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FOREWORD

In such an age bursting rapid development, human beings are facing
a great deal of suffering and inconvenience. This life soon becomes
incompatible with the natural world, as they finally lose their way of
life heading toward the whirlpool of material sensual pleasure and instant
gratification.

Nowadays, pleasurable materials are created in great abundance,
modern scientists can create whatever human beings desire. Those
inventions are only the trappings of innocent people, which only results
in increasing disadvantageous defilements. That is similar to the idea
of giving many pleasurable distractions to a prison convict in order
to convince him that incarceration would be a better life as opposed
to eventually being returned to a life free from bondage, or in our case,
preferring the mundane world over enlightenment. There is no path,
no way and no exit from sensual pleasures. The human beings are going
on an unseen path without any direction, all the while they are entering
into the realm of death. This is the destiny of worldly people. Human
beings are the same as the chickens in a poultry farm. They lost their
way to escape from the whirlpool of samsara.

Here, I am not a butcher to attract you by giving you food and
catching you. Actually, I want to be a keeper of sanctuary who feeds
the animals to survive and gives them longevity. In this book, I give
you insight meditation techniques to cure your universal disease. If you
practice very hard consistently, you can develop your samadhi and attain
Magga nana (Knowledge of Path to Nibbana).

The human mind is mentioned as the sixth sense-door in the Buddha’s
teaching. This is not a philosophy created by the Buddha, but rather
it is the reality of Nature, and the natural law of the mind. The Buddha
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saw the truth, and he taught the truth as it is.

The realization of Nibbana through meditation is neither a strange
thing nor an incomprehensible phenomenon. At the time of the Buddha,
there were many monks that realized Nibbana through Arahatta magga
and Phala riana. They were called ‘arahanta’. Their supernormal wisdom
was exponentially deeper than the ordinary mind by virtue of the fact
that they could know everything and could see everywhere. The Arahantas
practiced concentration meditation (samatha) and insight meditation
(vipassand). The meditation methods which have been used to achieve
these powerful states of insight are still being taught in this Kanni tradition.
However, this state of enlightenment cannot be reached easily by normal
human beings. To attain this stage, one must have at least Ist level
of concentration called jhdna (absorption concentration). In this tradition,
we teach mindfulness through breathing meditation for 35 days. Within
about 10 days, a yogi can acquire a conceptualized light sign (nimitta).
As long as the concentration is maintained, he can see the remote things
with his blindfolded eyes. If he continues to practice vipassand, he can
get the strength to bear the life’s hardships. Finally, he can achieve
the total cessation of all suffering. Then, he becomes his own creator
and has the ability to control his mind.

This book is a lighthouse guiding you to the way to become free
from this hectic mundane life. Surely, this book gives you a wise road
map as a gift and a panacea for your suffering from the sanwara disease.
I am sure meditation will allow you to find inner peace and a clear
mind. It is also the golden key to open the gate of Nibbana. You may
have heard of insight meditation before, and you may have even practiced
it for a long time, but I am here to tell you that your previous efforts
have been in vain, as if you were trying to milk a cow from its horn.
Likewise, a treasure hunter without a map cannot become rich. You
need a certain thing that is the golden key to vipassana. Without the
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key, you even cannot dream about a potential gold mine. This practice
is from the hidden manuscript of the Buddha’s teaching from the orthodox
tradition of Theravada Buddhism, the manual of a famous reclusive
monk in Burma.

Everyone has the conceptual idea about ‘I’, ‘my’, and ‘mine’. This
concept is very much reflected in the future existence. Thus, you are
the judge of yourself, creator of yourself. I will show you how this
causing to misbehave leads to long term consequences. This conception
causes energy of deportation in the future life because the mind is very
powerful. In the entire universe, everything is the product of thought.
The energy of thought will never ending. Even when the body is totally
dissolved, it causes a new life as the consequences of action. Wholesome
deeds have good consequence and unwholesome deeds generated bad
consequence. At the last moment of this life, if the ‘conception of I’
takes the person or thing as an object, the energy of this thought causes
the result near the object.

Within the 25 days of thorough practice, you will experience deep
concentration. If you continue meditating for about 2 months, you are
already taking advantage of the universal panacea. You can achieve
the benefit of concentration within a short period of practice. 1 will
give you the gateway to eternal liberation as well. Firstly, you should
try to practice to judge for its reality. Even if you have gotten a golden
chance in your mouth, you should not criticize without chewing it once
or twice. Therefore, your task is ‘just trying it’. Within the 25 days,
you will attain upacara samadhi (access concentration). Aside from this,
you will get life wisdom and knowledge coming in handy on your life
journey, especially when you are in trouble. The wisdom of life will
encourage you to contemplate philosophical questions pertaining to the
ways of human nature, the way of the world and the meaning of life,
for sure.
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If there is anyone who seeks for the deliverance from suffering and
dissatisfaction and he reads this book and practices according to the
Buddha’s teaching mentioned in this book, I feel that my duty of sdsana
(instructions of the Buddha) was fulfilled. May all human beings free
from the cycle of suffering.

The Venerable Sumangala

Dhammadayada Vihara,
Pyin Oo Lwin, Myanmar
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EDITOR’S PREFACE

From years of experience, a gold digger can identify the best spot
in the mine which will yield the greatest amount of gold. Through his
years of experience as a monk and teacher, the Ven. Sumangala has
compiled this comprehensive resource containing the wisdom of the
orthodox Theravada Buddhist scriptures, providing unearthed treasures
of knowledge which will be valuable to those who are yearning for
enlightenment.

Being a successful gold digger not only depends upon finding the
perfect gold mine, but also having the proper tools needed to extract
the gold. The Ven. Sumangala shares techniques taught to monks for
millennia, giving the serious student the best equipment available with
which to achieve awakening. So, if your goal is to become a self-sufficient
angler in the sea of spiritual knowledge, come cast your line upon the
rich waters of the Theravada Buddhist scriptures with the guidance of
the Ven. Sumangala and be prepared to discover limitless wisdom on
the path to Nibbana. There are diverse ethnic groups living together
on the planet surface. On this planet, this book illuminates signposts
to new routes for how you can live your life, so you can find your
way back on the right path whenever you get lost in life. In this book,
you will find many buried treasures like a gold digger, such as universal
truth and wisdom so you can live a happy and peaceful life. The universal
truth that is the Buddha’s teaching will be revealed in this book.

As his foreign yogi, I learned the Buddha’s teachings and meditated
under guidance of the revered master, Sumangala in Mandalay in 2015,
2016 and 2017. His guidance touched many facets of my life and his
instructions were crystal clear and understood. So I asked him earnestly
to publish a guide to meditation for foreign yogis like myself. With
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his firm determination to spread the Buddha’s teachings, he and I devoted
much time and effort to this work. First, I recorded his teachings so
I did not miss anything and played it back several times. Then, I handwrote
and retyped them based on his recorded teachings and sometimes I typed
direct from his dictation during my stays in Myanmar. After completing
the first rough draft, the entire manuscript was vetted through email.
The biggest barrier to successful proofreading was that we are long-distance
residents between Korea and Myanmar. In spite of these difficulties,
I am very proud that this book is published for English-speaking readers.

As hidden contributors for this book, I would like to express my
gratitude to the Ven. U Sandhima and the Ven. U Rajinda who showed
me the Dhamma gate to the spiritual journey in Myanmar. Thanks to
them, I met my first Abhidhamma teacher, the Ven. Dr. U Zawtika
at Oo Yin Monastery in Mandalay. Due to his profound considerations,
I was introduced to the Ven. Sumangala. I would like to express my
particular thanks to my spiritual teacher, Dr. U Zawtika who has given
me so much. He connected me to the Dhamma and it led me to this
book. Foremost, my special gratitude goes to Michael Maraat, the best
copy editor ever, who put his valuable suggestions and effort selflessly
into this project.

The Ven. Sumangala, my great master, sowed the Dhamma seeds
in my heart so that I can navigate my way through a mundane hectic
life. No matter what situation I meet, his teaching will guide me as
my great GPS (Global positioning system) through my life journey.
This book is dedicated to my teacher with the highest veneration hoping
to see the Dhamma seeds in full bloom far and wide.

Professor Eunsook Cha,
Department of English,

Hanyang Women’s University, Seoul, Korea
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HISTORY AND INTRODUCTION TO
KANNI TRADITION MEDITATION

Kanrﬁ meditation practice is a logical and systematic method to attain
Magga riana (Path to Nibbana) in a short period of time. About 90
years ago, this meditation was a tradition revealed only to monks. This
Kanni meditation is included in samatha leading vipassana meditation.
Although being a samatha leading meditation, it is practiced only to
attain upacara samddhi (access concentration) and switches to vipassana.
Being supported by the upacara samadhi, its yogi can clearly see the
characteristics of vipassana objects (nama and ripa). It is used in
anapanassati meditation as the permanent practice till the 4th method
of the Ist stage.

It takes 35 days to practice samatha, and 20 days for vipassana.
In samatha, it is practiced using the 1st, 2nd, 3rd, 4th method according
to the Paji texts and commentaries. The practice of applying a nimitta
(light sign acquired from anapanassatiy was excluded from the
commentary. Within 15 days of practising the 1st method, a yogi can
attain the nimitta, send the nimitta and see the object through the power
of nimitta. And by practising samatha meditation, this makes the nimitta
stronger and stable and the yogi can increase greater faith and confidence
in the practice and himself. After the 4th method, yogi’s samadhi
(concentration) becomes as strong as upacara samadhi. Finally, the nimitta
is put inside the heart base through the samatha practice of the 4th
method. In this stage, the yogi can see the object of meditation (nama
and rijpa) as a visible haze (ripa kalapa) all the time. Then, switch
over to vipassana practice. To see the visible haze of an object, nama
and ripa, it will take a long time for yogis in other traditions. They
will only be able to see the visible haze in Udayabbaya siana. Therefore,
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up to this stage, Kanni yogis are 4 steps advanced in their knowledge
compared to that of other yogis. By using the visible haze as the vipassanda
object, the yogi will see the arising and vanishing of nama and rijpa
clearly. Thus, the yogi will attain Nama-riipa pariccheda fiarna without
difficulty. Throughout the vipassana practice, by using the visible haze
as a permanent object, the yogi will attain the Vipassana riana quickly.
Then the yogi will attain the Magga 7iana faster and easier than other
traditions’ yogis.

The technique which is unique to this Kanni meditation method is
that yogis blindfold themselves during the meditation practice because
being blindfolded helps the yogis to see a light nimitta clearly which
arises due to concentration of andpdanassati. In anapanassati practice,
vogis are strictly instructed to look at the breathing air that touches
on the place, tip of between nostrils. By using the nimitta, they will
see ripa kalapa and can understand anicca (impermanence). So the
yogis can attain Magga fiara quickly if they follow instructions faithfully,
compared to other meditation traditions.

Generally, this meditation course takes 55 days, except for a special
course lasting only 10 days is offered during holidays, designed for
government officials, or business men and busy lay people. In the 10
day course, yogis have to practice at least 8 hours a day; one hour
sitting, alternating with half an hour walking rotationally until 9 pm.
In this special course, yogis practice 7 days for samatha and 3 days
for vipassana. In vipassana, yogis are taught to attain Paccaya pariggaha
nana (Knowledge of the cause and effect of nama and ripa).

Kanni tradition meditation was brought to Myanmar by the Ven.
Sila Tissa, not Shila Tissa. Sitla means morality in Paj. In Sri Lanka,
Kings’ names were Saddha Tissa, and Brahma Tissa, etc. Here, it is
known as Sila Tissa. He was a Tibetan man who was born about 150
years ago in Tibet. He made a pilgrimage to Sri Lanka, Cittala Hill;
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Cittala Hill was dwelling of many arahantas which at one time numbered
20,000 according to citations in Visuddhimagga. He was ordained there
as Sila Tissa, and learned meditation from his teacher, Ven. Cittala
Mahathera, who was an arahanta. Therefore, he learned the Buddha’s
literal teachings. Then, he went to visit Burma about 120 years ago.
He met Lonetaw sayadaw, Ayataw sayadaw, and Latpan sayadaw, Ven.
Adissa, at Dawthineoatkyoung Vihdra in Phayagyl Kyoungtike Monastery.
At that time, Kanni sayadaw-to-be was a young monk who lived near
them. Latpan sayadaw took Sila Tissa to his monastery, Oat pho valley,
residing on the border between Ahlon and Shwebo District. Latpan sayadaw
taught Ven. Sila Tissa Burmese and asked Sila Tissa to teach him how
to practice meditation. Then, Sila Tissa showed the meditation method
to Latpan sayadaw. Ven. Sila Tissa talked in great detail about the method
of meditation. Afterward, Ayataw sayadaw, Lonetaw sayadaw, and Latpan
sayadaw practiced meditation under the Ven. Sila Tissa’s direction. The
Ven. Sila Tissa stayed there until his final days.

Kannt sayadaw-to-be became an abbot of Komepyu Village Monastery
in the Kannt District, and then later moved to Kinntoungtoya Monastery.
When he wanted to practice meditation, he remembered Latpan sayadaw,
whom he met when he was young. Kanni sayadaw-to-be sought out
Latpan sayadaw and practiced meditation under his guidance for many
years. After that, Kanni sayadaw-to-be dwelled in the forest monastery
in Wetkone, near the town of Kanni. He taught this meditation method
to monks only. He later wrote a book about that meditation method,
called Yogi Paragii (Dr. Yogi), which is full of Pa/i terms and texts.
Now, it became possible for monks to understand how to practice according
to this method. During that year, many sayadaws learned and practiced
that method privately. Myaezin sayadaw learned that meditation method
from Kanni sayadaw. Myaezin sayadaw taught that meditation method
to monks only. In 2002, Myaezin sayadaw guided the first 60-day-course
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meditation for laymen only on the request of his younger brother, a
famous author, Dhammacariya U Htay Hlaing, a member of the advisory
board to the Religious Affair Ministry. From that time, this meditation
method was called the Kanni meditation method. During that year,
a few books were published about Kanni method in Myanmar. U. Htay
Hlaing also wrote Kanni samatha meditation books in Burmese. However,
it couldn’t clearly explain the meditation technique. He died in 2007
before he wrote about Kanni vipassanad meditation.

In Myanmar, the founder (the Ven. Kanni sayadaw U Sobita) of
this Kanni tradition was believed to become arahanta. Many great sayadaws
having been designated as arahanta, revealed that they had practiced
the Kanni meditation method. Beginning nearly 100 years ago, this method
has become widespread through oral transmission in Myanmar. So you,
as reader, now have the golden opportunity to attain Magga 7iana by
practising the method contained in the book you now hold in your hand.
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CHAPTER ONE

Introduction to Buddhist Meditation

Meditation is one of the most popular words nowadays. As far as
we know, many religious groups have a practice called ‘meditation’.
That kind of meditation is meant to cultivate mental relaxation. The
great difference between those practices and Buddhist meditation is another
kind of spiritual and ethical guidance to the way of liberation from
delusion and suffering. Buddhist meditation is for the purification of
the mind to become free from defilements and bondage to be freed
from sarwara, which is the endless cycle of rebirth. This idea was introduced
by the Buddha himself, some 2600 years ago in ancient India. However,
since about 600 years ago, after the demise of the Buddha, this teaching
has completely vanished in India and is now safeguarded and maintained
in Myanmar, ‘The Golden Land of Pagoda’, from that time on.

Buddhist meditation is useful for us in many ways, from simple
relaxation to freedom from mental suffering. Moreover, meditation is
actually able to bring a state of complete freedom from all stress and
disturbances experienced every day in daily life. However, the final
goal of meditation is to achieve the state of true peace, happiness, and
liberation from all suffering, which is called Nibbana.

According to the Buddha’s teachings (Milapaniiasa atthakathd,
Dhammadayada sutta vannand), so-called meditation is mentioned as
‘bhavana® which literally means ‘development’ or ‘cultivation’. So the
word ‘bhavana® means ‘consistent practice for mental development or
mental cultivation’. There are two kinds of bhavand: samatha bhavana
and vipassana bhavand.

1. Samatha Bhavand (Tranquility Meditation)
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Samatha means tranquilizing all mental defilements. This practice is
done by focusing the mind on a fixed object to get samddhi (concentration).
This concentration can give simply a tranquil and peaceful mind (See
details in Chapter 3, 5. Purpose of Developing Concentration). There are 40
kinds of samatha meditation, although the Buddha did not encourage
practising all of these meditations. These meditations are to be used
just as a basis for vipassana meditation. Within these 40 types, anapanassati
(awareness of breath) meditation is included, but this is designed for
dual practice (samatha and vipassand) as taught by the Buddha himself.

2. Vipassania Bhavana (Insight Meditation)

This is unavailable in any other religion and is available only in pure
Buddhist meditation. In fact, vipassana meditation is strictly called,
‘spiritual and ethical, compulsory and obligatory guidance’ of orthodox
Theravada Buddhism. Therefore, this practice is cherished and driven
by the act of self-determination. It means this meditation is always
culminated in the final goal of a pure Buddhist, not as just a mental
developing practice. Here in vipassana, vi means ‘especially’, passana
means ‘being aware of (awareness)’. These words mean ‘being aware
of every kind of object as the 3 characteristics, namely, impermanence
(anicca), dissatisfaction (dukkha), and non-self’(anatta) (See details in
Part Two, Vipassana).

3. Sasana Related to Vipassana and Mindfulness

Sasana means all the teachings of the Buddha. There are three sasana:
pariyatti sasana (learning the Buddha’s teaching), pafipatti (practising)
sasana and pafivedha sasana (penetrated dhamma). These three kinds
of sdsana are now shining. Generally, if a country is rich, people in
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the country are also rich. Currently, sasana in Myanmar (Burma) is
flourishing. So the sdsana may be shinning in all Myanmar people.

Then, how can you examine or test whether sasana is shining or
not in every person’s mind? How do you know sdsana is established
in an individual?

The arahantas (noble men: those who attained highest level of Magga
fiana) and commentators (3rd commentary of Mahavagga, Samyutta
nikaya) said,

“Yohi Buddhesu dharante supi cattaro satipatthane nabhaveti tassa
saddhamma antarahito nama hoti devadatta dinanwiya.” “Even when
the Buddha was alive, a person who did not practice the Four Satipatthana
dhamma (4 Foundations of Mindfulness Meditation), sa@sana would be
extinguished within him.” Therefore, practising satipalthana (the setting
up of mindfulness) determines the existence of sasana in him. Here,
palthana means ‘place nearby’, ‘fix closely’, or ‘setting forth’.

If the person practices satipatthana, sasana exists in him. If the
person does not practice satipalthana, sasana would be extinguished
in him. Now, you are going to practice tranquility and insight meditation
according to the Kanni tradition, therefore, sa@sana will exist in your
heart. But the existence of sasana is mentioned by practice of the four
satipalthana. Then, if you practice vipassand meditation, how can sdasana
exist in you? They mentioned satipatthana but you practice vipassand.
Is it different? No, it is not different, it is the same. Because satipatthana
has two divisions according to the Mahdasatipatthina sutta (Great discourse
of the setting up of mindfulness).

(1) Satipatthana: Simply being mindful. The Buddha said kaye
kayanupassi (awareness of the body as body), vedanasu vedananupassi
(awareness of feelings as just feelings), etc. It means being aware of
ripa as rijpa, being aware of feelings as they are. It is just being mindful,
which is included in samatha.
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2) “Samudaya dhammanupasst, va vayadhammanupassi, samudaya
vayadhammanupasst.” It means to be aware of arising, to be aware
of vanishing, to be aware of arising and vanishing and the cause of
arising and vanishing. This is vipassana because arising and vanishing
is anicca. That is to say, meditating on anicca is vipassana. So when
someone has practiced safipatthana completely, we can say he has finished
vipassana meditation. Also, when someone has practiced vipassana
completely, we can say he has finished all four satipatthanas.

According to the commentary, for the person who practices vipassana,
sasana will exist in his heart. In this orthodox Theravada tradition, vipassana
meditation is accomplished by observing the satipatthana practices.
Satipatthana is the only way to overcome all kinds of suffering that
all human beings may encounter. The Buddha assured us of that in
The Great Foundation of Mindfulness Discourse (Mahasatipa{thana sutta)
about 2,600 years ago.

As stated in the Mahasatipalthana sutta, “Ekayvano ayary, bhikkhave,
maggo sattanamm visuddhiya, sokaparidevanamm samatikkamaya
dukkhadomanassanam attharigamaya fiayassa adhigamaya nibbanassa
sacchikiriyaya, yadidam cattaro satipatthana.” This means, “Monks,
this way of practice is the only way for beings to purify the mind,
to overcome the lamentation and sorrow, to extinguish physical and
mental suffering, to attain Magga 7iara knowledge and to realize Nibbana
(total cessation of defilements). That way of practice is referred to as
The Four Foundations of Mindfulness.”

“Katame cattaro? Idha, bhikkhave, bhikkhu kaye kdyanupassi viharati
atapt sampajano satimda vineyya loke abhijjhddomanassam, vedanasu
vedananupassi  viharati atapi  sampajano  satimd, vineyya loke
abhijjhadomanassam, citte cittanupassi viharati atapi sampajano satima
vineyya loke abhijjhddomanassam, dhammesu dhammanupassi viharati

atapi sampajano satima vineyya loke abhijjhddomanassam.”
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“What are these Four Foundations? Monks, in this dispensation (in
the teaching of the Buddha), a monk is contending with having a strong
effort in his practice, having knowledge, having mindfulness, removal
from attachment to sensual pleasure and distress of the five aggregates,
and is aware of the followings again and again:

(D Being aware of material among the materiality (mindfulness of

the body, kayanupassand satipatthana).

(2) Being aware of feeling among the feelings (mindfulness of feelings,

vedananupassana satipalthana).

(3 Being aware of consciousness among the consciousness (mindfulness

of consciousness, cittanupassand satipatthana).

@ Being aware of reality among the Dhamma (mindfulness of the

Dhamma, Dhammanupassand satipatthana).”

