up that enjoyment (or attach-
ment), which leads to endless sufferings. The mind is now like
a piece of cloth with its dirty spots and smears being washed off.
It is clean and ready for a dyeing process.

Generally, those who are born in the Kamabhava (planes
of Sensuality, here implying this world), being ignorant (of the
Noble Truths), cannot help taking delight in sensual pleasures,
being carried away by sensual enjoyment. They are overcome
by an insatiable desire, being at all times submerged in the mire
of sensuality like frogs or tortoises sinking in the deep mud of a
marsh.  But a wise man, convinced of the Truths of Buddhism,



68

sees things in their right perspective. They give up all attach-
ment, refusing to be bogged down by it. They are like the lotus
which, while being submerged in mud and filth, is never smeared
or becomes dirty. It raises its flowers high above the water and
spread its delicate scent around. Let every thoughtful person
consider this difference by himself.

In conclusion, it may be said that the whole body of the
Buddhist teaching may be classified under three categories viz.
abandonment of evil, accumulation of good and purification of
mind.  The manner of teaching by which to fulfil those three
purposes can in a sense be divided into five successive steps
viz.  Charity, Precepts, Celestial Realms, Evils of Sensuality and
Benefits of Renunciation.  These two aspects of teaching,different
as they are in number, are identical in quality.  Charity, Precepts
and Celestial Realms may be included in abandonment of evil and
accumulation of good, whereas Evils of Sensuality and Benefits
of Renunciation are governed by Purification of mind.

Sensuality the First Obstacle to
One-pointedness of Mind.

Human beings are born into the plane of sensuality (here
referring to this world). Their bodies and minds exist in the
level of sensuality, and subsist on the food of sensual nature.
Even their bodies take birth and are nourished by sensual objects.
Without Wisdom (i.e. Insight) it is actually impossible for anybody
to wriggle himself free from the bondage of sensuality. These
worldlings were by the Buddha compared to birds trapped in a
hunter’s net, with few being able to find their way to freedom
outside.  In the same manner very few of the worldlings are able
to free themselves from this powerful bondage.
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Another parallel may be seen in the case of a tortoise
and a fish who were friends. The tortoise, being an amphibian,
related the story about land to his friend, saying how beautiful
and plentiful with food supply land was. But the fish, seeing
nothing but his water domain, was not convinced, concluding that
there could not be anything outside his natural habitat. In the
same manner, although sensuality is mental defilement, yet it is
extremely difficult for those submerged in it to be convinced of
this truth. Even with wise men pointing out how sensuality
yields far more evils and sufferings than benefits and happiness,
most people will turn a deaf ear to such instructions, preferring
the suggestion that it will do them a world of good. = When later
on evils and sufferings do occur and consume them with disappoint-
ment, there is still no disillusionment.  To them all other things,
but not sensuality, are to take the blame for the harm done.

The objects of sensuality are five viz. sight, sound, smell,
taste and touch. People submerged in them are enslaved by
them. While these objects stiil exist people are hypnotised into
thinking that they are indispensable to their happiness. When
these objects cease to exist people are fed by self-suggestion
that they should come back to enrich their lives once again.
It is because of this lingering attachment that beings are to be
re-born ceaselessly, their own suggestion acting like a fertilising
seed. Just as a person smeared with dirty mud all over the
body cannot by mud be washed ciean, so a mind defiled by
'sensua|ity is never in a position to attain to the condition of
one-pointedness, which will occur only when the mind is freed
(at least temporarily ) from such Defilements as sensuality.