How do you know if someone is a real Buddhist or not? Practice of
the Four Foundations of Mindfulness Meditation is an indicator of a
person being a true Buddhist. Practising the 4 satipatthanas is a key
factor in being a Buddhist who lives according to the Buddha’s wish.
If someone practices the 4 satipatthana, you can say he is a Buddhist.
Even though you were born into a Buddhist family, you are not a real
Buddhist if you do not practice the 4 satipatthana.
According to the Buddha’s teaching (Yuganaddha sutta, 4th Nipata,
Anguttara nikaya), there are 4 methods of vipassand (insight meditation):
() Samatha pubbarigama vipassana (concentration leading insight
meditation):
First, practice one of the 40 kinds of samatha meditation. When a yogi
achieves sufficient concentration, he then switches to vipassand. In other
words, samatha will be the leader and vipassana will be the follower.
Samatha 1s like a ladder to reach the top of the tree (Nibbana). Without
a ladder, it is hard to climb up the tree and it takes a long time. With
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a ladder, you can reach the top of the tree quickly and easily. Samatha
is also like a car. If you practice samatha, it is the same as if you
go someplace riding in a car. If you practice vipassand only, it is the
same as if you were to go there on foot. However, even when you
drive a car, it takes a long time if you don’t know the way. Even when
you walk, you can get there easily if you know the way. However,
you can reach the destination, either by walking or by driving a car.

(D) Vipassana pubbarigama samatha (vipassand leading samatha

meditation):
Without the entire samatha practice, start with vipassana directly. The
yogi’s mind catches anicca (impermanence) all the time. Only on thing
that the mind notices is anicca, then, the mind does not go outside
for a long time. At that time, the yogi’s mind is engaged completely
on the track of concentraction and it becomes one-pointed. It becomes
samatha and samatha arises in the yogi’s mind at that time. This is
vipassana pubbarigama samatha. Finally, the yogi’s mind is fixed on
the arising elements and he comes to know that all 4 dhammas are
anicca.

(D) Yuganaddha (pairing samatha and vipassana meditation):
Yuga means ‘yoke’ and naddha means ‘tied or fastened’. practice vipassana
and samatha as a pair. The Buddha practiced this method until attaining
the 4" jhana and continued up to vipassana. In this practice, a jhdna
labi (one who attains absorption concentration) absorbs the 1st jhana
and gets out of the jhana state becoming aware of the jhana factors,
such as vitakka (initial application of the mind), vicara (sustained
application of the mind), piti (joy), sukha (bliss) and ekaggata (one-pointed
mind) and being aware of them as impermanence, suffering, and non-self,
etc. For example, vitakka is anicca, vicara is anicca, or piti 1S anicca,
etc. This is yuganaddha.

(V) Dhammuddhacca pahana (removing the wavering mind on
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impurities): Uddhacca means ‘fluttering mind or wavering mind’ and
pahana means ‘removing’ or ‘overcoming’. This method is to remove
the impurities of vipassana from the mind. When a yogi attained the
weak Udayabbaya fiana (Knowledge of contemplation on arising and
vanishing), upakkilesa (defilements such as overeffort, overjoy,
overmindfulness, etc. or impurities of vipassana) may arise. A yogi then
enjoys those defilements and he is no longer aware of the anicca
(impermanence), dukkha (misery and unsatisfactoriness), instead, he
becomes more aware of the impurity dhamma such as light thus he
loses his concentration. This is uddhacca (wavering mind). Finally, the
yogi loses his way and he realizes this is not the right way. After knowing
that these are not the object of vipassand, the yogi once again becomes
aware of nama (mind) and ripa as anicca and dukkha. When the yogi
acquires 7 suitable things (sappava dhamma), he becomes concentrated
again and practices on the right track. This method (dhammuddhacca
pahana) is included in the second (II) method (vipassana pubbarigama
samatha).

Although there are four methods of vipassana meditation, they can
be counted as two methods: samatha leading vipassana and vipassana
leading samatha, because the fourth (IV) method is included in the first
(I) and the second (II) methods. The third (IIT) method is included in
the first (I) method. Generally, people practice only two methods, samatha
leading vipassana and vipassana leading samatha. The purpose of
practising samatha is to absorb into the jhana and the purpose of vipassana
is to attain Magga 7iana.

In the Kanni tradition, yogis practice only the first (I) method, samatha
pubbarigama vipassand according to the sacred manuscripts of orthodox
Theravada Buddhism in Myanmar and switch over to the vipassana.
Through the practice of samatha until reaching the upacara samdadhi
(neighborhood or lesser jhana), it is easier to attain Magga fidna
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(Knowledge of the path to Nibbana). The reason why this tradition teaches
up to only upacdara samadhi instead of first jhana is because it is difficult
to attain jhana due to the weather changes, different environments, health
conditions, or food. Another reason is that it takes a long time to attain
Jhana. So, a yogi switches to vipassana before the jhana occurs. At
the time of Kanni sayadaw, he was believed to become an arahanta
(one who has attained Arahatta magga fiana and realized Nibbana) all
over Myanmar.

The most important thing to be noted carefully is that:

Only when his concentration is as high as the first jhana, the yogi can
attain Magga fiana. It is mentioned in the commentary of Pafisambhida
magga, 1st atthakatha:

“Vipassananiyamena hi sukkha vipassakassa uppannamaggo pi,
samapattilabhino  jhanam padakam akatva uppannamaggo pi,
pathamajjhanam padakam katva pakinnakasarikhare sammasitva
uppaditamaggo pi pathamajjhanika va honti.”

The preceding statement means that Magga 7iana of a pure vipassand
practice yogi, Magga riana of a jhana attainer who practices vipassana
without using jhana and Magga fiana of a jhana attainer after getting
out from the jhana absorption and practice by taking nama and rijpa
as an object, according to the law of vipassand (editor’s note: the law
of vipassana means here, ‘when Magga riana arises, concentration level must
be the same as the first jhana’), are paired with the first jaana. It means
that those Magga riana are at the same level of concentration, the first
Jhana. 1t also means only when concentration is at the first jhana, Magga
fiana can arise. This is a very important hidden secret of vipassana.
It is clear that the entire meditation practice till Magga 7idrna is accomplished
by concentration. Therefore, the important thing for a yogi to do is
a try to acquire the 1% jhana level of concentration early.

®33



CHAPTER TWO

How to Start Meditation Practice

Before meditation practice, all yogis have to pay homage to the Buddha
and take 8 or 9 precepts to purify their mind. By observing the precepts,
defilements do not arise as an akusala action verbally and physically.
The followings are 9 precepts to be recited in front of the Buddha statue
(on behalf of a living Buddha):

(1) I observe the precept of abstaining from killing any living beings.
(2) T observe the precept of abstaining from taking what is not given
by the owner.

(3) I observe the precept of abstaining from indulging in sexual conduct.
(4) 1T observe the precept of abstaining from telling lies.

(5) I observe the precept of abstaining from taking any intoxicant or
drug which cause forgetfulness.

(6) I observe the precept of abstaining from taking any food after midday.
(7) I observe the precept of abstaining from enjoying dancing, singing
and playing musical instruments which are obstacles to the Noble Practice,
and also abstaining from wearing flowers, using perfumes and beautifying
with any cosmetics.

(8) I observe the precept of abstaining from staying on any high or
luxurious seat or bed.

(9) I do establish the practice of cultivating loving-kindness on all living
beings.

Let’s start meditation. However, before starting any kind of samatha
and vipassana, a yogi must do a certain preliminary performance. This
is called parikamma (preliminary action such as asking permission):
pari, meaning ‘before or preliminary’, and kamma which means ‘action’.
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These include the following:

Ask the Buddha, Pacceka (solitary) Buddha, ariyas (ones who have
attained one of the 4 levels of Magga 7iana) and arahantas for their
forgiveness for any offense done to them by one in uncountable previous
lives. Then entrust the five aggregates of nama and ripa (the mind
and body) to them. The 5 khandhas (aggregates) are: corporeality (ripa,
form), feeling (vedana), perception (saniria), mental conditioning
(sarnkhara), and consciousness (vinifiana).

Ask the same forgiveness of your parents, teachers and benefactors.
Also, entrust your body and mind to the Dhamma (the teachings of
the Buddha) teacher. Then, ask for meditation practice from the Buddha.
Practising preliminary meditation is called pubbakicca (preliminary
function). Sometimes it is called sabbatthaka kammatthana (essential
in all practices).

There are four things to practice as preliminary meditation. In
Khuddasikkha), it is mentioned that one must protect one’s mind from
the defilements by these four meditations before vipassana:
“Buddhanussati, metta ca asubha ca, maranassati, catithi dhammehi
attano cittam rakkhitabbam” (Kuddhasikkha-abhinava [ika).

These are the four-guardian meditation:

1. Buddhanussati (recollecting the Buddha’s attributes)

2. Metta bhavana (developing of loving-kindness)

3. Asubha bhavana (recollection of foulness)

4. Maranassati (recollection of death)

They are also called ‘Caturarakkha kammatthana’ (Four guardian

meditations).

1. Buddhanussati (Recollecting the Buddha’s Attributes)
Buddhassa guna anussaranam ti Buddhanussati. Buddhanussati means
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recollecting the Buddha’s gura. Guna means one’s appreciable quality
or attributes. So Buddha gurz means attributes of the Buddha. Therefore,
Buddhanussati is the act of recollecting one of the Buddha’s attributes.
The Buddha has three kinds of attributes (guzx): (D cariya gura (Buddha’s
performance to fulfill the 10 Perfections in previous lives), @ rijpakaya
guna (physical attributes), and Q) namakaya guna (mental attributes).
(1) Cariya (conduct; behavior) guna

Deeds of the Buddha’s previous fulfillment of 10 Perfections (parami).
The 10 Perfections are generosity (dana), morality (sila), renunciation
(nekkhamma), wisdom (parnina), effort (viriya), patience (khanti), truth
(sacca), determination (adhitthana), loving-kindness (metta), and
equanimity (upekkhda). Each of the 10 Perfections is classified into 3
classes such as parami, upaparami, and paramattha parami to make
a total of 30. For example, for the Perfection of donation.

@ Dana parami (ordinary perfection): Just donation of wealth.

@ Dana upaparami (minor perfection): Donation of body part.

@ Dana paramattha parami (ultimate perfection): Donation of life

(sacrifice of life).

These 30 things to fulfill are Cariya (performance) parami. The
commentary says that the Buddha donated his eyes, blood, etc. for many
lives. The Buddha sacrificed five great things including children, wife,
properties including throne, his body parts, and his life. Every time
he donated, he wished to attain Omniscience. The Buddha fulfilled all
parami through all his many lives (four incalculable world cycles: 4
asarikkheyya of kappa). These are known as Cariya parami.

There is a story (Khuddaka nikaya, Jataka book: Khanti Vadhi Jataka)
about the Perfection of patience (Khanti parami).

The Buddha-to-be, at that time, was the son of a rich family that owned
about 800 million dollars” worth of properties. He learned great morals
from a famous professor at Takkasila University. After his parents died,
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he donated all his properties, including his valuable treasures, by giving
everything to those in need. Then he became a hermit and went to
the Himalayas to practice dhamma. After many years, the hermit went
down to a nearby country (Varanasi = Vanera) in order to get some
sour-salt for health. The chief of the army met the hermit by chance,
offered him some food, and let the hermit (the Buddha-to-be) stay in
the royal garden.

One day the king of that country, Kalabu, went for a stroll through
the garden with all his courtesans. The ladies performed dances and
sang to impress the king. After enjoying the entertainment, the king
took a nap laying his head in his favorite lady’s lap. While the king
was sleeping, court ladies looked around the garden. They met the hermit,
they asked him to preach the Dhamma. They listened intently to his
Dhamma talk.

When the king awoke, he did not find anyone except for the lady
who let him lie on her lap. The lady told the king that all the court
ladies were listening to the Dhamma from the hermit (Buddha-to-be).
The king felt a surge of anger against the hermit and went there to
do him harm. The king met the hermit and asked in anger, “What kind
of ideology do you espouse, hermit?”” The hermit replied, ‘Khanti Vadr’
(patience speaker).

The king asked again, “What does that mean?”” The Buddha-to-be
explained, “It is to be patient (tolerant) or endure an assault from other
people.” Then the king told the hermit, “Now I would like to test whether
that dhamma (patience) really exists in you.”

The king commanded his executioner to beat the hermit (Buddha-to-be)
many times with a whip which was used to tame a wild horse. The
Buddha-to-be was bleeding and endured severe pain. The king asked
again, “What kind of ideology do you espouse?” The Buddha-to-be replied,
“I'm a Khanti Vadi”. Then the king commanded his henchman to cut
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the Buddha-to-be’s hands and asked the same question one more time.
The Buddha-to-be gave the same answer and added, “My patience does
not exist on the skin, in my hands but deep in my heart”. Then the
king commanded to cut off his legs and then his nose and ears and
asked the same question again. All the time the Buddha-to-be gave the
same answer calmly without losing his temper. Finally, the king gave
up the torture and kicked the chest of the Buddha-to-be and cursed,
“Live like that by uplifting your patience!”, and went away. Then, the
hermit died of excessive bleeding.

In this story, the Buddha-to-be maintained his vada (ideology) of
patience through suffering extreme pain until he dies.

There is another story about Metta parami (Khuddaka nikéya, Seyya
Jjataka). When the Buddha-to-be was a king, he always practiced loving
kindness and governed his country with loving kindness. He kept no
weapons and no army. One day, a minister perpetrated some wrong
deeds, and as a result, the Buddha-to-be commanded him to leave his
country. The minister complained to the Buddha-to-be, but he eventually
went to another country. The country was awful. The minister asked
the king in the other country to defeat the Buddha-to-be’s country. The
Buddha-to-be did not resist the king. The Buddha-to-be surrendered without
fighting. The king in the other country put the Buddha-to-be into an
iron cage and let the cage hang upside down. The enemy king’s intention
was to make him angry. However, the Buddha-to-be was never angry
and rather sent the enemy king loving kindness. Then the Buddha-to-be
attained jhana. At that time, the enemy king suffered through his whole
body from high fever. Nothing could cure it. Finally, the enemy king’s
rage totally melted away and he let the Buddha-to-be escape from the
cage and return to his country.

(2) Ripakaya guna (physical attributes)
The Buddha has a very beautiful appearance. Even the mara (one of
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upper abode devas) cannot replicate the body of the Buddha. The Buddha’s
physical attributes are differentiated into two kinds: (@) 32 major marks,
(b) 80 minor marks. There are always six rays radiating from the Buddha’s
entire body. His six hues [white (odata), red (lohita), yellow (pita, or
gold), dark blue (nila), crimson (marnjettha) and mixed with 5 colors
(pabhassara)] are represented on the flag of Buddhism. The Buddha
has four white eyeteeth. A golden light radiates from the head. There
is very soft, long silver white hair in the middle of his two eyebrows.
The Buddha’s breathing is very subtle. He has an extremely developed
physique. The Buddha has immeasurable power and wisdom but the
Buddha lived as a human being. The Buddha thinks as a normal human
being. His wisdom is not arisen when he does not use it. It does not
work all the time. It works only when he wants to use it. However,
the Buddha is always mindful and his wisdom foreruns all mental and
physical actions.
(3) Namakaya guna (mental attributes)

Namakaya guna are Araham, Sammdasambuddha (the Omniscient one),
etc. The first gurn, Araham means the Buddha who has supremely attained
arahattaship. He is worthy of special veneration by all men, devas,
and Brahmas. Araham also means the one who totally eradicates all
defilements without any dust or any habit. So, ‘Araharn’ is a key word
among the Buddha’s 9 attributes. These 9 attributes (guzx) are not named
by devas or his parents but because of Dhamma. As soon as he attained
Omniscience, they were named according to the law of Dhamma. Nobody
named them. When he became the Buddha, he attained these gura and
named them.

The Nine Attributes of the Buddha are (Ambattha sutta, Digha nikaya):
(1) Arahanr The Buddha who is worthy of special veneration by all
beings, human beings, deva, and Brahma.
(2) Sammasambuddha: The Buddha who truly comprehends by himself
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the Dhamma that should be known. They are called Neyya dhamma:
(a) Sarikhara (all nama and ripa)

(b) Vikara (characteristics of being in flux)

(c) Lakkhana (characteristics)

(d) Panniatti (abstract name)

(e) Nibbana

Vijjacaranasampanna: The Buddha who is proficient in three supreme

knowledges or eight supreme knowledges and fifteen perfect practices

of

40

morality.

(1) 3 Supreme Knowledges:

(@D Pubbenivasanussati fiana (Knowledge of previous life)

@ Dibbacakkhu 7iana (Knowledge of divine eyes): the Knowledge
of death and rebirth of beings.

@) Asavakkhaya 7iana (the same as Arahatta magga fiana)
These rianas are called Pudia after initials of the above three 7iaras’
names.

(i1) 8 Supreme Knowledges = 3 Supreme knowledges + 5 Supreme
knowledges

@ Vipassana fiana

(5 Manomayiddhi fiana (Accomplishing everything with his mind)
® Iddhividha #iana (Miscellaneous power)

(@ Dibbasota fiana (Divine ear)

Cetopariya abhifinidana (Paracittavija) fiana: supernormal power
of knowing other’s mind.

(ii1) 15 Perfect Practices of Morality:

@ Indriya silasamvara (observing the precepts)

@ Indriyesu guttadvarata (guarding the faculties): Controlling the
faculties of eyes, ears, nose, tongue, body and mind to be tranquil.
@ Bhojanamattaiiiiuta (knowing the amount of diet)

@ Jagariyanuyoga (always being with alert)



7 qualities of noble persons: O faith (saddha), © mindfulness (sati),

(@ wide knowledge (bahusacca), @) effort (viriya), (9 wisdom (pariia),

10 shame of akusala act (hiri), D fear of akusala act (ottappa)

4 rijpa jhanas:

@ ~ ©® Ist jhana, 2nd jhana, 3rd jhana, 4th jhana
(4) Sugata: The Buddha who has attained Buddhahood after fulfilling
the perfections as former Buddhas. The Buddha who has attained Nibbana
after following the right path. The Buddha who speaks only what is
true and beneficial.

(5) Lokavidii: The Buddha who knows the three worlds such as satta-loka
(the animate world), okdsa-loka (the inanimate world), and sarkhara-
loka (the conditioned world).

(6) Anuttaro purisadammasarathi: The Buddha who is incomparable
in taming those who deserve to be tamed.

(7) Sattha devamanussananr The Buddha who leads the way and is
the teacher of men, deva, and Brahma.

(8) Buddha: The Buddha who knows and teaches the Four Noble Truths.
(9) Bhagava: The Buddha who is the most Exalted One.

These are the major attributes, and ‘Araham’ is a key word among
the 9 gura. These 9 major attributes were taught by the Buddha himself.
But, the Buddha’s gura are uncountable. If the Buddha would have
talked about the other Buddha’s gura only, not about any other subjects,
the world cycle (aeon, kappa) may be destroyed but talking about the
Buddha’s guna cannot yet be finished. Even if the kappas collapsed,
there would still be many Buddha’s gurua left to talk about (Soradanda
sutta, Digha nikaya, Silakkhandhavagga atthakatha).

Bhagava (the most Exalted one), the 9th guna, means the Buddha
who is endowed with the 6 supernatural powers. These are:

(1) Issariya (mastery of one’s mind; lordship): Ability of governing

both mundane and supramundane consciousness.
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- Supramundane issariya: The Buddha can control and change even

the mind process.

- Mundane issariya:

(a) Anima (atomization) - The Buddha can make his body so minute

as to be able to walk inside a mustard seed.

(b) Mahima - The Buddha can make his body extremely huge

or gigantic, even larger than the body of the biggest devi (Asurinda).

(c¢) Laghima - The Buddha can make the body become light or

weightless.

(d) Patti - The Buddha can make the body as quick and swift

as the mind. He is able to travel with the mind and arrive anywhere

he would like to go.

(e) Pakammam - Having the power to create according to his

wish; producing what he wants by resolving.

() Yatthakamavasayitd - The Buddha can complete his power

as soon as he wishes.

(g) Vasita - Mastering his power; power of attaining jhana in

a short moment.

(h) Isita - The Buddha can make other people to follow his wishes

when teaching Dhamma.

(i) Yasa (fame and glory of the Bhagava): Fame that has 9 guna
spreads through 10,000 universes.

(ii1) Sir7 (noble splendor of appearance of the Bhagava): Charming
physically and having an auspicious appearance (rippakaya guina).

(iv) Kama (power of accomplishment; The Buddha can do what
he wants to do): The Buddha can teach a person to understand Nibbana,
but only when they are ripe to attain the knowledge. Due to the
desire based on the salvation of all sentient beings out of sansara,
he succeeded in attaining Omniscience when he was a Buddha-to-be
along the period of Perfection.



(v) Payatta (energetic effort): Unrivaled and energetic effort. The
Buddha slept only 1 hour and 15 minutes a day.

(vi) Lokuttara dhamma (knowledge of the nine supramundane
dhamma): Such as Buddha’s Nibbana and Buddha’s Magga and Phala
nana (4 Magga and 4 Phala rianas).

In addition to above mentioned attributes of the Buddha, there are
10 kinds of 7iana and physical strength described in Mahasihandda sutta,
Milapannasa atthakathd. The ten kinds of 7i@na (ten knowledges) are
as follows:
@ Thanathanaiana: The knowledge of knowing correctly whether
it is reasonable or not. Through this knowledge, the Buddha knows
those beings who can be liberated or those who cannot be liberated
from the four d@savas or those who can become arahantas or those
who cannot. The Buddha uses this knowledge in looking at a person
to find out whether he has the defilements which obstruct the attainment
of jhana, magga and phala and whether he is deep-seated in wrong
views (niyatamiccha-ditthi) or not.
@ Kammavipakaiiana: The knowledge of knowing the past, present
and future actions and their results. The Buddha uses this knowledge
in order to ascertain precisely whether a being has the unwholesome
kamma-result such as being born with rebirth consciousness which
is without a good root or with two good roots (alobha, adosa) which
obstruct the attainment of jhana, magga and phala or not.
@ Sabbatthagaminipatipadaniana: The knowledge of knowing
practices that lead to the corresponding planes of existence and also
the Middle path that leads to Nibbana. The Buddha uses this knowledge
in order to ascertain exactly and completely whether a being has
committed one of the five heinous deeds (Paricanantariya-kamma),
such as killing one’s mother, which would obstruct the attainment
of jhana, magga, and phala.
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@ Anekadhatunana dhatuiiana: The knowledge of knowing correctly
the five aggregates (khandha), the twelve sense bases (@yatana) and
the eighteen elements (dhati) which make up animate beings as well
as the various elements that make up inanimate objects.

By looking at beings with the three knowledges mentioned above
@D, @, @), the Buddha knows whether they are free from the three
types of obstruction (defilements, unwholesome kamma results and
heinous deeds). After knowing that they are free from these three
types of obstruction, and that they can be liberated from the round
of rebirth, the Buddha uses this fourth (Anekadhatunana dhatuniana)
knowledge to comprehend the aggregates, sense-bases and the different
elements present in the beings.

(5 Nanadhimuttikataiiana: The knowledge of comprehending the
different inclinations, dispositions and desires of beings. The Buddha
uses this knowledge to ascertain exactly whether their mental faculties
(faith, effort, mindfulness, concentration and wisdom) are mature or
not.

® Indriyaparopariyattaiana: The knowledge of comprehending the
maturity and immaturity of mental faculties in beings. The Buddha,
in order to preach suitable discourses to beings, uses this knowledge
to see exactly and completely whether their mental faculties (faith,
effort, mindfulness, concentration and wisdom) are mature or not.
(D Jhanavimokkhasamadhi samapattiiana: The knowledge of knowing
the defilement, purity, decreasing and development of the jhana, magga,
samadhi, and samapatti. The Buddha uses this incomparable supreme
knowledge when he knows that particular beings, even though they
are far away, have highly-developed faculties which can lead them
to attain jhana, magga, and phala.

Pubbenivasanussatifiana: The knowledge of knowing many former
existences of oneself and others. The Buddha, after seeing beings
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with highly developed faculties by the knowledge of Jhanavimokkha-
samddhisamapatti-niana, uses this Pubbenivasanussatiiiana, in order
to know accurately about the former existences of beings.
) Cutipapataiiana: The knowledge of knowing beings who are about
to die and beings who have been just conceived in their mothers’
wombs. This knowledge is included in Dibbacakkhuiidana.
10 Asavakkhayaiana: The knowledge called Arahatta magga fiana
(the fourth Path consciousness) which brings about the extinction
of all moral intoxicants. The Buddha, with the power of this knowledge,
extinguishes the four asavas- kamasava (lobha), bhavasava (lobha),
ditthasava (ditthi), avijjasava (moha) together with their mental
tendencies.
The Buddha’s physical strength is measured by the elephant of that
period.

(@) Kalavaka: This elephant’s physical strength is equal to 10 men’s

strength.

® Garigeyya: 1t is 10 times of No. (@.

(© Pandhara: 1t is 10 times of No. ().

(@ Tamba: 1t is 10 times of No. (© .

(© Pingala: 1t is 10 times of No. (.

(© Gandha: 1t is 10 times of No. (©),

(® Marngala: 1t is 10 times of No. (.

(b)) Hema: 1t is 10 times of No. (®.

(D Uposatha: 1t is 10 times of No. (W,

(D) Chaddanta: 1t is 10 times of No. (). This elephant is equal

to 10,000,000,000 men.

The Buddha’s physical strength is 10 times of a chaddanta
elephant, 10 times of 10,000,000,000 human beings, that is,
100,000,000,000 human beings.
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(1) How to practice

Sit down in a cross-legged position while thinking of all the Buddha’s
attributes. Breathe normally. When the mind is still and calm, focus
your attention to the space between the eyebrows and visualize the Buddha’s
image there, observing it through your mind while envisioning that it
is the real live Buddha endowed with the 9 attributes.

When the mind feels calm and peaceful, remove the image and focus
the mind continuously between the eyebrows allowing the mind to notice
Araham, while at the same time knowing the meaning of Araham.
Do not move the body, even the fingers must stay perfectly still. Even
though the pain is agonizing, be patient. If the suffering has intensified,
change the body posture slowly, focusing the mind in the space between
the eyebrows (the original place). Recite ‘Araharm, Araham, Araham...’
Whenever you meditate, practice Buddhanussati at least 10 minutes.
This is to be practiced the entire day, from the moment one awakes
until the time one goes to bed. Throughout the day during every activity,
focus the mind between the eyebrows and be aware of Araham with
mindfulness. In that time, do not visualize any images, just experience
awareness knowing Araham.

(2) The Benefits of Developing Buddhanussati

By practising Buddhanussati, the yogi can attain much kusala
(wholesomeness or goodness), wisdom, faith, piti (joy), freedom from
any disturbance and danger, quick understanding about anicca
(impermanence), dukkha (suffering, misery, unsatisfactoriness) and anatta
(non-self), and attainment of arahattaship.

(@ Increasing faith in the Buddha.

(®) Increasing paria (wisdom): The Buddha is the supreme one, so
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one who practices Buddha’s gura can understand Dhamma easily.
(© Increasing puiiia (merit).

(d) Increasing sati (mindfulness) because sati takes Buddha’s guna
(reciting Araham, Araham....) as an object all the time. Here, sati
means remembering the Buddha, the Dhamma, and the Sarigha.
Remember only kusala. One always remembers Buddha’s guna. So
the mindfulness is clearer and stronger.

() Increasing patience and being able to bear suffering mentally and
physically. The Buddha had strong patience. If someone practices
Buddha’s gura, he can bear suffering.

(® A meditator can avoid akusala (unwholesomeness) when he faces
the condition to commit akusala deeds, because one thinks he stays
with the Buddha.

(8 By practising Buddhanussati, one can dwell in Buddha’s attribution
so his body deserves to offer: “Buddhagurnanussativa ajjhavuttharicassa
sarirampi cetiyagharamiva pijaraham hoti” (Visuddhimagga 1). A
person’s body which has the heart, the place of mind being aware
of Buddha’s guza, deserves all kinds of offerings.

(b Attaining Magga 7iana if one practices vipassana. If one does
not practice vipassana but practices Buddhanussati, one will be rebomn
in a good destination.

(3) Stories about the Benefits of Buddhanussati

Here are some stories which illustrate the benefits of Buddhanussati:

(D About a young boy who was reborn in a good destination due

to seeing the Buddha at the last moment of his life (Ma{thakundalt
story, Dhammapada atthakatha 1):

In the Buddha’s time, there was a Brahman who had an only son. The
Brahman was very stingy. He never went to pay homage to the Buddha
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and never made a donation. One day his son became very sick. The
Brahman did not want to take him to the clinic because he was very
stingy. Finally, when his son was nearly dying, he took his son to the
physician. When the doctor saw him, he gave up hope because his disease
was serious. His son was nearly dying but the Brahman did not want
to take his son home. If his son dies at home, many relatives will visit
his house and they will know how rich he is. The Brahman did not
want to show his wealth to his relatives. So the Brahman left his dying
son outside the house.

At that time, the Buddha used to look around the entire universe
with compassion in the morning and night time as his daily routine.
The Buddha saw the son and knew he would die soon. The Buddha
knew that the son would be reborn in a deva realm and attain Magga
ndana if he sees the Buddha before he dies. The next moming, the Buddha
went to that street where the boy was lying in front of the house. He
could not see the Buddha. So the Buddha radiated a hue and shone
on the house. The boy could see the ray and he inquired where the
ray came from. As the boy was nearing his own death, he saw the
Buddha, but he could not pay homage to the Buddha physically. The
boy admired the Buddha’s figure and paid homage with his mind. The
Buddha left the boy. As soon as the Buddha left, at that moment the
boy felt true bliss and he died. Just at the moment of dying, he admired
the Buddha. It is kusala, he died with a kusala mind. Because of this
kusala, he was reborn in a good destination. From that time on, his
father was crying at the cemetery every day over the boy’s grave.

A devad (a guardian angel), his real son, was also crying near the
place. The Brahman wondered who is crying. The Brahman asked him,
“Why are you crying? I want to know.” The deva answered, “I need
the moon and the sun. I am crying because I don’t get the moon and
the sun.” The Brahman said, “You are a fool. You cannot get the moon
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and the sun.” The boy replied to the old man, “You are more foolish
than I because your boy had already died and you are crying here for
him. So you are fool.” The Brahman asked, “Who are you?” The deva
said, “I am a deva who was reborn from your son.” The Brahman did
not believe what the deva said. He said, “My son never paid homage
to the Buddha and never made a donation. How were you reborn in
the deva realm? I don’t believe you.” The deva asked again, “If you
do not believe me, ask the Buddha tomorrow.” Next day, the Brahman
and devad went to see the Buddha. The Buddha told about the story
and preached the Dhamma. After listening to the Dhamma, the Brahman
and deva attained the first Magga 7iana.

The benefit is attaining the first Magga 7iana. The main reason was
his mind at the moment of dying. He admired the Buddha even though
he did not know the Araharm or Buddha. Just seeing the Buddha’s figure
was a very glorious thing. It is Buddhanussati. Seeing and admiring
the Buddha’s glorious figure is Buddhdanussati on rijpakaya. Reciting
‘Araham, Araham, Araham’ is Buddhanussati on namakdya. The boy
could be reborn in a good place and attain Magga 7i@na because of
the benefit of Buddhanussati.

(I) About a queen who became ariya after listening to singing
of a Flamingo (Vipassisamaniia vannana, Mahapadanasuttamn,
Mahavagga Paf):

King Asoka’s chief queen (Asandhimittd), who was very devoted to
the Buddha, wanted to see the Buddha. The king called a dragon and
asked it to show the Buddha’s image and the dragon complied. Then,
the queen wanted to listen to Buddha’s voice. The King’s minister told
her that the crane’s singing is the most charming sound in the world
and that its voice is the same as the Buddha’s voice. The minister captured
a crane and made it sing. The sound of the crane singing was so sweet
and beautiful and the queen was filled with joy. However, the queen
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thought that the Buddha’s voice would be more charming and more
beautiful than the bird’s singing, and filled her whole mind and body
with joy just thinking of Buddha’s voice. After removing the joy, she
practiced vipassand and attained the first Magga 7iana.

(1) About a frog (Mandiika) that was reborn in a deva realm from

listening to the Buddha’s voice (Mandikadevaputtavimanavatthuvannand,
Vimamavatthu atthakatha):
One day, the Buddha dwelled near a very large pond and every day
many animals went there and drank water. One evening while the Buddha
was preaching, a frog was listening to the Buddha’s voice while the
Buddha delivered Dhamma, but the frog did not realize that it was the
Buddha or Dhamma that it was hearing. The frog just listened to the
sweet voice. At that time, an ox cart driver stopped his cart, came over
putting his horsewhip in his hip pocket and sat down to listen to Buddha’s
Dhamma. As he sat down, the handle of the whip hit the frog and
the frog was killed. As the frog died, the frog was enjoying the Buddha’s
voice and was admiring him. Due to that merit, the frog was reborn
in a deva realm. As soon as the frog became a deva, he saw how he
had been reborn in a good place. He knew that listening to Buddha’s
voice at his last moment of death was meritorious. Then, he went down
to the Buddha and paid homage to the Buddha. The Buddha preached
for him and he attained the first Magga 7iana (Khuddaka nikaya,
Vimanavatthu atthakatha).

Even animals can attain Magga riana if they listen to the Buddha’s
voice and admire him. Our human beings take precepts and know the
method of how to practice. Besides, they know the Buddha’s gurna.
How much merit have they got? Surely, human beings will have more
benefits than animals. Why cannot human beings attain Magga fiana?

(IV) About a young girl (Mi talatho) who saved her life and became
a queen due to the merit of Buddhanussati:
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In the year AD 1042, there was a king who ruled the southern part
of Burma. He was a Brahman and he did not have faith in the Buddha’s
teaching. So he declared that all people should not have faith in the
Buddha’s teaching and not to show respect to the Buddha’s statue or
image. Nobody was allowed to pay homage to the Buddha. However,
there was a girl who was a daughter of a rich man called Danazeya.
Since she was young, she has paid homage to the Buddha. She was
not afraid to die, so she paid homage to the Buddha secretly in her
house.

One day, she went to an irrigation canal to take a shower and she
found a Buddha statue in the water. She brought the statue to her house.
She knew that if the king knew of this, he would kill her. But she
did not care about dying. The king heard she had paid homage to the
Buddha at her home. The king commanded an elephant to trample her,
but the elephant did not obey. Then, the king asked the girl, “If your
Buddha has power, show me a miracle and I will pay homage to your
Buddha.” The girl took the precepts and recited the Buddha’s guza.
The statue was shining with golden rays. After that, the king paid homage
to the Buddha and had a strong faith. He also let all people respect
the Buddha’s teaching and allowed them to have faith in the Buddha.
The king married her and she was called Queen Badra. Originally, the
king had been a Brahman but he converted to Buddhism.

Seeing the Buddha or listening to the Buddha’s voice is really practising
Buddhanussati on the rijpa kaya (physical body) attribution. So even
a frog, who does not know about the Buddha or the Dhamma, by just
listening to the Buddha’s voice, can be reborn as a deva and attain
Magga niana. Why, then, could not a human being who has faith in
the Buddha and the Dhamma and observes the eight precepts attain
Magga niana by developing Buddhanussati?

When finishing meditation, wish for Nibbana and share your merit
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with guardian deva of your body, maternal guardian deva, patemal guardian
deva, your monastery, your living room, town, king of deva, king of
death, mara and his followers, forebears, people to whom you are directly
related. In particular, give thanks to guardian deities of the world and
the Buddhist religious guardians (Dhatarattha, Virithaka, Viripakkha,
Kuvera = Vessavana: ruler of yakkha). When sharing the merit verbally
to human beings, visualize their faces.

2. Metta Bhavana (Developing of Loving-Kindness)

Generally, metta means love but really metta is not love. Metta is mixed
with many things. Because of this, the real meaning of metta is confusing.
In the Buddha’s teaching, metta is derived from pema’ (love). There
are three kinds of pema.

(1) Tanha pema (desire; thirst - mutual love between husband
and wife): Love driven by pure lust which is an impure and hot sex
(raga). This love is for worldly people of the opposite sex. The original
factor of tanhd pema is lust which is hot and impure. These persons
cannot be separated from each other for long periods of time. Only
when they are together, they are happy. Otherwise, they are suffering.

(2) Gehassita pema (mutual love among the members of the family):
Love between family members, brothers and sisters, children and parents.
It is purer than taphda pema, but not the best love because there is an
attachment to children or sisters, etc. The original factor is greed. My
son, my mother, my family, etc., this is not really pure but purer than
lust.

(3) Mettd pema: This is a real loving kindness and pure love toward
persons in general. This does not distinguish the receiver as my loved
one, my benefactor, my enemy or stranger, while wishing their prosperity
and happiness. This is the one with whom you are going to develop
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the best pure love.

The original factor of loving kindness is one of cefasika. It is called
adosa (non-hatred mind), but not all adosas are loving kindness. Every
adosa cetasika is not loving kindness. Whenever someone does wholesome
deeds, this adosa cetasika arises. At that time, it is not metta. Only
when wishing the others’ prosperity in one’s mind and the non-hatred
cetasika is accompanied with your mind is it called mettG. When you
listen to the Dhamma, adosa arises. That time, the adosa is not loving
kindness. When your mind makes someone as an object while wishing
he may become wealthy and healthy, only at that time loving kindness
is developed.

So metta is very difficult to arise when compared with other types
of mind such as lobha, dosa, happiness or sadness, etc. These are easy
to arise. For example, whenever we encounter something we dislike,
dosa arises easily. Whenever we are confronted with a pleasant feeling,
lobha sets in immediately. So make sure these stages of mind do not
arise. Do not lead the mind to these types of feeling. This is a basic
formula to control the mind. This is the nature of mind. But as for
mettd, whenever the mind meets any kind of object, metta cannot arise
spontaneously. Only when practising mett@ bhavand, metta will arise.
Therefore, metta needs to be developed separately. To be more accurate,
the mind is always close to feelings of lobha, dosa, happiness or sorrow,
etc. The mind does not give rise to mettd except during the period
of practising mettd bhavana. 1f someone feels anger, first, he should
try to understand this nature of mind and then develop metta until his
anger has disappeared.

There are 4 vavatthana dhamma which means, ‘the thing that makes
one thing known as it is’. These are 4 parameters to know metta as
it is.

53



(D lakkhani (essential characteristic): Wish for other people’s prosperity

and well-being.

@ Rasa (basic function): Metta brings the prosperity of others.

@ Paccupatthana (manifestation): Metta makes other people peaceful

and happy like cold spring water.

@ Padatthana (proximate cause): Familiarity each other.

Metta has two enemies. The first one is a near enemy, raga (lust)
and the second is a remote enemy, anger. When a yogi sends mettda
to a hated one, first his anger disappears from him but he does not
know that, and continuously practices. Then clinging arises to him. At
that time, metta is destroyed and raga arises. He must know this and
stop practising until his rdga towards him has vanished.

Loving kindness is the opposite of anger. Anger is a very destructive

factor because anger causes many people to do wrong things even killing
their mother. Because of anger, people even commit murder. Greed is
the second reason. Anger is the number one reason. He cannot kill
someone with just greed because it is anger which makes someone to
do wrong things. So anger is very destructive. The Buddha’s brother-in-law
Devadatta is now in Hell because he tried to kill the Buddha due to
anger towards the Buddha. So many criminal things have happened as
a result of anger. That’s why anger is the worst thing. Anger destroys
other people but actually the first thing is the destruction of the one
who feels anger. When anger arises in a person, it destroys seven factors
of wholesome dhamma in that person: faith, effort, knowledge,
mindfulness, wisdom, shame of unwholesome deed, and fear of
unwholesome deed. In Kodhana sutta, it is written:
“Duttho dhammam na passati, duttho attham na janati (Kodhana sutta,
Sattaka nipata, Anguttara nikaya).” This means, “Anger cannot know
the cause and cannot see the result”. So when anger arises in someone’s
mind, he could commit any akusala.
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According to the Buddha’s teaching, there is a hadaya vatthu (heart
base) in the middle of the heart. Hadaya vatthu is a group of rijpa
kalapa (material group: visible haze seen by vipassana samadhi). The
mind arises from these unseen particles which cannot see by normal
eyes. If anger arises in someone, that anger can damage these kalapa
because anger is hot and strong. The Buddha said, if anger arises, firstly,
anger damages the one bearing the emotion, secondly it harms other
people.

Loving kindness is very cool and peaceful like cool spring water
which is very cold without exception. Whoever drinks spring water will
experience the cool relief of the refreshing liquid, the wise or the fool,
the rich or the poor alike. Like this, mett@ must be made available
equally amongst loved ones, enemies, and strangers. When someone
practices developing loving kindness, he has to practice equally to all
people like spring water. Therefore, send loving kindness even to enemies.

(1) How to Develop Metta Bhavana

There are some disciplines one has to abide by when developing metta
bhavana.

(1) Do not send metta to a dead person. When you develop loving
kindness, you must use a living person as an object. A dead body is
already gone and there is no object, thus your meditation cannot be
completed without an object. This is for a meditator who tries to attain
Jhana through metta bhavand. But actually one can develop loving kindness
with a dead person. Let’s say, one of my friends died and he was reborn
as peta (hungry ghost). He will exist on the street, in a wrecked house
or in the trees belonging to the human world. When that ghost wants
to escape from that life (being a ghost). The ghost knows it needs merit
to say, Sadhu, Sadhu, Sadhu’. Then, that ghost will appear near a meditator
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(maybe his friend of his previous life) and will show his body as he
was in human life to his old friend (meditator). At that time, the meditator
can send loving kindness to the dead person.

Therefore, if one sees the dead person as a human being when he
practices, send metta and finally share merits with him. The best thing
is sharing merits with the dead person. When someone shares his merit,
the dead person will be reborn in a happy realm.

(2) Do not send metta to the most loved one first because lobha
(greed) will arise soon instead of metta. Loving kindness is calm and
peaceful, but loving kindness towards loved ones is sometimes mixed
with attachment.

(3) Do not send metta to an enemy or an abominator first, because
it is difficult to evoke merta at that time and only anger may arise.

(4) Do not especially send metta to a person of the opposite sex
because rdga (lust) may arise instead of metta, because loving kindness
has two enemies: the near enemy and the remote enemy. The near enemy
is lust and the remote enemy is anger. When someone develops loving
kindness, he knows when anger arises. So the remote enemy does not
have any problem because he realizes it immediately. However, when
the near enemy, rdga, starts arising, he does not realize it and continues
practising. At that time, his loving kindness is spoiled. Because of that,
do not send mettd to the opposite sex at first. However, if a person
understands this nature, he can develop metta.

The Buddha mentioned in the Metta sutta, “One must develop loving
kindness toward every creature without discrimination, as a mother’s
love for her only son”. As a mother, she safeguards her son against
danger, anger, and suffering. Even animal mothers have loving-kindness
for their offspring. Mother’s love is the standard of loving kindness.
That kind of loving kindness needs to be developed for every creature.
But strictly speaking, even the mother’s love is not always loving kindness.
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Because sometimes when greed or attachment arises, loving kindness
is destroyed. But generally the Buddha’s standard is mother’s love.

Honestly speaking, real practice of loving kindness to oneself is
easy because everybody loves himself more than anyone else. The mother
loves her only son but she loves herself first. So the best way to develop
loving kindness is first developing loving kindness toward oneself because
everybody loves themselves the most. The Buddha said, “Yasma pana
attapemena samain pemaln nama natthi” (Sagathavagga atthakathd,
Samyutta nikdya), which means, “There is no love similar to loving
oneself.”

When metta is generated, send loving kindness to respected people
such as teachers, and then send metta to loved ones and finally, to
enemies or hated ones. When sending metta, the meditator needs to
know when loving kindness is completed. Mettad bhavana is completed
only when it becomes ‘simd sambheda’, which means removing the
distinction between loved one, enemy, stranger and himself. At that
time, the meditator will get upacara samadhi of loving kindness.