This can be seen in the first Jhana ( Absorption), which
consists of five factors counteracting or subduing completely the
Five Nivarana or Mental Hindrances.  Ekaggata (One-pointedness)
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is the factor that acts against Kamachanda ( Sensuality ), Piti
(Ecstasy ) against Hatred, Vitakka (Fixity of Thought) against
sloth and torper, Vicara (Movement of Thought along a fixed
line) against Doubt or hesitation, and Swukha (Bliss) against
Worry and anxiety. From this it can be seen that sensuality is
the first obstacle standing in the way of the one-pointedness of
mind.  This can be seen in the fact that whenever the mind is
overpowered by objects which arouse sensual emotions, it loses
its self-control, being thereby carried away at one time by sensual
pleasure and at another time by sensual displeasure such as
irritation, anger and hatred. These are accompanied by anxiety
and worry to be followed sooner or later by sloth and torpor
(due to weariness or exhaustion). Finally comes doubt or
hesitation, the state of being unable to make any decision and
sometimes of reversing the decision already made. Now anxiety
or worry comes back again, to torture the mind even more.
This is why one-pointedness of mind is desirable to prevent these
troublesome Defilements and to attain to the bliss as a result

thereof.

Indeed man is born into the plane of sensuality, being
thereby bound to sense-pleasures and nourished by sense-objects.
How difficult it is to abandon the lures of senses and to emerge
detached from these traps ! It really is not easy that one
should be weary of sense-pleasures and give them all up.  But
it is after all not impossible for those who are determined to
Sfollow the Buddha’s Path. The more they progress and
approach the Truth, the lighter their burden will be, and the
more confident they will become of their success.  The Truth of
the Buddha is the Truth that leads its followers out of Suffering.
Anyone following it properly and correctly is sure to be rewarded
with success.
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It should also be remembered that the body is the
expression or manifestation of Karma on the physical, visible
plane. In case it is crippled or imperfect in any way, it cannot
be changed. What is more important is the mind being housed
in it. If it is ignorant of the Truth concerning the body, it will
become attached to, and then overpowered by, the conditions of
the body. If it has been informed and trained accordingly, it
will regard the body as being merely a vehicle or an instrument
and not hold on to it through the influence of Attachment. The
lives of Noble Disciples are examples of this fact. @ They make
use of the body, treating it as instrument for mind-development.
Having reached their ultimate goal, they are still using their
bodies, nurturing them all through their life-span.

Sensuality may be compared to a vast expanse of water
flooding the bodies and minds of beings at all times. Those
indulging in it are like fish, whereas others mindful of its dangers
are like tortoises which, being ambhibians, can live freely on land
in case they are away from water. Now lay disciples or those
submerged in sensuality will not be able to detach themselves
from it and to develop the one-pointedness of mind as long as
they are not aware of its dangers. When, however, they have
realised how sensuality is the obstacle to one-pointedness of
mind and how mind is not body, and vice versa, the body being
merely a book-keeping balance in the crystallised form brought
forward from the previous page, they will try to follow the practice
of renunciation in a variety of ways. These include observance
of the Eight Precepts and practice of meditation. = Such practices
may be taken up occasionally at first, but when they are more
often repeated, there is a greater opportunity for their minds to
be detached from sensuality. It is advisable here to recall a
Thai proverb which says, ““When a flood comes the fishes feed
on the ants, but when the flood recedes the ants feed on the
fishes.”  This is an encouragement for aspirants to take advantage
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of any opportunity that is available, fighting against Kilesa or
Defilements whenever occasion permits. However, there is no
need to wait for a flood, if you were to be a fish wishing to
feed on ants. Nor is there any need to wait for the flood to
subside if you were to be an ant wishing to feed on fish.
( This is another encouragement for aspirants to “create” that
opportunity through their own efforts, instead of waiting passively
for its occurrence ).

The Body as Theme of Meditation

This body of ours is, as earlier mentioned, the conglo-
meration of all themes of Kammatthana, which can be brought
to bear upon it.  This is a means by which to reduce Asmimana
(Egotism) and distracting thoughts and also to produce Disillusion-
ment, which will lead to one-pointedness.  The body is also the
seat of Upadana (Attachment), fountainhead of all Defilements.
Unchecked and unrealised, this Attachment will be the seed of
endless births and other sufferings associated with birth.  From
the ultimate point of view, the body is not the seat of happiness
as it is understood by ignorant peoples. It is the mass or bundle
from which flow all kinds of sufferings at all times.