For clarification, here is an example:

You, your lover, your enemy and a stranger live together in one place.
You are the leader among these four people. One day, a king declares
that he wants to kill one of you. You must offer one person to the
king. What will you do? Will you give the life of your enemy or stranger,
or will you sacrifice yourself for the other people? There are no right
answers to this question. You could only feel that I do not want to
give anyone to be killed because all four people including me are equal.
Only this answer is loving kindness, sima sambheda. Simda means
‘boundary’ and sambheda means ‘removing’. Therefore, sima sambheda
means removing the discrimination as my loved one, stranger, or my
enemy. Generally, for a meditator, it is enough to practice when anger
is removed and mefta arises.
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There are many kinds of methods to send loving kindness or metta
bhavand. There is a famous method according to the Pafisambhidamagga.
The Buddha sometimes did not teach in detail, although later, the Venerable
Sariputta explained the details. These are recorded as Pafisambhidamagga
which means the path of discrimination or distinction.

People believe that there are 528 different types of mettd, but this
is incorrect. In fact, metta is just one cetasika. 528 is the number of
ways (methods) for developing metta.

To practice metta bhavana, one must have a person as an object.
There are 12 numbers of subjects which can become an object. Those
objects include all the creatures of the entire universe. There are 2 divisions:

(D 5 kinds of creatures with non-distinction or by non-classification.

@ 7 kinds of creatures with distinction or by classification.

So, the number of possible objects is 12. Without distinction, there
are 5 objects. With distinction, there are 7 objects. When you send
metta, you have to include all of 12 objects.

Non-distinction 5 objects are:

(1) Sabbe satta: All creatures; every creature who is clinging to the

body and mind.

(i1) Sabbe panda: All creatures that inhale and exhale.

(ii1) Sabbe bhiita: All creatures that have a visible body, such as

human beings or animals.

(iv) Sabbe puggala: People who are capable of falling down to Hell;

all human beings except ariyas.

(v) Sabbe attabhavapariyapanna: All creatures including a person

having a body.

All creatures are included in these 5 objects.

There are also 7 objects with distinction:

(1) Sabbe purisa: All men.

(i1) Sabba itthiyo: All women.
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(ii1) Sabbe deva: All Gods, deities; celestial males and females.

(iv) Sabbe ariya: All Noble ones.

(v) Sabbe anariya: All non-noble ones, worldly people.

(vi) Sabbe manussa: All human beings.

(vil) Sabbe vinipatika: All creatures facing suffering in lower realms,

such as hungry ghosts.

All creatures are included in these 7 objects. So, the total numbers
of objects eligible to be sent loving kindness are all told 12. There
are four ways of sending loving kindness. Here, ‘sending’ means developing
because metta has gone through to others and the person feels that loving
energy. So it is called as ‘sending’.

D Avera hontu: May escape from all dangers.

@ Anigha hontu: May be free from bodily suffering or injury.

Q) Abyapajja hontu: May be free from mental distress.

@ Sukhi attanam pariharantu: May accomplish oneself happily.

As I have already mentioned, the total number of objects of loving
kindness is 12 and there are four ways to develop loving kindness.
If you practice one way to 12 objects and four ways, you can get 48
ways. However, you don’t need to practice all these 48 ways. Just develop
one way loving kindness. You can choose which way will develop.

One can develop mettd according to the direction. There are 10 directions
(north, south, east, west, northeast, southeast, northwest, southwest, zenith,
and nadir). If you practice each direction 48 ways, you can get 480
ways and if you include those without direction 48, 480+48=528 ways.
When practising these techniques, it is important to be sure to proceed
from the end of the list to the first direction and then send again, do
not omit any one direction.

Developing metta bhavana (sometimes used as sending mettd) is
real mind work, so merely reciting the metta words is not metta bhavana.
When reciting, a yogi should generate a loving kindness state (feeling)
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in the mind wishing his happiness. So, when developing metta, the state
of mind must become the same mind as the words you are reciting.

In this tradition, after sending metta to the ten directions, then you
will send it to the intended individuals. Visualize each person’s face
and send them metta. When a yogi starts meditating, it is best to develop
mettd through ‘sabbasarigahika’ (sending metta in one paragraph included
all methods and all objects without distinction). Whenever you practice
meditation, you must use sabbasarigahika. This procedure should be
followed in order to create mettad in the yogi’s mind.

“I want to be free from danger and enemies, to be healthy and happy.
So, from my guardian deva to all creatures who possess body and life
in this whole universe may they be free from danger and enemies, be
healthy and happy.”

Sending loving kindness has only two things: ‘Hitasukhdgamana
patthand’ and ‘Ahita dukkhanagama patthana.” When you practice one
thing, it must be loving kindness. Generally, it is sending a wish to
someone to generate fortune.

@ Hitasukhagamana patthana. Wishing someone to generate

happiness.

() Ahita dukkhanagama patthana: Wishing someone not to generate

misfortune and sorrow.

Why is metta bhavana developed? The answer is to prevent anger
from arising and to gain patience. Why is anger prevented? Because
metta is the opposite of hatred. If the meditator feels anger, he cannot
concentrate. Concentration can only be achieved when the mind is at
peace. The feeling of anger is hot. When the feeling of anger arises,
the mind cannot be peaceful and one cannot concentrate. Because of
that, anger would prevent making concentrated mind. Therefore, loving
kindness is the opposite of anger and loving kindness has to be developed.

The Buddha taught (Buddhavamsa atthakathd) that patience is the
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holiest and best dhamma: “Khantiparamam tapo titikkha, nibbanam
paramam vadanti buddha”. Patience has to be applied to oneself and
then to others. When pain arises during meditation, one must bear it.
Without loving kindness, you cannot have patience. Mothers have patience
with their children, because mothers love them. One can show patience
only to a loved one. To attain patience, you must develop loving kindness.
Because of these two reasons, loving kindness must be developed.

There was a famous sayadawgyi who attained arahattaship. He told

the person who tries to send metta:
“If someone hates you, you must not be angry. Instead, put some pebbles
in a glass of cold water. Regard the pebbles as someone’s heart filled
with anger which is hot feelings. You can imagine that cold water cooled
the pebbles. At that time, visualize him and send loving kindness to
the person. Soon he will be kind to you. The cold water made his
heart cool and the metta you sent will affect him. Sending metta is
like that. If you send metta to anyone, he will feel it and it will have
a positive effect on him.”

Developing loving kindness has strong power and it affects those
who receive it if the mind is concentrated on that person. Concentration
here means jhana or near jhana developing mindfulness and loving
kindness. A strongly concentrated mind has a strong power and its metta
also has a strong power. Therefore, when someone sends metta, he must
be focused and that concentration of power affects the person as an
object. Even though metta has no thread, it affects the person who is
visualized when sending loving kindness.

(2) The Benefits of Metta Bhavana

There are 11 benefits in Metta sutta (Catukka nipata, Aniguttara nikaya):
(D The ability to sleep soundly.
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(2 Wake up peacefully, fully rested.

(3 Absence of bad dreams. The types of dream are causing by flux
of blood, air (inside of the body), etc. Dreams are a reflection of
what you have experienced before, a kind of prediction given by
devd. Dreams can show future events.

@ Deva will safeguard him.

(® Deva loves him because he always shares his merit.

® Most people also love him.

(D His face is always very clear, pure, serene, and charming.
He can concentrate easily because his mind is always peaceful
and calm.

(9 He cannot be affected by fire, arms, or any poison due to loving
kindness.

(0 When he dies, he does not fall into a comatose state.

(D When he practices vipassana, he will attain Magga fiana. If he
practices metta bhavana, he attains concentration and switches to
vipassand, then, he can attain Magga riana. If he does not practice
vipassana, he will be reborn into a Brahma realm.

Metta is the most wholesome dhamma. The mind has the strongest power
and the second strongest is mettda. Developing mettd while milking a
cow is more precious than donating three times of one hundred rice
pots. Additionally, the Buddha taught that a person who is developing
mettd all the time will be incapable of being frightened by any ghost
or yakkha. It is impossible to break a double edged sword in half by
grabbing the blade with your bare hands. If you were to attempt this,
it is guaranteed that you would sustain severe cuts to your hands from
the razor sharp edges of the sword. Similarly, no ghosts or yakkhas
can ever frighten a person who practices loving kindness, because his
mind filled with metta is very strong and keen, just like the sword.
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The Buddha did not explain the detailed reasons for that. One must
know that fear is weak anger. So when a person develops mettd, the
enemy of mettd (anger) cannot arise. In other words, the weak anger,
fear, cannot arise. Because of developing metta everywhere, human beings
as well as non-human beings will love and help that person. So, whenever
a yogi’s meditation is not in progress, he should try to develop metta
as much as possible.

3. Asubha Bhavana (Recollection of Foulness)

Asubha meditation is the contemplation of the 32 impure parts of the
body in their true nature or a dead body. They are hair, nails, skin,
veins, kidneys, heart, gall bladder, etc. This practice is not available
without having a corpse in the meditation center.

4. Maranassati (Recollection of Death)

The fourth guardian meditation is maranassati. It means recollection
of death. Sometimes we may see the word, mararanussati. The difference
is anu, which means ‘always’ or ‘again and again’. But the word Buddha
used is maranassati. ‘Marananussati’ is found in Kathavatthu taught
by the Ven. Moggaliputta Tissa. Then, it is mentioned in Milindapariha
and Visuddhimagga (Path of purification).

Maranassati is maranatsati. Marana means death, sati means
recollection. So maranassati is recollection of one’s own death. What
is death? Death is the total cessation of the continuity of jivitindriya
(the faculty of life), so called ‘life’ in a period that is regarded and
limited as a life. The function of jivitindriya is to maintain the life
of nama and ripa. It keeps them going until the end of their life span
of a moment of mind. Inside a creature, there is no life (being alive),
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but there are only nama jivita in nama and rijpa jivita in ripa. They
are called as jivitindriya. They maintain the other co-arising ripa and
nama to survive in their life span of one mind moment. Due to this
supporting, nama and ripa continuously survive. Not knowing this fact,
people say that human beings have ‘life’ (life means being alive) and
are alive. Although the old nama and rijpa vanished, new nama and
rijpa arise in every mind moment due to the supporting of the previous
kammic energy, so called janaka kamma. When the janaka kamma is
exhausted, due to the lack of supporting, the new nama and rijpa cannot
arise. If this process stops, there is no life. This is called ‘death’.
Generally, there are two types of death (four causes of physical
death):
(1) Timely death (Kala marana)
O Kammakkhaya marana (Death of expiration of kammic power):
Death due to the exhaustion of janaka kamma. This kamma cannot
cause and support nama and ripa, so they cannot arise again after
they have vanished.
@ Ayukkhaya marana (Death of expiration of life span):
Death due to the exhaustion of life span. At the time of the Buddha,
human beings’ life span was 100 years. When the Buddha preached
Dhamma in the sky above Kappilavatthu palace, he said, “Appam
vassasatarn ayu, idanetarahi  vijjati”  (Gotamabuddhavamsa,
Buddhavamsa, Khuddaka nikaya). It means, “Now the human life
span is short, a hundred years. According to the books, after the
demise of the Buddha, in each 100 years the human life span was
reduced by 1 year. Over the 2600 years long after the demise of
the Buddha, 26 years have been reduced from the 100 (100-26=74).
Therefore, the current life span is 74 years in Myanmar. The human
life span was gradually reduced because of greed, anger, and delusion.
When human beings are very greedy, it makes them hot and angry.
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It reflects on levels of environmental pollution. The weather conditions
are not good so the crops do not have many nutriments. A great
number of human beings suffer from illness and disease. So the life
span has shrunk as a consequence.
(@ Ubhayakkhaya marana (Death of dual expiration): Death due to
both kammic power and life span expired simultaneously.

(2) Untimely death (4dkala marana)
@ Upacchedaka marana (death caused by destructive heavy akusala
kamma): A life span is cut short due to destructive heavy akusala
kamma. Although his life span still has many years left, he dies.
Although his janaka kamma which supports jivita (life) is still strong,
a heavy akusala upaghdtaka (destructive) kamma cuts it short so
it cannot support jivita. This cause accounts for sudden ‘untimely’
death such as being killed in a car accident or a plane crash, or
in a shipwreck.

These four kinds of deaths can be mentioned with an analogy
of a lamp used with oil and wick. To extinguish the light, there
are 4 causes.

(a) Due to exhaustion of the oil: Death caused by exhausted kamma
(Kammakkhaya marana) is similar to this.

(b) Due to burning out of the wick: Death caused by exhausted life
span (Ayukkhaya marana) is similar to this.

(c) Due to these two causes (oil and wick) used up simultaneously:
Death caused by exhausted previous two causes (Ubhayakkhaya
marana) is similar to this.

(d) Due to outside interferences such as a gust of wind or blowing
out by someone: Death caused by the cutting short of the life span
closely due to the destructive heavy akusala kamma (upakkama mararm)
is similar to this.
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Many people say, ‘tomorrow’, ‘tomorrow’. If they know tomorrow is
far more than the next life, they would not say it like that. Tomorrow
will reach in 24 hours or 1,440 minutes or 86,400 seconds. So, tomorrow
will arrive in 86,400 seconds. According to ultimate reality, in a snap
of the fingers, a total of 1,000,000,000,000 consciousness are arising
and vanishing continuously one after another: “ekaccharakkhane
kotisatasahassasarikhya uppajjitva nirujjhati (Vibhariga althakathd)”. Life
is a moment of the mind. If a new consciousness does not arise, it
becomes death. Therefore, before tomorrow comes, many numbers of
next lives can arrive because future lives are the result of previous lives’
kusala and akusala actions. Before tomorrow comes, many kusala actions
can be done to result in many future lives. Therefore, today, this life
is the most important for every person.

(1) Why should We practice Maranassati?

All human beings are sure to die. There is nobody who does not die
once we are born in this world. Everybody must die one day. Death
is inevitable and unavoidable for everyone.

Death and life are like two sides of a coin. They always exist together.
Death can come to any person at any moment. So we need to face
this unavoidable death in the best way. We must practice maranassati
as the best method. Why is maranassati the best method?

Everybody enjoys sensual pleasure and forgets being close to death.
They never think that they will die one day. Nobody expects death.
However, death does not wait for everyone to be ready! When death
arrives unexpectedly, they feel fear, sorrow and die unwillingly. When
they are dying of anger or sorrow and with fear, their kusala kamma
is unable to ensure that they are reborn in a good destination because
it is managed by akusala kamma at that moment. They will surely be
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rebom in one of the four apayas as tiracchana-yoni (the realm of animals),
petti-visaya (the realm of hungry ghosts), asurakaya (demon world) or
niraya (Hell). Even though they have done many kusala deeds as much
as to be reborn ten times in a deva realm, they will be reborn only
in one of the four apayas.

The Buddha said that one who dies with anger, he will be reborn
in Hell. One who dies with comatose state (unconscious continuously
for a long time or because of pain relief drugs) will be reborn in the
animal kingdom. One who dies with lobha (clinging to properties or
longing for someone) will be reborn as a pefa (hungry ghost). It means
generally craving causes arising in the world of hungry ghost:
“Yebhuyyena hi sattda tanhaya pettivisayam upapajjanti, tanhdya ca
palipakkho alobho. Adosena niraye upapatti na hoti. Dosena hi
candajatitaya dosasadisam nirayamm upapajjanti. Dosassa ca pafipakkho
adoso. Amohena tiracchanayoniyam nibbatti na hoti. Mohena hi
niccasammiifham tiracchanayonim upapajjanti” (Dhammasangari
althakatha).

There was an arahanta called Sona Thera whose father became a
monk when he was old. One day his father was sick and lying in bed.
In his mind’s eye, he saw a black dog at the moment of dying. The
dog came to him and bit him. He saw the dog and shouted for help.
That was a nimitta (sign) of the destination where his father is going
to be reborn. His arahanta son knew that his father would be reborn
in Hell. So, he gave some flowers to his father and asked him to offer
these flowers to the Buddha. And the arahanta brought his father in
front of the Buddha statue. Then the father, the old monk, got the smell
of the flowers and remembered Buddha. At that time, his mind changed
to kusala. Then he saw some angels come to him. He shouted to his
son, “Your step mothers (angels) are coming.” So, the arahanta knew
that was the nimitta of a good destination. At that moment, his mind
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took the object of deva nimitta and the monk died. He was reborn in
a deva realm (Bahudhatukasuttavannana, Uparipannasa atthakatha).
Likewise, the destination to be reborn can be changed depending on
the mind of the last moment.

Someone may say that practising maranassati is unlucky and
inauspicious. No! That is wrong. Death is inevitable for everyone. Every
person must die one day. Therefore, death is the most obvious truth.
It is ‘sacca’ (truth). The Buddha taught in Dhammacakkappavattana
sutta that “Jati pi dukkha, maranam pi dukkham.” 1t means ‘Birth is
unsatisfactory, death is unsatisfactory’. Death is also included in the
Noble Truth of suffering. So developing ‘death’ is auspicious.

In Abhinhapaccavekkhitabbathana sutta and Ayyika sutta, the Buddha
taught everyone to recollect death. “Sabbe satta marana dhamma, marara
pariyosand, maraiam anatita.” “All sentient beings are subject to death,
unable to overcome death and have death as the end limit.” Everyone
must always recollect like this. Therefore, developing the maranassati
is abiding by the Buddha’s teaching. So it is very auspicious. That’s
why we all have to practice the maranassati happily and enthusiastically.

Here, a yogi who practices vipassand can complain that, “We know
about death, so we are meditating. But do we still need to practice
maranassati?”’ The answer is ‘Yes’. Because when a yogi meditates
for a long time, pain will arise and he will be dull in meditation. At
that time, he should practice maranassati to make himself increase viriya
(effort). The Buddha said other people’s downfall is the reason to get
sarmvega (knowledge of the fear of death and rebirth) which is the basic
cause of viriya. Therefore, everyone should practice maranassati.

A person who practices maranassati has the knowledge that he must
die surely sooner or later. When he is dying, he will not be afraid.
Because he anticipates death and he has accumulated many merits done
by maranuassati practice. As a result of this, he knows he will be reborn
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in a good destination. So he dies without fear. Therefore, his merit
will ensure that he will be reborn in a good destination. That’s why
everyone should practice maranassati.

For a person who has the expectation only to be reborn in a good
destination in the hereafter (next life), ‘how to die’ is important. That
kind of person has to practice maranassati and he will be reborn in
a good destination and then his expectation is completed. This is the
best death. For a person who is looking for samsara, ‘how to live’
is important. For him to become liberated from samsara dukkha, he
must practice vipassand. So practising vipassand is the best living. One
must practice mararassati by reciting and recollecting like this, “Dhuvam
me maranamnl, addhuvam me jivitar, maranam me bhavissati”
(Dhammapada afthakatha 2). “My life (continuity of being alive) is
not everlasting, the potential of death is everlasting.”

Death keeps no calendar anyone. To attain the proper perception
of mortality, always remember that you could die at any moment. When
someone practices maranassati, the goal is to achieve the perception
of mortality (I will die at any time). If someone has fear of death when
he practices mararassati, he is completely misunderstanding the meaning
of maranassati. He does not practice it the right way. If a yogi cannot
achieve the perception of death, he should continue to practice as the
following examples according to the instructions of the commentaries.
(1) Vadhaka paccupatthana (an executioner approaching near):
Regard death as an executioner approaching towards oneself (a yogi).
The executioner has the permission to execute criminals. He has a sword
in his hand. He never puts back his sword into a sheath without cutting
someone. He is close to the yogi and aimed the sword at the neck
of the yogi. So the executioner will definitely kill the yogi. The yogi
will die when the executioner kills him. He is surely killed. But he
does not know when the executioner kills him. Like this, everyone is

® 69



certain to die one day, but nobody knows exactly when it will happen.
As it is quite clear, no one can escape from death. The Buddha said,
“Natthi jatassa amaranam” (Visuddhimagga 1). “There is no immortality
for those who were born.”

The sun rises in the east. Why? The answer is to set in the west.
The sun never goes down in the east. It does not stop in its way. Never!
Every day, the sun rises in the east and sets in the west. Like this,
once we are born, we must die. As a mushroom cap is coming out
of the ground and it brings powder of the earth on its cap, everyone
is under the sentence of death from the moment of birth. Everybody
says, “I am 80 years old or 90 years old.” They are thinking about
their living only. In fact, ‘80 years old means that it is ‘80 years
closer to death. Nobody thinks of being dead. To be accurate, life (being
alive) and death are two sides of the same coin. They always co-exist.
Therefore, all living things which were born must die. However, nobody
can pinpoint the time of death.

Once the ‘Sun’ sets,

A step to the ‘realm of Death’,

Do not think it is a Nap.

When it has many sunsets,

surely be leaving for Death,

could not be interrupted, that! (anonymous poet of Ava Dynasty)

Death can occur at any time or at any moment. Death is the most certain
thing in life. However, we don’t know when it will happen. Therefore,
a yogi must practice marapassati enthusiastically to achieve the perception
of the possibility of his own death.