This can be seen in the teachings of the Buddha, who
said that this body, being the mass of sufferings, is beset with
birth, old age, illness and death.  But the worldings, not realising
the Truth, are attached to it, taking it as the seat of happiness.
In their struggle to pamper the body with more and more
things for its “happiness”, they have unwittingly multiplied their
suffering.  Faced with this predicament, some worldlings become
more distressed and finally are led to suicide.

For those who strive for the real happiness and peace of
mind in the midst of the world of suffering, it is advisable that
they focus their attention on the Truth concerning the body,
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contemplating its nature as the seat of suffering, analysing its
various aspects in the light of the Buddha’s Truth. It is by
doing this that they can come to realise the nature of the body
and thus able to reduce or remove attachment to it. The more
they are detached from it, the higher peace and happiness they
will achieve. Indeed this body, being clung to as ours or our
self, is merely the combination of the four so-called elements viz.
solid, liquid, warmth and movement (of air within). It belongs
to nobody, being under nobody’s wish or control and destined to
decay and decomposition. Despite our desperate efforts in
nourishing and pleasing it with all possible means, it does not
take heed but proceeds on its pre-destined course-towards
dissolution.  Thus it rests upon us how to use it properly and
wisely while it lasts, for that will be conductive to a great benefit
and bliss. If we are ignorant of this fact, then miseries will be
our lot.  Moreover, even the mere maintenance of this body is
itself a burden.  With Attachment through lIgnorance added, the
miseries are sure to be multiplied to the nth degree, so to speak.
Referring to this, the Buddha said :

Bharahave Pancakkhandha : Such a burden are the Five
Aggregates

Bharaharo ca Puggalo : Yet peoples cannot help
shouldering it.

Bharadanam Dukkham Loke : Suffering it is to be loaded
with the burden.

Bharanikkhepanam Sukham : Blissful it is to be unloaded
of the burden.

Nikkhipitva Garum Bhdaram : A person who has put down
all those burdens.

Anziam Bharam Anadiya : and does not shoulder any

other burden,
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Samulam Tanham Abbuyha : having dismantled Desire
along with its root-causes,
Nicchato Parinibbuto - will be hungerless and then

attain to the complete ces-
sation of Suffering.

The Khandha (Aggregates) mentioned above imply the
Five Aggregates of. Existence, which can be summarised into two
categories viz. body or form and mind or name. These are
burdens which worldlings prefer to load themselves with, despite
the fact that untold miseries are brought about thereby i.e. through
their own Attachment. But a wise man, realising that body and
mind are separate entities and that they are not necessarily
inter-twined, manages to withdraw their Attachment to the body,
thereby cultivating the one-.pointedness of mind to strengthen
their detachment power. Of the Aggregates of body and mind,
the body is the crude and visible one manifesting its nature
openly. It is composed first of the four so-called elements
coming together, but it is bound to undergo various steps of
change or impermanence, being unable to remain stable for long
in any form. Then finally it reaches its inevitable doom i.e.
dissolution or decomposition. It is impossible for anybody to
cling to it as being one’s self or take possession of as belonging to
oneself. Once born, it takes its own course i.e. the natural course,
being independent of anybody’s wish or control.  Any attempt to
hold on to it results in sheer disappointments and miseries.