(i1) Sampatti vipatti (dissolution of accomplishment):

Sampatti means wealth and being in a good destination. Here, wealth,
health and youth exist before dissolution. When dissolution arrives, nothing
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can exist any more. Everything ends in dissolution. Youth ends in old
age. Health ends in disease. Health or youth do not last forever. Worldly
possessions such as wealth, title, money cannot help anything. And birth
ends in death. As all the pots made by the potter are broken, everyone
will die one day because we are mortal beings. We were born into
this world so we must eventually die. Everything vanishes, nothing lasts
forever. We do not know what will happen tomorrow. However, one
thing is for sure, all creatures which are born must die. Recollect death
taking this example as a model.
(ii1) Upasamharana (taking others’ death as a model): It is certainly
true that we realize our own death through a series of rehearsals observing
other people’s death.
(a) Yasa mahatta (having lots of followers): The universal monarch
in the Buddha’s teaching who rules the entire world including all
four continents. He has all the people in the world as his followers.
Even he must die, so why not me with no followers? Surely, I must
die.
(b) Puritia mahatta (having lots of merit): At the time of the Buddha,
there were five wealthy men who possessed vast wealth. Jotika was
the wealthiest among them. When he wanted to build his house,
the king of the devas came down to the human world and created
a huge palace due to his merits. The palace was made of 7 gems
together with three stages of walls made of steel. The king of the
devas employed an army of demon (yakkha) to safeguard his palace.
Even though he has great merit, he was dead. So why must not
I die, not having any merit?
(c) Thama mahatta (having great strength): Before the Buddha’s time,
there were 10 prince brothers who had great strength, called Vasudeva.
They, just 10 brothers, conquered regions all over the continent. Even
they having great strength must die, why would not I die?
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(d) Iddhi mahatta (having great psychic power): At the Buddha’s
time, the Venerable Moggallana was the most powerful psychic monk,
after the Buddha. Even the Venerable was killed by thieves. Why
would not I die, having no psychic power?
(e) Pannda mahatta (having great wisdom): The Venerable Sariputta
was the wisest monk after the Buddha. Even he died of disease,
why would not death come to me? Even the Pacceka Buddha (Solitary
Buddha) died. This kind of lesser Buddha appears with the absence
of Omniscience. This Buddha cannot teach others to attain Magga
iiana. Generally, this kind of Buddha appears alone and lives alone
without disciples and enters into Parinibbana. Why would not 1 die
even the Pacceka Buddha died?
(f) Even the unrivaled and Omniscient Buddha had to enter into
Parinibbana by abandoning the body due to the dissolution of it,
how can I escape from death? Nobody can avoid dying, even the
Buddha could not avoid death. Everyone dies. Why should not I
die? I will have to die.
(iv) Ayudubbala (being delicate of life): If there is no inhaling after
exhaling, we will die. After breathing in, if there is no breathing out,
we will die. Life is very fragile and delicate. Without heat, we will
die. If it is very cold, we will also die. Without water, we will die.
If something is missing, we can die at any moment. We are capable
of dying at any time, because life is very fragile.
(v) Kayabahusadhdarana (the body being attached to many things outside
and inside): Inside the body, there are many organs on which many
bacteria live. When these organs are destroyed or are out of function
due to the effects of bad bacteria, we will die. Outside the body, we
are related to many things such as living things and materials, enemies,
and exposed to dangers such as hot wind, cold rain or heavy snow,
etc. Due to those things’ strong effect, we will die. There are many
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dangerous situations in our life such as internal dangers, like diseases,
or external dangers such as accidents or other catastrophes. We can
die from these dangers at any time. We never know when our last moment
will be.

Our body is something like a shooting target that is posted at a
junction. When an archer who is coming with a chariot sees that target,
he shoots an arrow at it. Then, when an archer on horseback sees the
target, he shoots at it. Also, an archer on foot sees the target, he shoots
at it. Therefore, the target posted on the road of a junction is the place
for target practice for all the archers coming there. Like this shooting
target, our body is the testing target of all outside and inside things.
Therefore, due to one of these shots, we must die one day.

(vi) Khana paritta (one moment of a mind):

Life or jivita is very short. It is the existence of nama and rijpa. There
are nama jivita and rijpa jivita in every creature. They are keeping
the co-existed ripa and nama, and prolong them till the last moment
of their life span. If this process stops, there is no life. This is death.
Their life span lasts for just a moment of arising and vanishing of nama
and rijpa. According to the commentary (Vibhariga atthakathd), in a
snap of the fingers, 1,000,000,000,000 of cifta (nama) are arising and
vanishing continuously one after another. So, just one moment of mind
is a life span of a creature.

A moment of rijpa is seventeen times longer than nama. So every
nama and rijpa dies very quickly and are born immediately after death.
However, this process happens so fast that human beings cannot see
it with their eyes. People think that life lasts continuously from one
month until 80 or 90 years, etc. But this is not the proper way to describe
life. That continuous repetition of one series (microscopic level of arising
and vanishing of a mind) of mind process is a life of human beings.
These series of rippa and nama is supported by one of their previous
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kamma. This kamma 1s called janaka kamma. Even for a Brahma who
lives for many world cycles (aeon), his life lasts only for a moment
of the mind’s arising and vanishing. Here is an example as illustrated
by the wheel of a train:

When a train is stopping, a little part of the wheel touches on the
rail. Only this small part bears the weight of whole train on the narrow
rail. When the train is traveling to a 500-mile destination, the small
parts of the wheels touch on the rail along the journey. No matter how
many hours it takes, the train chugs down the tracks touching that very
small part of the wheels on the rail. Human life span is like this. Life
is just a moment of mind like the moment a part of the train’s wheels
touch on the tracks. How many years can we live? We can live only
on the continuity of that moment of mind. If a new mind would not
arise, it is death. Therefore, everybody can die at any moment. The
yogi should try to practice to get this perception.

(vii) Animitta (signless):

There is no sign, no prediction, no formula about death. The commentary
said, ‘“Jwvitam byadhi kalo ca, Dehanikkhepanam gati; Paricete
Jivalokasmimy, animitta na ndyare” (Sagathavagga atthakatha). It means
“Life (being alive), sickness, time, where to bury the body, destination
to be reborn, these 5 things are without sign and could not be known
in the sentient world.” Gati means, ‘destination to be reborn’. In which
year we will die? Nobody knows. What kind of disease? Nobody knows.
When will be reborn? Nobody knows. Where to put the dead body
when someone dies? Nobody knows. Where is the destination to be
reborn? Nobody knows. It is very important for everyone to be reborn
in a good destination such as a celestial world or human world. Only
then, one will get the good result of kamma from the previous life.
That is why a person should practice maranassati to be reborn in a
good life. These five things have no signs or no formula and nobody
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can expect that in the living creatures’ world. So a yogi must practice
to attain wisdom by reciting like this: “I will surely die one day.” There
are many benefits of developing maranassati. Endeavor to attain the
Magga fiana. We can die tomorrow while eating food or at a moment
of breathing. Don’t be idle and master the Dhamma.

(viil) Addhana (practice by dividing the period):

Addhana means ‘period’ dividing the day and night into some period
to practice maranassati. In each period, regard it as if there will be
the possibility of mortality. According to the Buddha’s teaching, even
in a period of taking a breath, there is no possibility of immortality.
Thus, a yogi must practice maranassati to attain the perception that
everyone could die at any moment.

(D One day and night

@ One day

@ Half day

@ Between meals

B A stroke of chewing

(6 Taking a breath (a breathing spell)

Monks who practice maranassati by dividing the period regard it as
the possibility of immortality as in the previously mentioned periods.
The Buddha told them that number (D to number @ are practices for
lazy monks. Only practising those number (5) and 6 deserve to attain
Magga riama. Therefore, according to the Buddha’s teaching, the possibility
of immortality is very short, just a moment. The possibility of death
can occur at any moment.

(2) How to practice

Recite with knowing the meaning of that, “As all human beings are
dying one after another like dropping morning dew, I will also have
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to die. As for me, having been in my mother’s womb will only result
in death. I will surely die, I will definitely die.”

Practising to immortal Dhamma is vipassana. From this point, a
yogi has to trace Nibbana. Nowadays, the human world (material world)
is highly developed because of greed. Everyone wants to have material
things and tries to get them because of lobha (greed). There are no
limits to their greed. If someone wants to be a rich man, he tries to
work very hard to attain it. But his greed is never satisfied. The more
he has, the more he wants. So all murders, wars, criminal offences
are rooted in Jobha. Everyone except ariyas is rooted in lobha. The
second Noble Truth (the truth of the arising of dukkha) is lobha, that
is, about the reason of dukkha (dissatisfaction; unsatisfactoriness). Good
things come and bad things come. Good luck alternates with bad luck.
This is a law of nature. So you should limit yourself, your lobha. You
have to judge which should be a proper limit.

(3) The Benefits of Developing Maranassati

(D Being always mindful.

(2 Learning a lesson (fear of samsara) that arises gradually step by
step.

@ To find an immortal dhamma, yogi practices strenuously. If one
practices maranassati all the time, eventually he will get some idea.
If there is death, there surely would be immortality. There is death
and it should exist as the opposite of being mortal. The yogi has to
try to get this immortal dhamma. So he has to make an extreme effort
to find this immortal dhamma. It is Nibbana. Attaining Nibbana is not
death, it is entering into Parinibbana. Entering into Parinibbana and
death are different. Although both are the same in the cessation of mentality
and physicality, death continues with rebirth into a next life. Nibbana
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is no more life.

@ Giving up clinging to life. He does not care any more about other
affairs such as business, property, house, etc. except for dhamma.
(® He does not want to accumulate any material things.

® He is not stingy in sharing his materials with other people. There
is one exception. When you have only one, not wanting to share it
is not being stingy.

(7 When he is dying, he never dies of delusion. He will die happily.
Finally, he can attain Magga 7iana if he practices vipassana. If he cannot
attain Magga 7iana, he will be reborn in a deva realm.

There is a story about a merchant who was reborn in a deva realm
due to practising maranassati. In the Buddha’s time, there was a merchant
who was to die within the next 7 days (Mahaddhanavanija vatthu, Magga
vagga, Dhammapada Paf). At the Buddha’s insistence, the Ven. Ananda
told him that he will die in 7 days. The merchant became frightened
and shocked, and he murmured in every moment, “I will die.” “T will
die.” His fear of death was reduced a little bit. Then, he offered food
to the Buddha and the Sarigha for the entire 7 days. On the 7th day,
the Buddha came to his house and delivered Dhamma. The Buddha
said, “Ajjeva kiccamatapparny ko jaiind mararam suve; Na hi no sargaram
tena, mahdsenena maccuna” (Bhaddekaratta sutta, Majjhima nikaya).
It means, “If you have something to do, you must do that today. Nobody
knows whether we will die tomorrow or not. Everyone must consider
when they will die.” After listening to the Dhamma, the merchant attained
sotapanna.

The merchant knew he would die. He knew he would surely die
so he was afraid of death. His murmuring that he will die is a practice
of maranassati, but he did not know it was maranassati. Due to the
benefits of maranassati, he attained the first Magga 7iana after listening
to Buddha’s Dhamma. Therefore, one should develop maranassati like
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that merchant, really knowing that he would surely die at any moment.
He hates akusala (unwholesome) deeds.

(@ He reaches to the understanding of anicca (impermanence).

10 Leading to understand suffering and non-self. Marana (death) exists
permanently. It means always the potential of death exists. The possibility
of everlasting life does not exist. Practising maranassati leads to the
understanding of dukkha and anatta. The only permanent thing is sukha
(bliss). However, nothing is everlasting except for Nibbana. Therefore,
only Nibbana is sukha. Whichever is impermanent, that is dukkha
(Yadaniccam tam dukkham: Ajjhattaniccasutta, Anicca vagga, Samyutta
nikaya 2). Every sukha that is defined by worldly people is subject
to change into suffering.

@D He acquires the perception that all lives are not enjoyable.

When a yogi feels dull in meditation, he should develop maranassati.

If he becomes afraid of samsara (cycle of birth and death), then he
will try to meditate very hard.
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CHAPTER THREE

Permanent Meditation

Canydnukﬁlam tam tassa niccain pariharitabbatta uparimassa ca
uparimassa bhavanakammassa padatthanatta parvihariyakammatthananti
vuccati” (Kamma{thanadayakavannand, Visuddhimagga 3). “Conforming
with one’s own habit and being close to the higher stage of meditation,
and what we ought to practice, is always called parihdariva kammatthana.”

Among the 40 subjects (kammatithana) of samatha meditation, this
one, anapanassati is suitable for people who have habits of thinking
and focusing on external things and is one of the most effective meditation
subjects for developing concentration in a short time. It was praised
and practiced by the Buddha himself. Nowadays, many people are
encouraged to have thoughtful habits and practising andpanassati is one
of the best habits to be developed. Also, anapanassati is a dual meditation
filled with both samatha and vipassand. Therefore, yogis should develop
andpanassati as their permanent or special meditation object (parihariya
kammatthana) for developing concentration. Parihariya means specific
or special and kammatthana means meditation subject.

1. What is Andpanassati?

Anapanassati is the basic foundation to attain Magga 7iana. There are
40 subjects of samatha practices. Although the Buddha mentioned the
other samatha practices only by name, the Buddha talked about
andpanassati in great detail as to where and how to practice, as well
as how to sit.

In one Ekadhamma sutta, the Buddha said, “Monks! practice only
one meditation. When you practice it again and again, you can attain
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Magga and Phala iana. That dhamma (meditation) is anapanassati.”
The Buddha spoke again in the Anapanassati sutta,

“Anapanassati, bhikkhave, bhavita bahulikatd cattaro satipatthane
paripureti. Cattaro satipalthand bhavita bahulikata satta bojjharige
paripurenti. Satta bojjhariga bhavita bahulikatd vijjavimuttim
paripirenti.” It means, when monks practice anapanassati and develop
it many times, the Four Foundations of Mindfulness are completed. If
the Four Foundations of Mindfulness are practiced and developed many
times, the seven enlightenment factors are completed. If the seven
enlightenment factors are practiced and developed many times, Magga
and Phala 7iana are completed. This is dual meditation, samatha and
vipassand. Before all Buddhas attained Buddhahood, they practiced
andpanassati as their foundation. So andpanassati is the main practice
of all Buddhas.

After practising marapassati as a guardian meditation (here asubha
kammathana is inconvenient to practice), start anapanassati meditation.
Here, anapanassati means; ana is breathing in and apana is breathing
out. Sati is being aware (awareness). So andpanassati means awareness
of breathing in and out.

The Buddha said practising just anapanassati can surely attain Magga
and Phala 7idna. According to the Buddha’s teaching, anapanassati
contains four stages. There are four methods in each stage (samatha
and vipassand) so it will be a total of sixteen steps.

These four stages are:

(D The first stage is taught for just samatha practice. A yogi can

attain the first to the 4th jhana. In this tradition, a yogi does not

practice to attain jhana but only upacara samadhi (access concentration).

This is included in mindfulness of the body (kayanupassana).

(2 The second stage is taught for samatha and vipassana. This is

included in mindfulness of feeling (vedananupassand).
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(3 The third stage is taught for samatha and vipassana. This is included

in mindfulness of consciousness (cittanupassand).

@ The fourth stage is only for vipassana to attain Magga Aiana.

This is included in mindfulness of the Dhamma (dhammanupassand).
Four methods of the first stage in Kanni tradition:

(a) Counting methods.

(b) Knowing the length of the breath (sending a nimitta).

(c) Breathing to be aware of the whole part of breath (sending the

nimitta through the body up and down to the upper space or lower

space).

(d) Calming down the breath, then, starting vipassana meditation.
When a yogi practices andapanassati meditation until realizing
Nibbana, he will have to complete 8 items. The eight items along
the path to Nibbana based on the meditation of anapanassati:

(1) Garana (counting) - Counting the breath in the entire first method
of the first stage.

(2) Anubandhana (pursuit) - Following the breath with the mind
in the 2nd and 3rd methods without counting, just knowing the
breathing. The breath exists but in a very delicate and subtle
form. At that time, a yogi cannot count the breath and only stays
mindfully at that point where the breath touches and also he is aware
of the breath from the very beginning to the very end. It is called
anubandhand. No matter how subtle the breath becomes, the yogi must
be still and mindful of the contact of the breath. Then, he can become
free from the five hindrances. At that moment, a nimitta arises.

(3) Phusana (contacting or touching) - Knowing the touching point
of the breath or that touching point itself.

(4) 7hapana (fixing; setting up) - Application of the mind; fixing
the mind onto the object. When the nimitta is very strong and exists
in front of the face all the time, breathing cannot be counted. At that
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time, fix and be aware of the mind on the nimitta.

This yogi can say he is practising gazuana or anubandhand method.
But it cannot be said he is practising phusand or thapana method. When
the yogi practices by counting the breath in gazand method, phusana
is included. When he follows the breath without counting in the
anubandhana method, phusand is included. When being aware of the
nimitta only in the anubandhanda method, thapand is included.

(5) Sallakkhana (observing) - Observing is insight. A yogi who
has reached jhana should go on to develop insight meditation (vipassana).
When insight reaches its climax (understanding of arising, persisting,
and vanishing), the yogi is on the right track of vipassana by observing
objects with anmicca, dukkha, and anatta.

(6) Vivattana (sinking in the asarkhata object): Magga - When Magga
fidana arises, the yogi realizes Nibbana. At that moment, Magga 7iara cuts
and eradicates the defilements. The supramundane paths tum away the fetters
that bind one to the cycle of birth and death.

(7) Parisuddhi (purification) - Fruition knowledge (Phala 7idna)

(8) Tesarica patipassana (retrospection; looking back) - A yogi looks
back upon his entire path of progress and his attainments (paccavekkhara,
reviewing). At that time, the yogi reviews the moment of realizing Nibbana.

The yogi who practices anapanassati to attain Magga 7iana has to
pass through the above-mentioned 8 items.

We do not try to attain jhdana in this tradition, but only to upacara
samadhi. When a yogi attains upacara samadhi, switch to vipassand.
Only when the yogi attains upacara samadhi (neighborhood jhdana), he
can get patibhaga nimitta (conceptual sign). Then he can see ripa kaldapa
(visible haze) when he keeps practising vipassana. In this practice, the
yogi must get uggaha nimitta having finished method 1. In our retreats,
15 days are reserved for the development of this stage. In the second
method, a yogi can send the nimitta and see remote places (pagodas
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on land and in space). In the 3rd and 4th methods, he practices with
the nimitta to fix it inside of the body and then starts practising vipassand.
The 3rd and 4th methods are compulsory before practising vipassana.
This will take 3 days. Vipassana practice takes 20 days.

In this tradition, the yogi practices samatha alone about 33 days.
During this time, he must try to get strong concentration nearly upacara
samdadhi to practice vipassana. So he will attain Magga 7idna faster
than any other tradition yogis going through without samatha practice.
The answer is simple. Only when the yogi gets the first jhdna concentration
(samadhi), he or she qualifies for attaining Magga 7fiana. In this tradition,
the yogi has to access to upacara samadhi before he or she starts vipassand.
In other methods, the yogi can have this level of concentration when
he attains Udayabbaya 7iana (Knowledge of arising and vanishing).

2. How to practice Anapanassati According to the Paj Texts

Method 1: Being Aware of Inhalation & Exhalation
To start the first stage of Method 1, how to practice anapanassati is
mentioned in the Andpanassati sutta:
“Katham bhavita ca, bhikkhave, anapanassati katham bahulikata
mahapphala hoti mahanisamsa? Idha, bhikkhave, bhikkhu aranniagato
va rukkhamiilagato va sunndagaragato va nisidati pallarkam abhujitva
wjum kayam panidhaya parimukham satim upatthapetva.” “Monks, how
is andapanassati practiced and done many times to get advantages and
extended advantages? In this dispensation, a monk goes into the forest
and sits under a tree or in a secluded place. Sitting down in a cross-legged
position, straighten the back and stretch the body, pay attention to the
object of meditation.”
“So satova assasati, satova passasati.” (Method 1)
(He takes an in-breath mindfully, and out-breath mindfully.)
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“Digham va assasanto digham assasamiti pajanati.” (Method 2)
(When he takes a long in-breath, he knows that he is taking a long
in-breath.)
“Digham va passasanto digham passasamiti pajanati.” (Method 2)
(When he takes a long out-breath, he knows that he is taking a long
out-breath.)
“Rassam va assasanto rassam assasamiti pajanati.” (Method 2)
(When he takes a short in-breath, he knows that he is taking a short
in-breath.)
“Rassam va passasanto rassam passasamiti pajanati.” (Method 2)
(When he takes a short out-breath, he knows that he is taking a short
out-breath.)
“Sabbakayapalisamvedi assasissamiti sikkhati.” (Method 3)
(To make clear the entire in-breath, I would breathe in, thus he practices.)
“Sabbakayapalisamvedi passasissamiti sikkhati.” (Method 3)
(To make clear the entire out-breath, I would breathe out, thus he practices.)
“Passambhayam kayasarkharam assasissamiti sikkhati.” (Method 4)
(To calm down a rough in-breath, I would breathe in, thus he practices.)
“Passambhayam kayasarkharam passasissamiti sikkhati.” (Method 4)
(To calm down a rough out-breath, I would breathe out, thus he practices.)
For more detail, see the following explanation:
@ “Monk! Go into the forest, go under a tree or go to a secluded
place”.
(® “Sit down in a cross-legged position” that a yogi can sit for a
long period of time. If someone can sit in the lotus position, with
the feet turned up and resting on the opposite thighs (as the Buddha
sits) for a long time, he may do that.
(©) “Straighten the back and stretch the body. Pay attention to the
object of meditation mindfully and take breathing in and breathing
out mindfully.”
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(d According to the commentary (Pafisambhidamagga), ‘Pay attention
to the object of meditation” means awareness of ndasikagga (tip of
the flesh between the nostrils) or mukhanimitta (the rim of the nostrils
on the upper lip) that place where breathing air would touch.
(&) According to the Kanni tradition, sit and put on a blindfold, ideally
one made from a material which is comfortable and does not allow
any light to penetrate to the eyes.

(D Relax the whole body and mind.

(8 Place the palms face down or up gently on the lap.

3. When You Start Practising

Formally, first pay homage to the Buddha, perform the preliminary actions
developing metta bhavand, and sit in a cross-legged position comfortably.
This position is taught by the Buddha himself, so sitting in this posture
is desirable. However, the most important thing is to find a comfortable
position, because the mind and the body are directly related to each
other.

Here, a cross-legged position does not mean a full cross-legged position.
If a yogi sits on his hips and the thighs and the legs are put equally
in front of the body, it does not matter whether the legs are crossed
over each other and put over the opposite thigh or not. The important
thing is not to sit on a chair or put the legs on a chair, or stretch
out the legs. Try to make the body achieve balance by making the
hips and the knees work as a triangle on the floor. Just sit with both
feet laying on the floor in relaxed position. Do not put the feet on
the thighs opposite each other. The yogi can stack his hands in his
lap with his palms facing up. To do this, he should place his right
hand on the top of his left hand, palms facing up, and the tips of the
thumbs touching lightly, or whatever position he finds comfortable.

® 85



Keep the back upright. There should be a slight curve in the lower
part of the back. Imagine the top of the head being pulled upward.
Straighten the spine, following its natural tendency to be slightly hollowed,
the spine should be relaxed. There is one exception to this. For disabled
people or unhealthy people, they may sit in any position which is
comfortable to them. However, note that any posture that the Buddha
did not specify may result in longer periods of time in which sufficient
concentration can be achieved.