In case such recollection does not yet bring about the
weariness and one-pointedness of mind, the Asubha (Repulsiveness)
may be used in addition. This refers to the thirty-two parts
of the body such as hair of the head, hair of the body, nails,
teeth, skin and so forth. Either one item is contemplated singly
or the whole body may be considered as a mass of filth. But
there are some items the repulsiveness of which is more evident
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such as the bones, mucus, saliva, blood or pus.  When reflection
goes deep enough, weariness will occur as a result.  Then lustful
attachment will be abandoned and Jhara ( Absorption) or Samadhi
(One-pointedness ) will be attained to. It is thus advisable
that an aspirant be confident in recollection of the nature of the
body, which is the seat of all themes of Kammatthana.  Some
there are who cannot decide which method to take, seeing that
there is such a great collection of methods and themes to choose
from. The purpose of practising Kammatthana is none other
than realisation of the nature of this body of ours so that we
can be detached from it and attain to Jhana and Samadhi
thereby.

Moreover, while contemplating any item, let the aspirant
be steady and determined in the development of his faith and
mindfulness. Do not follow his practice off and on or by fits
and starts. Let him not waver or be troubled by any doubt
about the result to be obtained. Also do not imagine or expect
anything to come out, fancying that it will be like this here and
must be like that there; or that something will happen then and
this must be done after that. This imagination or expectation
bars the way to progress, leading an aspirant nowhere, being
something like putting the cart before the horse. It distracts
the mind, blurs the mental eye, saps energy and weakens the
aspirant’s faith.  What follows is loss of will power, sloth and
indifference. It is imperative, therefore, that the aspirant focus
on the present and be steady in recollection process. Then the
one-pointedness will be attained.

When the mind is calmed down

When the mind is fixed upon an item of recollection of
the body and can maintain the condition of one-pointedness
thereon, this is called Samatha in the sense referring to its end
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purpose.  Usually the mind that is untrained cannot stop wan-
dering. It flits from one thought to another, from one topic or
emotion to another, knowing no rest or happiness that is born of
peace. In fact Samatha in the sense of peace or calm can
occur to ordinary people on some special occasions. When, for
instance, we come across a dead body, if there is at that time
no fear occurring, the mind will be withdrawn from distracting
thoughts and stop abruptly here. With an introspective thought
brought to bear upon oneself, the person will be enthralled by
weariness arising from disillusionment.  This is an example of
Samatha occurring sometimes by chance to some persons.

But Samatha attained in the course of practice implies
the result of recollection of a theme of Kammatthana until the
theme becomes vivid in the mind’s eye, holding the mind spell-
bound i.e. firmly fixed on that theme. A parallel (but in the
other aspect of Vedana or feeling) may be seen in the case of
a man who stumbles violently over a stone and suffers intense
pain.  Now his mind, although absorbed a moment ago in other
thoughts, will immediately withdraw itself to dwell and concentrate
firmly on the pain, being automatically one-pointed. This is an
example of the mind becoming one.pointed by chance i.e. without
prior training.