Close the eyes softly, never look with opened eyes. Do not move
the body, even swallowing, because simply swallowing saliva can distract
you from maintaining concentration. By sitting in this posture, a yogi
can practice more comfortably for a long time during his meditation
without any pain once he gets used to it.

—T,

—
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Kannt meditation posture

After sitting a most comfortable position, breathe normally 4 or 5 times.
The yogi has to be able to keep his mind from thinking of anything.
After the mind has calmed down, send the mind to the breathing and
take a breath 3 or 4 times. Take a breath in normally (if the normal
breathing speed is slow, do not change it, if the normal speed is fast,
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make it a little slower) with the intention that the air would touch a
point on the nose. The yogi compulsorily has to find the air touching
point on the nasikagga (flesh tip of nose between the nostrils) or
mukhanimitta. Then start the meditation with an inhalation.

As soon as the air touches the point (the rim of the nostril on the
upper lip), be aware of it. Look at the air that touches the point not
the flesh of the nostril. He may not see the air with his eyes, but he
must try to look at the air in the mind while at the same time he must
recite as ‘in-breath’ along the breathing with a knowing mind, as breathing
in until the breathing air has ended. He must not look at the flesh of
the nostril, but just the air. This (looking at the air) is compulsory.

Only when the yogi feels the air touching point and looks at the
air, the mindfulness (sammasati) and concentration (sammasamadhi) will
be completed. And take an out-breath with intention and be aware of
the touching point. Look at the air and count as ‘one’ in the mind
as soon as the air touches the point until the breathing has ended. Now
you get one pair as in-breath and out-breath. Continue breathing and
count in the same way as before until getting ‘eight pairs’. When getting
eight pairs, count on the left thumb as ‘one score’ (vara). When getting
the next 8 pairs, count on the left index finger as ‘two scores’.

After counting on the left five fingers, keep doing this on the right
5 fingers. At that time, the yogi will get 10 scores and he makes mind
noting on the left wrist all the while continuing breathing and counting.
When he gets the next ‘10 scores’, note on the elbow, the next ‘10’
on the shoulder, the next ‘10’ on the ear and the next ‘10’ on the left
comer of the head. At that time, the yogi gets 50° scores. Then, continue
to practice and fold the right fingers. Note on the right side, the same
as the left fingers. When the yogi reaches to the right corner of head,
he gets altogether ‘100’ scores. Continue to practice as long as you
can.
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1. When inhaling, recite 'in-breath' mindfully.
2. When exhaling, recite ‘'one’. Count
breathing out as one.
3. Count up to 8 and note on the left thumb as 1
4. Restart counting up to 8.

Without knowing, without seeing, this is not right breathing. The point
at which the air touches the nostril is the most essential point of
concentration when the yogi practices meditation according to the
instruction from the commentary (Andpanassati katha, Satokdarifiana
niddesavannand, Pafisambhidamagga commentary 2):
“Phutthaphutthokase pana satim thapetva bhaventasseva bhavand
sampajjati.” 1t means when the air touches a point, be aware of it
(feeling of touching at the point), only by awareness, meditation could
be completed. Reciting, knowing, looking must be completed at the
same time until the air ends. When the air is used up, stop reciting.
But the mind must be aware of the same point. And again breathe
out with the intention that air passes through the air touching point.
For example, when a carpenter cuts the wood using a hand-saw,
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he looks and takes notice on the wood where the blade of the saw
meets the wood. By being aware of that point, he will know the saw
going back and forth, and how much it has cut the wood. Like this,
when the yogi is aware of the air touching point, he will know breathing
going in and out from the start to the end and he will see the air that
touches the point. If the speed of breathing is fast, make the breathing
slow down a little bit. If the speed is slow, one must not change the
speed and practice as described above. When the yogi keeps breathing
and counting, sometimes his mind can go outside. Then count the same
number again. Sometimes his mind goes outside for a few minutes,
but the yogi does not know that. In that case, start counting from 1.

Note: Some yogis cannot find the air touching point on the tip of the
nostrils. Then they can focus their mind on the tip of the nose (flesh
tip of nose between nostrils: nasikagga) and breathe with intention in
every breath being aware of the point that air touches the tip of the
nose. Do not despair, and breathe patiently. Finally, the yogi will know
the real air touching point. While the yogi is practising, the air touching
point can be changed to another place. Do not be aware of that new
point, but just be aware of the old first touching point for one sitting
period.

Sometimes a yogi will find a different touching point in another period.
He must be aware of that point along that period. Do not change the
point for one entire period. Sometimes breathing goes through the left
nostril and sometimes through the right nostril. If the stomach is full,
it is easy to practice breathing in and breathing out. It means it is easier
to practice anapanassati after a meal.

Generally, anapanassati is very suitable for chubby people, because
they don’t need to devote their energies to breathing in and out. Their
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breathing is easy and quick due to their inside pressure. It is easy to
get concentration for lazy people, because their mind does not go outside
and stay on the meditation object. So they can focus on the place for
a while without difficulty. The only thing to do is fixing their mind
at the air touching point and being aware of it.

Concentration is a one-pointed mind and being aware of only one
point. There is no need to do many things. The lazy meditator needs
only energy and maintaining being alert. However, if they don’t make
any effort, they will fall asleep quickly.

It is not wise to get big numbers. Although the yogi counts 200
numbers without focusing on the air touching point, he is not better
than the yogi who gets 80 numbers with mindfulness of the air touching
point. A more important thing is that the yogi tries to put his mind
to focus only on the air touching point. Only through focusing on the
touching point, the yogi can get concentration.

Here is the nature of breath. When you practice anapanassati and
your mind is concentrated, your breathing becomes a little slow and
subtle. When you get more concentration, your breathing becomes
very slow and more subtle. Finally, you cannot feel the air touching
point. You may think your breathing has stopped. But do not worry
about that. Just be aware of the air touching point and you will feel
the point. During the practice of meditation, when suffering arises,
first, be patient. Finally, if you cannot focus on the air touching point,
then you can move your position while you are aware of the touching
point and still count the last number repeatedly. After changing your
position, count numbers continuously.

While practising anapanassati, the yogi may hear some sounds. Try
to simply ignore those sounds. Just focus on the touching point. It is
called ‘@vaftana’ (the mind returned to the object). Sometimes, the yogi
is aware of that sound and investigates what it is. It means the mind
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goes there. The mind does not return to the object and stays there.
It is called anvavatiana. The yogi must be avatfana all the time.

When the yogi is practising andapanassati, the breath will get softer
and softer. Then, look at the air intentionally that touches the point
with the power of mind. Later, it may fade away and finally disappear.
However, do not worry and look at the same point peacefully. The
most important thing to know is that you don’t need to worry or hurry.
Just practice normally as usual. Then you can see something in your
mind’s eye but don’t pay attention to anything. Just be aware of the
touching point normally. Gradually, focus the mind on the point with
the power of mind. Focus on the point while staying calm.

Maybe sometimes your nose is blocked and it is difficult to breathe.
Do not worry about it. Breathe slowly as much as possible, and do
not be aware of other parts of the body. Be aware of only the air touching
point. Slowly your nose will be cleared up again. To come to this stage,
you must sit at least 8 hours a day while being aware of the air touching
point. Count numbers from 1 through 8 again and again.

To sum up, how to practice anapanassati is as follows:

@D Try to find the air touching point.

(2 Breathe normally but a little slowly.

(3 First, take a breath in and out naturally and control it slowly.

@) Take a breath in with the intention that the air touches the point

when it goes in.

(® As soon as the air touches, take notice of it, look at it and recite

‘inhale’ until the end of breathing-in air. When the breathing stops,

stop reciting.

® Look at that point but do not visualize the flesh or nose. Just

try to see the air. This is compulsory. Whenever practising, surely

be aware of the touching point and look at the air that touches the
point.
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(7 Notice the sensation of the air touching the point.

There is no need to feel the air whether it is warm or cold. Just

know that feeling.

(9 When reciting ‘inhale’, your mind is focused on the air touching

point. When trying to see the air, it will protect your mind not to

go outside. As long as your mind is aware of that point, your mind

won’t waver.

10 Counting makes your mind more mindful. It is also compulsory.

Without counting, practice is easy and you can get concentrated very

fast. However, this kind of concentration is unqualified and useless.

It just results in staying calm.

(D When you breathe out, as soon as the air touches, you have to

take notice and count ‘one’ till the air ends. Reciting protects your

mind from going outside or daydreaming.

(12 The air touching point can be moved to another place in a different

sitting period. However, you cannot change the point during the same

period.

(13 Sometimes you cannot feel the air touches but you must not worry.

Just focus on the original place.

(4 Sometimes you cannot catch the point, but you do not need to

worry about that, either. Just focus on that point. Later you will

come to feel it again and you will be able to catch the original point.
When you practice anapanassati, keep the following things in mind:

(@ Only the practice without any worries will make your mind be

calm and peaceful. If you have the opposite of calmness or greed,

even any subtle greed, your mind will become unstable. Because

of greed, your mind cannot be peaceful. Only a peaceful mind can

lead to concentration.

(® Do not have any craving for getting big counting numbers.

(©) Remove any subtle anger or anxiety. Sometimes a yogi feels angry



because of not getting big numbers. However, just practice with a
peaceful mind.

(d Do not try to find any fault with yourself conceming your practice,
whether this is wrong or right.

(©) Just practice with confidence and a joyful mind.

() Whatever you do, always focus on your point and count 1 through
8.

A Story about the Buddha’s Closest Dayaka Anathapindika
Here is a story about a rich man, Anathapindika who was the Buddha’s
closest dayaka (supporter), and donor of the monastery, lived in Savatthi.
He donated only the best quality things to the Buddha. At that time,
the Buddha was in Rajagaha. One day, the rich man went to his
brother-in-law’s house in Rajagaha for merchandise. When he arrived
at the house, his brother-in-law just said, “Hello!”, and he did not pay
any attention to him. His brother-in-law did not talk about anything
and continuously managed his labors to do some work. But on other
days, he had always talked a lot. So, the dayaka thought that perhaps
he was busy preparing for the king’s visiting or maybe his daughter’s
wedding ceremony.

After his work was finished, his brother-in-law came to him. The
dayaka asked his brother-in-law why he was so busy and he replied,
“I will offer food for the Buddha and the Sarigha tomorrow.” As soon
as he heard the word of ‘Buddha’, the dayaka was full of joy and become
unconscious because of blissfulness. When he once again became
conscious, he asked, “Did you say the Buddha?” The brother-in-law
replied, “Yes.” Then the dayaka was full of joy and lost consciousness
again. He experienced this three times, because it is hard to hear of
the word ‘Buddha’, and it is far more difficult to get to see a Buddha.
When he heard that his brother-in-law will offer food to the Buddha
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tomorrow, he was so happy and overjoyed. After that, he did not care
about anything except the Buddha. He thought, “I surely have to see
the Buddha. Can I go there to see the Buddha now?” It was 10 o’clock
at night.

His brother-in-law invited him to see the Buddha the next day early
in the morning. However, he could not wait until the next day morning.
He could not sleep, because he was very excited thinking about meeting
the Buddha. He tried to sleep but woke up early. Then, his body was
shining brightly and emitted rays of light because of joy. So, he thought
it was morning and he went down to the stairs. But he realized that
it was still midnight and he went back to sleep. He woke up again
and slept again three times that night. Whenever he woke up, the room
was bright because of the ray of light. Finally, he woke up and left
the house to see the Buddha. It was still dark, but the light from his
body illuminated the whole house. The doors were already opened by
devas. They knew that he would be the closest Buddha’s disciple. When
he got out of the house, the light of his body glowed all the way.

At that time, the Buddha was staying in the forest. Between the
town and the forest, there was a cemetery nearby. Dead bodies of people
who has passed away the previous night were thrown through over the
walls of the cemetery without burying them. When the dayaka walked
through the cemetery, he stumbled over a corpse accidentally. He did
not see the corpse, but he was able to smell the rotting bodies and
flies were flying here and there. So, he knew that it was a corpse over
which he had stumbled. He became frightened and the light went out
from his body. He wanted to go back. Then the guardian yakkha of
the cemetery told him without showing its appearance, “Don’t worry!
Don’t be scared. Go on, go on!! Each step to the Buddha is 16 times
more valuable than even the most valuable gems.” So, he thought he
had a companion. He became encouraged and felt joyful again. The
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light appeared again and radiated. He experienced this three times.

When he arrived near the monastery where the Buddha was staying,
he thought, “Nowadays, there are many of those who have declared
themselves to be Buddhas. I don’t know which one is the real Buddha.
Nobody knows my name given by my mother, Sudatta. If that Buddha
is a real Buddha, he may address me with that name.” Then the Buddha
came out from the monastery and walked in front of the monastery.
When the dayaka went near the monastery, the Buddha said, “Come
on Sudatta!” So he was very happy and he knew this is a real Buddha.
He approached the Buddha and paid homage to Him. The Buddha preached
Anupubbikatha (Six proceeded Dhamma talk; Gradual discourse) to him
which means danakathd about charity, silakathd about morality,
saggakatha about deva realm, kamanddinavakatha about fault of sensual
pleasure, and nelkhamme anisarsakatha about the benefits of renunciation,
maggakatha about Magga niana. After that, he attained sotapatti magga
(entering the path towards the stream).

In this story, when the dayaka was full of joy, light arose around
him. When he was frightened, the light disappeared. When he was full
of joy again, the light arose once again. So, a yogi must practice with
a joyful mind to get a nimitta.

4. The Benefits of Practising Anapanassati

Most people have jobs. They expect to get benefits from their work.
The more benefits they get, the harder they will work. Now, a yogi
practices anapanassati and he needs to know what kind of benefits
he will get. If the yogi knows about the benefits, he will be absolutely
willing to practice much more than before.

There are five benefits gained by practising. The Buddha mentioned
the benefits of anapanassati in two suttas: Phala sutta 1 & 1l in
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Anapanasamyutta and in the commentary of Ambalatthika Rahulovada
sutta. In the first sutta, the Buddha said, “A monk who practices
anapanassati will attain arahatta magga. If he cannot, he will get anagami
magga (the path of non-return).” In the second sutta, if he cannot attain
anything, he will be rebomn into the Brahma realm as one kind of Brahmas.
This Brahma realm is called Suddhavasa (Pure Abodes). The Brahmas
in that realm are born there due to anagami magga. In that realm, only
anagamis and arahantas live. They will come to being one of these
Brahmas.

(1) Antara parinibbayt, who will become an arahanta and enter into

Parinibbana before the middle of the total life-span.

(i1) Upahacca parinibbayt, who will become an arahanta and enter

into Parinibbana after the middle of the total life-span.

(ii1) Asarkhara parinibbayi, who will become an arahanta and enter

into Parinibbana without practising meditation hard.

(iv) Sasarkhara parinibbayi, who will become an arahanta and enter

into Parinibbana through hard meditation practice.

(v) Uddhamsota akanitthagami, who will go upward step by step

to the akaniftha realm (top of these) and become an arahanta.

The benefits of anapanassati practice according to the commentary of
Ambalatthika Rahulovada sutta are as follows:

(1) With just one sitting, he attains arahatta magga because of
his parami (perfection).

(2) When he nearly dies, he attains arahatta magga. 1t is called
samasisi arahanta. Sama means ‘equal’ and sis7 means ‘head cut’. Head
means avijja (delusion), head of kilesa and rebirth, head of vatfa (cycle
of reexistence: sansara). Then, he enters into Parinibbana. There are
three kinds of samasisi arahanta (one who attains two ends simultaneously,
that is the end of delusion and the end of vatffa at the same time, but
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not the same moment of mind): iriyapatha samasisi, roga (disease)
samasisi, and jivita (life) samasisi (Paricapakarana atthakathd).
@ Irivapatha samasisi: He wants sitting (or standing, walking, lying
down) practice until he gets arahatta magga. As long as he does
not get arahatta magga, he will never give up his sitting meditation.
As soon as he attains arahatta magga, he moves from the sitting
posture.
@ Roga samasist: He won’t stop practising even when he falls ill.
He does not care about disease. When he attains arahatta magga,
all his diseases are cured.
Q) Jivita samasisi: Just before he dies, he attains arahatta magga,
and immediately after that, he enters into Parinibbana.

Here is a story (Godhika sutta, Sagathavagga Paf). In the Buddha’s
time, a monk named Ashin Godhika practiced samatha and attained
jhana. After that, he tried to switch to vipassand but he could not
practice because of a disease. Due to this disease, his jhana went
down. He attained jhana 6 times, but he could not practice vipassand.
He thought, “If I die without jhdna as a puthujjana (ignorant persons
or ordinary beings), I will be reborn in Hell. I will commit suicide.”
If he dies when he is still in jhana, he will be rebom into the Brahma
realm. He cut himself with a knife and he endured severe pain. He
removed the pain and practiced vipassana. He attained arahatta magga.
As soon as he attained arahatta magga, he entered into Parinibbana.
That is called jivita samasisi. Nobody knows he became an arahanta,
because he was not alive as an arahanta. This is known according
to the Buddha’s saying.

(3) If he attains nothing when he is alive, he will be reborn in
a deva realm where there is Dhamma preaching on every Uposatha
Day. Brahmas and devas preach Dhamma and he will hear the Dhamma.
He remembers that he practiced that meditation during his previous human
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life. It is mentioned in the Paj text (Sotanugata sutta) like this: his
thought that ‘I had practiced this meditation when I was a human being’
would take longer time than becoming an arahanta. The deva will attain
Magga niana quickly, and he becomes an arahanta without practice.

(4) Attain Paccekabodhi fiana (Solitary Buddha’s knowledge of
comprehending the 4 Noble Truths): There is a story. A Varanasi king,
Catumasika Brahmadatta was sitting on the bank of a river. There was
a Paricchattaka tree on the bank. A leaf fell down from the tree. He
looked that leaf and knew that it is anicca and he became Pacceka
Buddha (Paccekabuddha apddana, Apadana Palk).

(5) If he cannot attain Paccekabodhi niana, he will become a
quick-witted arahanta like the Venerable Bahiya Daruciriya.

There was a story of the Ven. Bahiya Daruciriya who attached thin
flat pieces of wood around his lower body as a robe (Bahiyadaruciriya-
vatthu, Dhammapada atthakatha). Because of this, he is called Daruciriya.
In his previous life, he was a monk in Kassapa Buddha time. He was
practising Dhamma with his six monk friends. They climbed up a hill
using wooden ladders. When they arrived at the top of the hill, they
dropped all the ladders. There was no way to return. For them, there
were only two ways: attaining Magga 7iara or dying. Then they practiced
meditation. It means they sacrificed their life for practice. On the second
day, the leader monk attained arahatta magga. The second leader attained
andagami on the third day. As soon as they attained Magga 7iana, they
obtained psychic power. These two monks went to the north continent
for alms round and gave food to other monks. The rest of them would
not accept the food and they said, “Didn’t we agree not to accept alms
from anyone until we had become arahanta? We cannot eat your food.
We must try to become arahanta and then we will collect alms by
ourselves.” They practiced but they did not have enough parami. They
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died as a puthujjana. The Ven. Bahiya was one of those monks. Because
of this kusala, he was reborn as a human being in a rich family. He
had never been reborn in the 4 nether lands between two Buddhas’
time (Kassapa Buddha and Gotama Buddha).

At the Gotama Buddha’s time, Bahiya Daruciriya was a merchant.
He traded many goods by ship and traveled by sea. One day, his ship
was caught in a storm and was destroyed. Fortunately, he was able
to grab onto a piece of wooden wreckage and could escape from the
storm, because he was lucky. However, strictly speaking, he was even
luckier. In that life, he had to surely attain arahatta magga because
he did strong kusala in his previous life to attain arahatta magga. That
kusala was safeguarding for him. This power is called 7iana vipphara
iddhi (Arahatta Magga 7iana) or iiana vipphariddhi, the power of the
spreading of knowledge (arahatta magga). That kind of person is called
pacchimabhavika. It means a person who has the last life to enter into
Parinibbana. That kind of person never dies before he attains Arahatta
magga fidna. Nobody can kill him. Any akusala cannot kill him because
arahatta magga 1is the strongest one. Bahiya never wore robes. Instead,
he wrapped thin flat pieces of wood as a robe. So everybody called
him Daruciriya. People thought he is an arahanta because he was not
wearing clothes. They offered him clothes and food, but he did not
accept clothes. So they admired him more and more. Finally, he himself
thought he was a real arahanta.

At that time, a monk who attained andgami in his previous life
after practising vipassana together with Bahiya-to-be was reborn as a
Brahma. This Brahma went to Daruciriya and told him, “You are not
an arahanta. You should go to the Buddha.” He went to the Buddha
to listen to his Dhamma. He traveled nearly 1,000 miles overnight. The
next moming, he arrived at Buddha’s monastery. At that time, the Buddha
was going into the town for alms round and he followed the Buddha.
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As soon as he saw the Buddha, he was full of joy and paid homage
to the Buddha and asked to preach Dhamma to him. The Buddha observed
his mind and noticed that he was too tired and overjoyed to listen to
the Dhamma. So the Buddha refused and continuously walked away
from him. He followed the Buddha and asked him to preach Dhamma
three times. At the last time, the Buddha observed his mind and the
Buddha knew he was now ripe to attain Magga 7iana. Also, the Buddha
knew that his death would come soon.

The Buddha taught a stanza:
“Ditthe ditthamattarm bhavissati, sute sutamattarn bhavissati, mute
mutamattar bhavissati, vififiate vinnatamattarn bhavissati. Evaiihi te,
bahiya, sikkhitabbam Yato kho te, bahiva, ditthe ditthamattarm bhavissati,
sute sutamattar bhavissati, mute mutamattarn bhavissati, vifiniate
vinmatamattarn bhavissati, tato tvary, bahiya, na tena; yato tvarny bahiya,
na tena tato tvamny bahiya, na tattha; yato tvarn bahiya, na tattha, tato
tvary bahiya, nevidha na huram na ubhayamantarena. Esevanto dukkhassa™
(Udana Paf). “You must practice like this; when you see something,
let there be just seeing. When you hear something, let there be just
hearing. When you touch something, let there be just touching. When
you know something, let there be just knowing Then, when you practice
like that, seeing, hearing, touching and knowing will not arise together
with lust (raga). When your mind does not arise together with lust,
your mind does not become greedy, hateful and delusive (lobha, dosa,
moha). When your mind does not become greedy, hateful and delusive,
you will not come to being (rebirth) in this world or another world,
or in these two worlds. Not coming to being (rebirth) is the cessation
of suffering (Nibbana).”

He listened to and was aware of the stanza that the Buddha taught.
When the Buddha had finished reciting, Daruciriya attained arahatta
magga. He, as well as the Buddha, knew that he attained arahattaship.
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Then he asked the Buddha permission to become a monk. The Buddha
asked him, “Do you have a robe and an alms bowl?” He answered,
“No, I don’t.” The Buddha replied, “You have to find a robe and a
bowl.” He went away to find them. On that day, there was nobody
selling any robe or bowl. So, he had to pick through the rubbish pile
in order to get clothes for a robe. At that time, a bull, actually a yakkhini
(a female yakkha) gored him to death with its horns. The yakkhini had
been waiting to kill him for a long time, but she could not kill him
before he could become arahanta due to the power of arahatta magga
that he had attained.

When Daruciriya became an arahanta, his power of arahatta magga
was over so yakkhini could kill him. Due to his practising meditation
for 7 days in his previous life, he could attain arahatta magga just
after listening to the Dhamma. In his previous life, he practiced only
for 7 days, but that was sufficient and resulted in him attaining arahattaship.
It is because he practiced meditation by sacrificing his life. That’s why
it made him have strong power.

Therefore, when you experience a severe pain during practice, do
not give up and try to practice by sacrificing your life. But here, sacrificing
your life means not really abandoning your life but just making a firm
determination, “I may die but I won’t stop. I will practice continuously.”
Making this resolution is sacrificing your life. (In the mundane world,
if there was anyone who had sacrificed his life, firstly, he would make
up his mind to sacrifice his life. However, there was really no one
who died during practice. Never, ever).

5. Andpanassati as a Manual of All Buddhas’ Practice

Anapanassati is neither a kind of breathing exercise nor a health exercise.
In fact, this is a sacred and very powerful meditation. This meditation
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is a very sacred practice, because all the Buddhas who have appeared
in the past became omniscient by practising this meditation.

It was mentioned in the sub-commentary (Saratfthadipanitika,
Visuddhimagga, Mahafika 1): “Imameva hi kammatthanamy bhavitva
sabbepi sammdasambuddha sammasambhodhim adhigacchanti.” “All the
Buddhas became omniscient by practising this meditation. So, all the
Buddhas that will become omniscient will practice this anapanassati.”
Attaining Omniscience by practising andapanassati kamma{thana is the
law of the Buddha. Also, our Gotama Buddha practiced anapanassati
to become omniscient. Gotama Buddha-to-be practiced this meditation
since he was a child and attained 1st jhana.

When Gotama Buddha-to-be was a five-month-old young baby, his
father, King Suddhodana, performed the ceremony of plowing the paddy
field. His attendants took the prince to the field. They put the prince
under a tree which was far from the king. After that, they watched
the ceremony. The young prince looked around him. No one was there.
He practiced andpanassati there and attained the first jhana and observed
in jhana. He was just five months old. Then the attendants came back
and saw the prince. They did not know he was abiding in jhdna. One
special thing was that the shadow of the tree did not move from the
tree. The sun moved to the west but the shadow was still there. They
told the king about what they saw. The king went there and looked
at his son. The king admired his son and paid homage to him. It was
because of the power of anapanassati.

The Buddha-to-be renounced the world and practiced asceticism for
6 years under a tree. At that time the Buddha-to-be did not practice
this method of andapanassati, instead, he practiced traditional anapanassati.
There were many hermits who practiced anapanassati based on their
own ways.

The kind of anapanassati that the Buddha-to-be practiced is called
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appanaka jhana (holding one’s breath in a form of meditation): Do
not let breathing-in air go outside, see that it stops at the nose. Then
the air goes out from the ear. After that, close the ear by using the
mind. Then the air goes out from the head. The Buddha-to-be suffered
pain as if striking his head with a hammer, he tried to stop the air
going outside from the head. The air pushed through his abdomen and
he suffered pain like cutting his stomach with a knife. He did not give
up, but practiced more severely.

First, the Buddha-to-be went on daily alms round (pindapata) for,
but he thought it was disturbing his practice. So he tried to find fruit
in the forest. Then again, he thought this, too, was disturbing. So he
collected fruit from under the tree. Again, he thought it was a waste
of time. He ate the fruit that fell on his hand when he was sitting for
meditation. And again, he was thinking it was disturbing and finally,
he did not eat the fruit which had fallen on his hand and took a handful
of bean porridge. Later, he ate half handful of porridge to survive. (Editor’s
note: The Buddha-to-be thought everything was disturbing to his practice. So,
he did not try to eat anything. However, he ate some porridge for practice when
someone, one of the 5 ascetics, offered him porridge.) Then 5 ascetics were
taking care of him.

At that time, his health condition was very weak. He could not
walk or stand up. When he tried to walk, he fell down on the ground.
He lost consciousness for a long time. Some devas thought that he was
absorbed in jhdana. Some thought he attained arahattaship. Some thought
he died.

At that time, the Buddha-to-be had not any thought of going back
to his palace. The more he could not get Sabbariiiuta fidna (Omniscience),
the harder he tried. But the Buddha-to-be did not review his practice.
His viriya (effort) and faith were overpowered and wisdom was weak.
So he could not know this is not the right way to attain Bodhi riana.
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It was because of his previous akusala kamma that he proceeded in
this manner. In his previous life at the time of Kassapa Buddha, he
was a young Brahman who was very proud of himself because he was
educated and was of the upper class. At that time, Kassapa Buddha-to-be
practiced for 7 days and attained Omniscience and the Brahman, Gotama
Buddha-to-be felt envy because he knew that attaining Omniscience
is very hard.

Therefore, he marked that “Kuto nu bodhi mundassa, bodhi
paramadullbha” (Pubbakammapilofika, Apadana Paf, Khuddaka nikaya),
which means, “How this bald-headed person can attain Bodhi riana”.
The Bodhi riana is sacred and difficult to attain. Because of that akusala
kamma, the Gotama Buddha-to-be practiced in vain using a wrong method
for nearly 6 years.

Finally, he realized that he could not attain Bodhi 7iGna in that way.
He reviewed his practice and remembered absorbing the 1st anapanassati
Jhdana when he was a baby. He knew that he could attain Bodhi ridna
through that practice. So, he changed to practice that kind of anapanassati.
He needed strength so he went around for alms food. He practiced this
method just for two weeks before he attained Omniscience.

On the day of his enlightenment, under the banyan tree (ficus
benghalensis) in Sujata’s village, he received Sujata’s milk rice in a
golden cup and ate it. He, then, went to the bank of the river, Nerafjara
and made the determination that if he would become a Buddha, the
golden cup won’t sink into the water and will flow upward against
the stream. He threw the cup into the river. The cup was flown upward
about 6 miles and sank down in the bottom of the river and stayed
under the old Buddha’s three golden cups. The Buddha-to-be went back
under the banyan tree and practiced anapanassati.

In the evening after Sujata’s meal, he went to the Bodhi tree (a
banyan tree that grows at the same time the Buddha-to-be was born.
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It was called ‘Bodhi’ because the Buddha attained Omniscience, Bodhi
fiana under that tree) in Bodh Gaya on the road that deva built. On
the way, he received 8 bundles of grass for a mat offered by Suddhiya,
a grass cutter. When he arrived at the banyan tree, he entered into the
shade from the south. He saw the entire universe inclined and he entered
from the west and north and he saw the same as before. When he entered
from the east, the universe was normal. So the Buddha-to-be thought
it is the right place to attain Omniscience. When he spread the grass
under the Bodhi tree, a glorious throne made of many kinds of gems
appeared on the ground.

The Buddha-to-be sat on the throne and made a firm determination
to remain seated during the meditation until attaining Omniscience even
though his blood and flesh would dry up and only his bones would
remain. He practiced andpanassati and attained the 4th jhana. In the
first watch, continuously he attained the knowledge of recollecting
(Pubbenivasanussati iana) previous life. In the middle watch (parts of
the night- 1st watch: 6 p.m.~10 p.m., 2nd watch: 10 p.m.~2 a.m., 3rd
watch: 2 am~6 am.) of the night, the Buddha-to-be attained Dibbacakkhu
nana (divine eye). The Buddha-to-be practiced vipassana and in the
third watch, he attained Asavakkhaya fiana (Arahatta magga) and became
a Buddha.

Late in his life, the Buddha asked his disciples to practice anapanassati
in some occasions. This a@napanassati is very sacred and powerful because
all Buddhas practiced it as a manual practice of all Buddhas. So, that
is why the Buddha wanted his disciples to meditate using this method.
The Buddha attained Omniscience after practising anapanassati. After
he became the Buddha, he sometimes practiced anapdanassati because
he wanted his followers and disciples to practice this kind of anapanassati.
Then, the Buddha asked monks to practice andapanassati many times.
So, we also have to practice this method.
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In a rainy retreat, the Buddha lived in the forest. He said, “I will
seclude myself in my room. No monks come to me except the monk
who brings my meal.” The Buddha lived in the forest for three months.
After 3 months, he came out of the room and said, “I have secluded
myself for three months. If someone from another sect asks you, “What
did your Buddha do in his room alone for 3 months?’ you must answer
that the Buddha stayed alone at the secluded room practising andapanassati.
It is dwelling as the Brahma and dwelling as the other Buddhas.”

In Andapanassati suttam (Uparipannasa Pafk), it was mentioned
andpanassati is very heavy and difficult to practice. It is not for normal
or feeble people but only for the Buddha, and Solitary Buddha and
sons of the Buddha (arahantas). The Buddha also mentioned in the
sutta, “‘Naham bhikkhave, mutthassatissa asampajanassa anapanassati
bhavanam vadami.” It means, “I’ve never taught anapanassati to a feeble
person or a heedless person”. The Buddha also mentioned that one who
practices anapanassati will die knowing his last breath.

Now, you are practising this @napanassati and you must realize that
you are very lucky to practice this. Not because of your choice but
because of your previous kamma. Maybe you practiced this andpanassati
in the time of a Buddha. That kusala kamma will result you to attain
Magga riadna now. Therefore, do not miss the golden opportunity and
practice meditation very hard until attaining Magga 7iana.

6. The Purpose of Developing Concentration

Practising andpanassati is really developing concentration. When
concentration is developed, a yogr attains certain benefits. The Buddha
talked about the benefits of developing concentration or why a yogi
develops concentration in Samadhibhavana (development of concentra-
tion) sutta.
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(1) “Atthi, bikkhave, samadhibhavana bhavita bahulikata
ditthadhammasukhaviharaya sanwattati.” 1f the development of
concentration is practiced again and again, dwelling peacefully in the
present moment is available. When a yogi develops concentration, he
will get the benefit of staying peacefully in the present.

The Buddha said,

“Idha, bhikkhave, bhikkhu, vivicceva kamehi vivicca akusalehi
dhammehi savitakkam savicaram vivekajam pitisukham pathamanyhanam
upasampajja viharati” (Paricarigikasamadhisuttarn, Anguttara nikdya).
When developing concentration is performed again and again, all sensual
pleasures and all akusala dhamma cease to arise, together with vitakka
and vicara. In addition, joy arises together with happiness due to lack
of akusala and the yogi reaches the first jhana and absorbs the jhana
and remains peaceful. The yogi can remain peaceful with jhana when
he practices developing concentration.

There are generally two kinds of jhana: the material jhana (ripa
Jhana) and the fine material jhana (aripa jhana). In the material jhana,
there are four or five stages as the first jhdana, second jhana, third jhana,
fourth jhana and fifth jhana. Most people think about flying in the
air when they hear of jhana. Actually, all jhanas cannot fly. Jhana
is arammaruipanijjhana. It means being aware of the object strenuously
and closely with one-pointed mind. This is called jhana. Therefore, there
can be jhana even in akusala action, but it cannot reach the level of
the 1st jhana, etc. It is just jhana.

When someone is fishing with a fishing rod, he looks and is aware
of a float bobbing up and down. He is very interested in the float and
he does not know anything of what happens in his surroundings. This
is a kind of jhana. Also, when someone is painting, he only concentrates
on his painting brush. It can be also jhana. However, in the high level
of concentration, jhana is rated the level of concentration as the 1st
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Jhana, the 2nd jhana.., etc. Jhana has two types: arammaniipanijjhana
and lakkhanipanijjhana.

(i) Arammanipanijjhana: Briefly, it is called Grammana jhana. 1t is
Jhana out of developing concentration (samatha). Samatha jhanas are
rated as the first jhana, second jhana. . fifth jhana. Jhana has five factors:
vitakka, vicara, piti, sukha, and ekaggata. When the mind keeps away
from all nivarana (hindrances) and only those five factors of jhana
arise in the mind, it is called jhana.

In the ‘Uppatipalika sutta’, those jhana factors remove the opposing
akusala cetasika. So, the mind is purified at that time.
(D Concentration removes the perception of sensual pleasure.
() Vitakka removes the thina-middha (sloth and torpor).
@ Vicara removes vicikiccha (skeptical doubt).
@ Piti removes byapada (ill will).
(B Sukha removes uddhacca (restlessness) and kukkucca (remorse).

In the Suttanta pitaka, it mentions 4 stages of jhana. In Abhidhamma,
Jhdna is counted as 5 stages. Actually, it is the same as the maximum
stage of jhana which means fourth jhdana and fifth jhana are the same.
Only the steps are different. In the first jhana, the factors are vitakka,
vicara, piti, sukha, and ekaggatd. Both are mentioned in the four steps
of jhana and five steps of jhana. When a yogi practices to attain the
second jhana, a quick-witted yogi removes two factors, vitakka and vicara,
and a normal yogi in the 5 step jhana removes only vitakka. For the
third jhana, a quick-witted yogi removes piti and a normal yogi removes
only vicara. For the fourth jhana, a normal yogi removes piti and remains
sukha and ekaggata in the 5 step jhana. A quick-witted yogi removes
sukha and remains upekkha and ekaggata in the 4 step jhana. For the
fifth jhana, a normal yogi removes sukha and leaves upelkkha and ekaggata.
Therefore, the 4 step yogi’s jhana and five step yogi’s jhana are the
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same in the top level (4th jhana = 5th jhana).

Relation between the 4 step jhana and S step jhana

5 step jhana 4 step jhana
Steps Factors Steps
Ist jhana | V VvC P S E | Ist jhana
2nd jhana | - VC P S E -
3rd jhana - - P S E | 2nd jhana
4th jhana - - - S E | 3rd jhana
5th jhana - - - - E | 4th jhana

V: vitakka VC: vicara P: piti S: sukha E: ekaggata

In the first jhana, dukkha vedana (pain on the body) ceases. The yogi
can sit in meditation without bodily pain. In the second jhana, domanassa
vedana ceases. The yogi can sit in meditation without mental pain. So,
domanassa is mental pain. Also, vaci sarikhara (vitakka and vicara)
ceases because when someone talks, firstly, vitakka finds the facts and
vicara arranges the words. These two are called vaci sarkhara. In the
third jhana, sukha vedand ceases. Sukha vedana means physical peace.
In the fourth jhdana, somanassa ceases. Somanassa means mental peace.
So equanimity arises, and the yogi stays with equanimity. In the fourth
Jjhana, kayasarikhara is removed. Breathing is called kayasarikhara.

In nirodha samapatti (absorption in Nibbana), manosarikhara ceases.
Sometimes it is called as cittasarikhara. Vedand and sanina are called
manosarikhara. So, the person in nirodha samapatti resembles a dead
man. He can dwell in that state for 7 days without eating and sleeping.
During nirodha samapatti, no citta, no cetasika, no ripa born of citta
(the ritpa caused by citta) arise like a dead body. But the difference
between a dead body and nirodha samapatti is that there are no citta,
cetasika arisen in a dead body. Only the rippa born of utu arises. Other
ripa does not arise. The body heat (usma) ceases. Pasada ripa does
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not arise in a dead body. In nirodha samapatti, all citta and cetasika
do not arise. All rigpas, except rijpa born of mind (the ripa caused
by citta), arise. The body heat (usma) exists. Pasdda rijpa arises. So,
the corpse is utuja rijpa (ripa bom of temperature). It can arise continuously
even until the world has ended.

Dead body | Nirodha samapatti

@ citta, cetasika X X
@ ripa born of kamma X \
rigpa born of citta X X
rigpa born of utu \ \
rigpa born of ahara X \
@ body heat X \
@ pasada ripa X \

Beside the four ripa jhanas, there are four ariipa jhanas (jhana of
the mind-only Brahmas):
@ Akasanaiicayatana (the sphere of boundless space) jhana
@ Virfianancayatana (the sphere of boundless consciousness) jhdna
@ Akificaiifiayatana (the sphere of nothingness) jhdna
@ Nevasaiina nasaniiayatana (the sphere of neither perception nor non
perception) jhdana

These jhanas can be absorbed for a long time. When the yogi absorbs
in the jhana, he can stay peacefully.

(1) Lakkhanipanijjhana: Briefly, it is called lakkharna jhana (absorption
in characteristics). It is found in insight meditation practice. It is the
manifestation of the awareness of the meditation object as anicca, dukkha,
and anatta. Later, the mind does not move to other objects, knowing
and focusing on the characteristics of the object. At that time, five factors
of jhana arise and the mind can be aware of the object peacefully and
stably. Then, the yogi gets vipassana jhana, but vipassand jhdana cannot
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be said to be the same as the first jhana, the 2nd jhana, etc. Vipassana
Jhana can be found in higher Udayabbaya riana, Bhariga fiana, higher
Pafisarikhd nidna, and Sankharupekkhd niadna. In those 7ianas, the yogi
can meditate taking an object peacefully and continuously without the
wavering mind. In Vipassana riana, the yogi cannot absorb in jhana.
Because vipassand meditation is always mindful and takes an object
and knows the characteristics of the object.

(2) “Samdadhi bhavand bhavita bahulikatd satisampajaniiiaya
sarvattati.” If developing of concentration is practiced again and again,
mindful consideration or clear comprehension is available. Here, the
clear comprehension is the basis of vipassana meditation. When the
yogi practices concentration, he will attain four steps of clear comprehension
(sampajaninia):

(a) Satthaka sampajaniia: 1t means, ‘knowing whether it will be of
benefit or not, suitable or not, good or bad before any action’. Here
‘benefit’ means kusala (merit).

(b) Sappaya sampajaiiiia: 1t means, ‘according to the satthaka
sampajaina, this action should be done and known more about when,
how, why or where, what, etc.’

(c) Gocara sampajaiia: It means, ‘keep satthaka sampajaiiria and
sappayva sampajaniia all the time or anywhere being mindful and
accompanied with sappaya sampajariiia and satthaka sampajaninia’.
For a vipassana meditator, gocara sampajaiiiia means ‘always move
and act with a meditating mind’.

(d) Asammoha sampajaniia: When the yogi is mindful and knows
as mentioned satthaka sampajaniia and sappaya sampajaniiia, he will
know all things without delusion. It means ‘knowing the human being
as it is, which means only mind and matter’. If he practices vipassana,
he will attain Magga niana.

Q) “Samadhi bhavana bhavita bahulikata fiadnadassana patilabhdya
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sanvattati.” If developing of concentration is practiced again and again,
attaining the knowledge of vision is available. Here, 7i@dnadassana means
Dibbacakkhu abhifiiia (Supernatural power of divine eyes).

4) “Samadhi bhavana bhavita bahulikata dsavanam khayaya
sanvattati.” If developing of concentration is practiced again and again,
eradication of the defilements is available. Here, just developing
concentration cannot result in the attainment of Magga 7fiana. Due to
developing concentration, when asammoha sampajariiia is attained, insight
meditation has to be practiced. And then, defilements can be eradicated.

7. Strenuous Practice to Attain Magga Nana

In the mundane world, one cannot get something without payment. If
someone wants to have valuable things, he has to pay a high cost. People
cannot get fame, wealth, or health without payment. Just like this, if
you want to attain Magga 7iana, you have to put energy and effort
into practising meditation. Attaining Magga 7iana is the most valuable
thing. So you must make the highest effort to attain Magga 7iana.
All people in this age must try hard to attain Magga 7iana. No
one can attain Magga 7iana quickly and easily. But in the Buddha’s
time, many people attained Magga 7idna just by listening to the Dhamma
without sitting meditation. Those people are divided into four different
types as mentioned in Puggalapariniatti (the 4th book of Abhidhamma
pilaka):
(D Ugghafitaiiviiz: This person can attain arahatta magga by listening
before the completion of a Buddha’s Dhamma stanza taught by the
Buddha himself. He can gain enlightenment after a short explanation
of the Dhamma.
2 Viparicitaiinii: This person can attain arahatta magga by listening
to the end of a Buddha’s stanza. He can gain enlightenment only
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after a lengthy explanation.

In this age, most people belong to one of the following types:

(3 Neyyva: This person will attain Magga fiana by meditating strenuously
with enough practice and time. If he does not practice sufficiently,
he cannot attain Magga 7fiana. It means he has the potential to attain
Magga niana. So basically any person who becomes a neyya can
be a person who attains Magga 7iana.
@ Padaparama: This person won’t attain Magga 7iana in this life
no matter how much he practices meditation. He has no kammic
cause to attain Magga 7fiana. That kind of person is called dvihetuka
(having two causes, moha and lobha to be reborn) puggala which
means, ‘At the time he was in the womb, his mind was included
with moha cetasika and lobha cetasika, excluded of parnia cetasika
because of very feeble pafisandhi.” However, if he meditates and
follows the virtuous path, he can be available to attain Magga 7idna
in the next life.

In this age, there is no one belonging to the ugghalitariiii or viparicitariiii
kind of person. Almost all of the people belong to neyya people. Therefore,
everyone has to practice strenuously to attain Magga 7iana. Even the
Buddha himself said,

“Nayidam sithilamarabbha, nayidam appena thamasa;, Nibbanam
adhigantabbam sabbadukkhappamocanam” (Navasutta, Nidanavagga,
Samyutta nikaya). It means, “This Nibbana that is free from all sufferings
cannot be achieved with loose effort and with a little strength.”