The Difference between Jhana and Samadhi

Samatha or Tranquility is the stepping-stone that can
lead to Jhana or Samadhi, as the case may be. Of both
targets the preliminary stage is the same, but the process of
abandonment is different.  Also different is the attainment to
the level or plane of each. Both, however, support and streng-
then each other. This is known to those who have already -
experienced the truth firsthand.  Following is the discussion based
on ideas and evidence to clarify the truth of the matter for the
readers.
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Jhana means Absorption, having the mind fixed on a
theme, which may be Kasina (disc-gazing etc.) or any other
thing.  The point is to make the mind firmly fixed on the theme.
In the early stage mindfulness is to be energetically exercised in
order to make the mind withdraw from other undesirable thoughts
and dwell steadily on the chosen theme.  When this is achieved,
it is called Ekaggatarammana or one-pointed. Then there
occurs a bliss the like of which has never before been experienced
by the aspirant. Now the mind takes delight in that bliss and is
bent on a greater depth of one.pointedness.  This is the condition
of being absorbed in the bliss which results from one-pointedness.
This is to the extent that Egakkata often produces a subtle
Attachment and is extolled as the condition of absolute purity
and excellence.  There will be a sudden drop into what is called
Bhavanga, as earlier mentioned (page 25). This is like a
temporary loss of consciousness before mindfulness is resumed.
Those who have often experienced this will be more used to, and
therefore more immune to it. The drop will not be so sudden
and strong. It is during this moment that the Nimitta or vision
will occur and other phenomena will appear. At the sign of a
vision or a phenomenon the mind, now absorbed in the one-
pointedness, will “swallow” it, as well it might, being as it is
super-sensitive to whatever enters into its “frequency.” This is
characteristic of a mind turning inward. It is a great danger to
the aspirants who have attained to the Jhana state, and is known
to have caused mental derangement to many such aspirants.
le[zna, it must be remembered, is characterised by one-pointedness
or Egakkata, but it lacks Insight by which to contemplate all
Sankhara (the conditioned) in the light of the Three Signs
(Changeability, Destructibility and Insubstantiality). As such the
Jhana attainment will cause a person to be extremely adamant
and headstrong in his viewpoint, unable to be held back by any
reason or argument. (the Jhana as its name implies, makes
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him totally absorbed in his conviction, with no mind, as it were,
to change). Of course, there is still a difference in the degree
or intensity of each case, which depends upon a person’s emotional
and educational background and also upon the depth of Jhana
attained.  Only by another person who used to encounter similar
experiences and have now surpassed them by means of a higher
attainment can he be made to see and admit his folly. In case
there is nobody who can do so, he is hopelessly lost.

Now for the factors of which each Jhana is composed.

The First Jhana consists of Vitakka, the dwelling of the
mind on a theme of Kammatthana until both (i.e. the mind and
the theme) are united and become one; Vicara, the stability
of the process of contemplating the theme (which is now mind-
united or mind-seen) such as Repulsiveness of the body; Pziti or
Ecstasy resulting from the theme being vivid in the mind’s eye;
Sukha or Bliss resulting from Ecstasy; and FEkaggata or One-
pointedness, being the condition of rest and peace due to its
being bathed in Ecstasy and Bliss.

The second Jhana has no Vitakka and Vicara of the
first one. As a progressive step after the First and also based
on the first, this second Jhana has only Ecstasy, Bliss and
One-pointendness.

The third Jhana, which is more subtle and refined, has
Ecstasy abandoned. There remain Bliss and One-pointedness.

The fourth Jhana is extremely subtle. The theme of
Kammatthana, although it is a form (i.e. material), is almost
formless now. The mind is contemplating the Rupa (material
theme of Kammatthana) until it is one-pointed within that theme.
Here, due to the subtleness of the Rupa Kammatthana, the mind,
being unable still to detach itself, has to establish itself again in
Upekkha (Equanimity) in that R#pa Kammatthana. This is the
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subtle attachment to the Rupa.  The fourth Jhana has therefore
one factor that is left over from the third one i.é., One-pointedness.
Being coupled, as mentioned above, with Upekkha or Equanimity,
it may be also said to have two factors viz. One-pointedness
and Equanimity.  From this point of view, the Rupa Jhana may
be regarded as having six factors in all. The Arupa Jhana
(Absorption based on abstract themes), however, will not discussed
here, because the Rupa Jhana (Absorption Based on material
themes) as earlier discussed are enough to serve as stepping-stones
on the path leading to the Lokuttara (Supra-Mundane).

The Abandonment Power of Jhana

In one sense the Jhana is said to serve as instrument
by which to abandon the 5 Defilements that are connected with
the planes of sensuality. These are sensual pleasure, ill will,
sloth or torpor, worry or anxiety and doubt or hesitation, the lack
of confidence or faith in the Triple Gem.  Strictly speaking, the
word ‘““abandon” is rather incorrect. To subdue would be the
better, more correct term, since those Defilements (called Mental
Hindrances) are only calmed down while the force of Jhana is at
work. This is like the grass that cannot grow under a rock,
but when the rock is removed it will grow again. Defilements
subdued by the force of Jhana are like that. Once the force
of Jhana stops functioning, those Defilements will <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>