You should not practice blindly, as if going on a road you have never
walked before. The path to Nibbana is already mentioned and all the
solutions for the problems are already shown. The only thing you have
to do is putting your effort on the practice, because you will only be
able to get Magga 7iana with supreme effort.

The Buddha himself practiced for 6 years without caring for his
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personal life to get Omniscience. On the day of enlightenment, the Buddha
sat under the Bodhi tree until he attained Omniscience. He made a strong
determination that he will not move from the place, even if his blood
and flesh would dry out. Only his bones and nerves were left. He tried
to practice attaining Omniscience with strong effort (sammappadhdana
viriya: supreme effort). At the period of the fulfillment of the perfections,
the Buddha even sacrificed his life to attain Sabbariiiuta fiarna (Knowledge
of Omniscience). When the Buddha attained Sabbaririuta niana, he devoted
his whole life for the salvation of living creatures. Therefore, the Buddha’s
methodology is trying hard, continuing going onward and keeping up
the effort.

On one occasion, the Buddha and the elder disciples such as Venerable
Sariputta, Venerable Moggallana, Venerable Mahakassapa, Venerable
Ananda, Venerable Anuruddha, and Venerable Revata were dwelling
in Sala Grove in Rajagaha (Mahagosinga suttar, Majjhima nikaya).
One day, the elders gathered in their meeting place. In the evening,
when they finished their daytime practice, they were talking about Dhamma.
They reached the topic concerning what kind of monk can make his
disciples become more admiring of the Buddha’s teaching. They debated
each other. The Venerable Sariputta said the monk who can put his
mind in any kind of bojjhariga at any time can create more admiration.
The Venerable Moggallana added that the one who can preach Dhamma
to be understood more clearly can create more admiration. The Venerable
Mahakassapa mentioned that the monk who observes the practice of
the 13 austerities can be honored. The Venerable Anuruddha said only
the monk who attains Dibbacakkhu (divine eye) abhifiiid (special
knowledge) to look all over the ten thousand universes at one time
can be respected. The Venerable Ananda said the monk who has full
of knowledge and can recite all Buddha’s teachings can create more
admiration. Finally, the Venerable Revata said only a monk who enjoyed
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staying seclusion and practice vipassand can create more admiration.
They did not agree with one another.

Finally, they decided to ask the Buddha about this. At that time,
the Buddha came to them and asked, “What were you talking about
before I came?” Eventually, the Buddha knew what they discussed. But,
they told the Buddha about that case and asked for the Buddha’s decision.
The Buddha asked them to tell him each of their ideas. Then the Buddha
said, “Your ideas are good but listen to me as to what kind of monk
can make people gain more admiration of this sdsana (teaching).” Finally,
the Buddha said, “A monk who gets up early in the morning, cleans
the surrounding area of the pagoda, goes around for alms food, comes
back and has lunch and washes the bowl, takes the sitting clothes, goes
to daytime practice, spreads the sheet, and does the sitting meditation
with determination, ‘I won’t get up as long as I do not attain Magga
niana’. That kind of monk will make people have more admiring for
the sasana” (Mahdagosinga suttarn, Mahavagga Pali, Majjhima nikaya).

The Buddha’s methodology is clear to practice. A yogi must practice
strenuously to attain the dhamma that is attained through strenuous practice
of the Buddha. In ancient times, a Burmese educated man said,
“Andyakovinasanti nasanti vahundyaka.” 1t means without a leader, the
group will be devastated. The group will be also devastated when there
are many leaders. So the yogi who practices meditation alone needs
a leader. But there is no person except you. Therefore, you can place
three things as your leader. The Buddha mentioned it in the Adhipateyya
sutta. There are 3 ddhipateyya (lordship) dhamma:

(D Attadhipateyya (the self-dependence): Adhipateyya, a person who

is to be a venerated one. In front of a respected person, any person

dares not do wrong things even they dare not to have a wrong thought.

A yogi refrains from malpractice. So, he presents himself as a leader,

that kind of person is to be obeyed and respected. Such a yogi came
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to a meditation center to practice meditation according to his own
will.

Therefore, the yogi regards himself as a leader and must try to
practice to the end. Everyone thinks that when they are alone committing
wrong doings, there is nobody to know. But there is you who knows
your wrong doings. Do not take yourself lightly. He is a witness.
He is not another kind of person, such as an inferior. He is the
noble one. He should know that. The yogi has to practice vipassana
to attain Magga 7iana according to the Buddha’s wish. So the yogi
always keeps in his mind that he should practice by himself to attain
Magga 7iana. He must encourage himself not to ask others. So yogi
has to practice dhamma in a very humble way and respectfully. In
this mundane world, we must appreciate a person who asks to practice
dhamma.

(2 Dhammadhipateyya (the dhamma-dependence): The Buddha said,
“You should not feel sad. There is no teacher when I am gone. The
dhamma and vinaya (discipline) I have propagated will be your teacher.”
Therefore, the dhamma has to be respected as a teacher. This dhamma
that leads to Nibbana is very sacred and that is attained by the Buddha
sacrificing his life to practice. So this practice of dhamma is to be
paid respect. Eventually, this will guide a yogi to Nibbana. Therefore,
yogi puts the dhamma at the place of respected one and should respect
it.

@ Lokadhipateyya (the world-dependence): Put the loka (world) as
a respected one. When a yogi practices alone, sometimes he will
do wrong things. He can think he is alone in the meditation lodge.
However, there are deities including his guardian and people who
have psychic power. They will see him and bring disgrace on him.
Therefore, the yogi puts the loka (world) as a respected one.
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CHAPTER FOUR

What are the Obstacles to the Practice?

The main reason to practice samatha meditation is making akusala
(unwholesomeness) cefasika calm and removing them. Vipassana
meditation is for becoming an arahanta after eradicating defilements
(unwholesome mental cetasika). Thus, all meditation practices are trying
to suppress the unwholesome mental cefasikas called defilements.
Therefore, they are the meditators” enemies. They hinder and prevent
one from getting concentration, jhana and magga. Due to their works,
the defilements are called nivarana or avarana (hindrances). Those
defilements are obstacles to getting concentration and are counter-
productive to meditation.

1. What are Nivarana (Hindrances)?

The hindrances (nivarara) are a group of defilements which are obstacles
to the mind and cause blindness to our mental vision. ‘Hindrances’ hinder
and envelop the mind in many ways obstructing its development (bhavand).
In the presence of them, the yogi cannot reach neighborhood (access)
concentration (upacara samadhi) and full concentration (appand samadhi).
Likewise, excluded by the presence of the hindrances, the continuous
momentary concentration (khanika samadhi) which leads to stronger
neighborhood concentration is required for mature insight (vipassana).
Apart from these higher stages of mental development, any earnest attempts
at clear thinking and pure living will be seriously affected by the presence
of six hindrances. There are six nivarana (Samaniiaphala sutta,
Sammohvinodani atthakatha, Digha nikaya):

(1) Kamacchanda nivarana (clinging, longing, and greed of sensual
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desire):

(1) Byapdda nivarana (destroying of mind): Feelings based on anger,
resentment, hostility, etc.

(1it) Thina-middha nivarana (sloth and torpor; clumsy mind or action):
A dull, drowsy state that is characterized by lack of energy.
(tv) Uddhacca-kukkucca nivarana (wavering mind): Restlessness and
remorse. The mind that is agitated and unable to settle down.
(v) Vicikiccha nivarana (hindrance of doubt): Originally doubt about
the Buddha, the Dhamma, the Sarigha. Also doubt about one’s ability
to understand and implement the meditation instructions.

(vi) Avijja nivarana (hindrance of delusion): Obstacles for only
vipassana, lack of knowledge of the Four Noble Truths.

Sensuous desire is compared with water mixed with manifold colors,
ill-will with boiling water, sloth and torpor with water covered by moss,
restlessness and regret with agitated water whipped by the wind, doubt
with turbid and muddy water. Just as in such water, one cannot perceive
his own reflection. In the presence of these mental hindrances, yogi
cannot clearly discern his own benefit.

(1) Kamacchanda nivarana (clinging, longing, and greed of sensual
pleasure): “Inam viya kamacchando dalthabbo™ (Majjhimapanndsa fika)
It means “kamacchanda named as a loan is the basis of all hindrances”.
Here, ‘loan’ means if someone borrows a loan from a creditor, he has
to follow the creditor’s will against his own wish before he pays back
the debt. The debtor is like a yogi, while the creditor is like sense
pleasure. Debtor will follow the creditor. Likewise, kamacchanda is the
same as a loan that a yogi borrows from pleasurable things because
whenever the yogi meets pleasurable things, he will have to center his
attention on enjoying them instead of being aware of meditation objects.

The original factor of kamacchanda is lobha. The cause of kamacchanda
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nivarana is the inappropriate intention of the mind whenever a pleasant
sign arises. Sensory desire refers to that particular type of wanting that
seeks happiness through the five senses of sight, sound, smell, taste,
and physical feeling. There are 8 types of kamacchanda:
(D Kamacchanda (sensory desire; greed): Kama means anything
pertaining to the five senses of sight, hearing, smell, taste, and touch.
Chanda means desire. Kamacchanda means ‘longing or greedy
involvement with the world of the five senses’.
(2 Kama raga (hankering or longing for sensual pleasure): The passion
of a sensual nature; excitement.
(@ Kama muccha (delusion): Confused state of mind due to strong
desire; infatuation with sensual pleasure.
@ Kama pariliha (consuming passion): The burning sensual pleasure
due to strong desire; strong illusion.
(® Kama sineha (sexual love): Love for sensual pleasure.
® Kama ajjosana: Indulging sensual pleasure to the last piece.
(@D Kama tanha (sense craving): Attachment to sensual pleasure.
Kama nandr: Happiness to enjoy sensual pleasure.
If these types of mind arise in anyone, he or she has kamacchanda.
Generally to remove kamacchanda, whenever a pleasant sign arises,
he has to regard them as an unpleasant sign.

(2) Byapada nivarana (malevolent mind): The original factor of
byapada is dosa. ‘Byapada’ refers to the desire to destroy. Byapdda
nivarana is the cause of the biggest disadvantage. It includes sheer hatred
of a person, or even a situation. At that time, it always causes the mind
to become blind to the facts, to know the result (pros and cons) and
forces him to destroy the hateful one. It easily corrupts the ability to
judge fairly. The cause of arising is the inappropriate intention of the
mind whenever the feeling of dislike (about feelings when seeing, hearing,
or touching, etc.) arises. There are five kinds of malevolent mind:
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(D Aghata (hatred): Desire for revenge. There are 9 kinds of aghata
according to the past, the present and the future. Desire for myself,
for loved ones and for the enemies from each tense, that is, past,
present and future. For example, my, I, my enemy; “He destroys
my fortune. I hate him. He destroyed my property. He will destroy
my property.”, etc.

@ Patighata (repulsion): Stronger anger than aghata.

@ Kodha (anger)

@ Anattamanata cittassa (irritation, curtness): Dissatisfaction about
some conditions.

(5 Kopa (grudge, ill-temper): There are two kopa: Reasonable kopa
such as dissatisfaction. A{thana kopa (irrational or inappropriate anger)
such as complaints about rainy days or cold weather.

(3) Thina-middha nivarana (hindrance of sloth and torpor: clumsy
mind or action): The original factors of thina-middha are thina and middha
cetasika (mental concomitants). Their functions are to dull the mind
(inactive). Sloth means mental unreadiness, and hesitance. Torpor is
bodily unreadiness, sleepy nodding, and sleepiness. Sloth and torpor
are caused by the following reasons:

(D Arati (not being pleased; discontent): Arati is not being pleased
in cultivating samacdhi. Such a feeling will be followed by dissatisfaction
and a yogi may become discouraged from doing mental practice.
The yogi becomes sleepy and loses his energy because of discontent.
He does not enjoy meditating.

@ Tandi (laziness): The yogi is downhearted. He does not want
to practice because of his laziness.

@ Vijambhita (drowsiness; yawning): The yogi who is weary may
idly stretch his body to show his feelings of laziness and drowsiness.
He often stretches out his arms and cannot help yawning during
meditating.
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@ Bhattasammada (too much eating): Overeating may cause a chance

of arising thina-middha. Thina-middha is not the result of

gluttonousness. Many people think thina-middha is nature arising

after eating too much. Eating too much food can cause only chance

thina-middha to arise. That is a real kilesa (defilements), enemy of

meditators which obstructs them from getting the benefit of practice.

It is advisable to consume just enough in order to avoid thina-middha.

Worldly people feel sleepy because of thina-middha. 1f a yogi does

not know the fact, he will think arising of thina-middha is the law

of nature. In any arahanta, every kilesa is eradicated, therefore, an

arahanta never becomes thina-middha. Their slumber is not because

of thina-middha but to give his body rest.

(® Cetaso ca linattan (downheartedness; immobility of mind): Idleness

of mind.

There are four types of thina (Kayasuttavannana, Mahavagga,
Sanyutta nikaya):

(a) Olyana (sluggishness): Laziness to support the existing posture:

His body is bent forward but he does not want to straighten up.

(b) Sallivana (stolidity): This is the state that oliyana state is arising

all the time.

(c) Akammaniiata (unwieldiness or immobility of mind): The mind

cannot perform movement because the mind is unhealthy.

(d) Linamr: Hesitating

There are five types of middha:

(@) Ondha: Means ‘to become confused or unable to think clearly’.

If the mind and cefasika try to take an object, the middha prevents

it from being focused, causes lack of clarity and the mind is shrouded

partially.

(® Pariyondha (lethargy; mope): Totally enveloping or covering

(©) Anto-samorodha (‘Anto’ means inside or inner. ‘Samorodha’ means
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barricading; barricading within): Completely prevents taking of an
object. The yogi cannot know the air touching point.

(@ Pacalayika (blinking; wavering of the eyelids): Being sleepy
(© Soppa: Sleep

4) Uddhacca-kukkucca nivarana (wavering mind): The original
factors of uddhacca-kukkucca are these two cetasikas themselves. The
state of restlessness is lack of stillness and mental agitation. The mind
is not peaceful. Because of tiredness of mind, a meditator cannot make
a right decision. Remorse is to be sorrowful about what has been done
and what has not been done. Restlessness and regret obstruct the performing
of kusala, and at such moments there cannot be mindfulness of nama-ripa.
A person who has uddhacca-kukkucca nivarana at the moment of dying
can be reborn in Hell.

(5) Vicikiccha nivarana (hindrance of doubt): The original factor
of vicikiccha is its cetasika. Vicikicchd is not the same as what we
mean by doubt in conventional language. Vicikiccha is doubt about the
Buddha, the Dhamma, the Sarigha and realities about nama-rijpa, about
cause and effect, about the Four Noble Truths, and about Dependent
Origination.

the mind to know wrongly. They are a lack of knowledge of the Four
Noble Truths, a lack of knowledge of the past and the future, and a
lack of knowledge of the specific conditionality in the nature of dependent
arising. Avijja nivarana is applied to vipassana. Therefore, there are
5 hindrances in samatha.

2. How to Remove the Hindrances
(1) Kamacchanda nivarana (clinging, longing, and greed of sensual
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pleasure): We always face kamacchanda nivarana but it is weaker than

byapada nivarana, so it is easier to remove. It can be removed at once

by doing the following:
(D When a subha nimitta (pleasant sign) arises, think of an asubha
nimitta (unpleasant sign). Subha nimitta means: When making contact
with five sensual objects, the contact feeling that arises such as its
beauty, sweetness, niceness, goodness, softness, etc. in the mind is
called subha nimitta.
(2 Whenever yogi sees, smells, hears, tastes, or touches anything,
think that it is asubha. The contemplation of the body’s impurity
is an antidote against the hindrance of sense-desire and the mental
perversion which sees what is truly impure as pure and beautiful.
Always take asubha bhavana.
(3 Be moderate in eating food. The yogi has to take his food after
wise consideration: not for the purpose of enjoyment, of beautifying
the body, but only for the sake of maintaining and sustaining this
body to avoid possible harm and to practice Ariya dhamma.
@ Guard the sense doors. When the yogi sees a form, he does not
seize upon its appearance as a whole, nor on its details. If his sense
of sight was uncontrolled, akusala mind (dosa and lobha) would
flow into him. If he likes that object (form), lobha will arise. If
he does not like that object, dosa will arise. Therefore, the yogi practices
for the sake of its control, he watches over the sense of seeing, hearing,
tasting, smelling, or touching and he enters upon its control. There
are perceptible forms by the eye, ear, nose, tongue, and body which
are desirable, lovely and pleasing associated with desire arising lust.
If the yogi does not delight in them, he will not be attached to them.
If delight is absent, there is no bondage.
(5 Have a wise friend. In particular, friends who have experience
and can be a model and help in overcoming sensual desire, especially
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in meditating on impurity.

(® Have a suitable conversation about the overcoming of sensual
desire. It also applies to every conversation which is suitable to advance
one’s progress on the path; talk which is conducive to complete
detachment, to freedom from passion, to tranquility, enlightenment
and to Nibbana.

(2) Bvapada nivarana (destroying of mind): Ill-will is brought about
by aversion rather than attraction. When it arises, the yogi should try
to find the original cause, not merely suppressing it; even though he
finds the cause, it is very hard to remove it from the root. If the yogi
has this hindrance, he cannot practice well as a seriously sick person
cannot eat food at all. The antidote is meditation on loving kindness
(mettd@). When it is ill will towards a person, mettd teaches one to see
more in that person than all that hurts you, to understand why that
person hurts you, and encourages one to put aside one’s own pain to
look with compassion on the other. Whenever the feeling of aggression
arises, it can be eliminated by cultivating yoniso manasikara (wise attention)
because only yoniso manasikara is the prevention of hindrances. To
sum up, there are six ways of removing the hindrance destroying mind:

(D Overcome by applying metta, loving kindness. So cultivate loving
kindness. Whenever the sign of anger arises, do not allow the anger
to arise, instead, take the sign of metta.

@ Always develop metta.

@ Consider that we are the owner and heir of our action (kamma).
Reflect on kammic consequences of our deeds. When someone hits
you, akusala mind does not arise if you have patience. That hitting
is his akusala. But if you cannot be patient and hit him back, you
will get that akusala.

@ Compare anger and metta. Anger results in disadvantages. Almost
every killing and act of destruction is due to being angry. Anger
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can make a friend to become an enemy. Even if you defeated your
enemies by destroying them, you cannot entirely conquer them. Instead,
making a friend of enemies will be the best method of removing
enemies.

(5 Have a wise friendship.

(® Have a suitable conversation.

(3) Thina-middha nivarana (hindrance of sloth and torpor; clumsy
mind or action): To remove these nivarana, the yogi has to take yoniso
manasikara (proper attention) with the following 3 kinds of effort. If
the yogi does not have yoniso manasikara, thina-middha arises. Sloth
and torpor is overcome by putting energy or effort (viriya). A skillful
yogi keeps a sharp look-out for the first signs of sloth and torpor and
is able to spot its approach, taking evasive action before it’s too late.
That allows him to meditate to get benefits. According to the Paji text
(Kayasuttavannand, Mahavagga, Sanyutta nikaya), there are three kinds
of effort to be applied:

O Arambha viriva (viriya required to commence a task): Arambha
means ‘beginning’. Putting forth exertion, will, and energy; initial
applying of effort.
@ Nikkama viriya (viriva required to sustain the task): Energy without
craving or lust. Nikkama means ‘strong exertion, strength, endurance’.
When the yogi becomes lazy and unwilling to practice, he has to
overcome laziness and commence meditation with yoniso manasikara.
Q) Parakkama viriva (viriya required to complete the task): Exertion;
endeavor; effort; Parakkama means ‘strong energy to practice to the
end’. When the yogi overcomes laziness, he can practice and get
more concentration. Then he is pleased with the results and practices
to the end with parakkama viriya.
To remove thina-middha according to the Buddha’s instruction:
In Pacalayamana sutta, when the Venerable Moggallana practiced
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meditation before he became an arahanta in Kallavalaputta village in
Magadha, he was troubled by fatigue and drowsiness during meditation.
At the time, the Buddha appeared in front of him and asked him. “Are
you sleepy Moggallana?”’ The Venerable was frightened because he was
sleepy. “Yes, venerable Sir.” The Buddha replied, “Then, do like this
to remove the thina-middha.”

(2) Move the mind from the meditation object and take another object.

Then, it is possible that torpor will disappear by doing so.

(b) If that torpor does not disappear, you should think and reflect

in your mind about the Dhamma as you have learned it.

(c) If that thina-middha does not disappear, you should recite the

Dhamma by mouth.

(d) If it does not help, rub your hands and pull on the ears.

(e) If it does not help, open your eyes.

(f) If it cannot be removed, consider the light as if looking at a

very bright radiance.

(g) If that does not help, stop meditating and walk. Here, ‘walk’

means not just walking for relaxation. In fact, it means ‘meditating

in the walking posture’. Still, if you feel sleepy, you should sleep

because your body is very tired. When you sleep, lie down on your

right side as a lion, and position your left leg a little bit forward

while putting your right foot on the floor with determination when

you get up.

Note: The lion is a sacred animal, a king of the jungle in the Buddha’s
time, not the lion in Africa. The lion never eats grass even it is dying
of hunger. It hunts animals to feed him twice a month. It always lives
in the cave alone. Whenever it wakes up, it roars loudly from the entrance
of the cave to be heard by all the animals in the forest. It means to
warn, “I will hunt for food and you can go away to escape”. Then,
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the lion catches the last animal. Even if there is a large one, such as
an elephant or smaller one as a rabbit, it does not matter to the lion.
The lion catches it strenuously with full power. It means the lion performs
its duty enthusiastically, whether it is a rabbit or an elephant. It never
betrays its action. One important thing is that the lion’s fat cannot be
stored in any kind of cup since it will ooze out by itself. It can only
be stored in a pure golden cup. The cup has to be made of the most
superior kind of gold. So the lion was a sacred and great animal. Now,
the gene of that kind of lion does not exist.

These things are to be done to overcome sloth and torpor according
to the commentary (Mahasatipatthanasuttavannand):
(1) Refrain from overeating. Notice when to stop eating, because
overeating is one of the main causes of thina-middha.
(i1) Change your meditation postures. Try to refresh by getting up
and going for a walk or washing your face.
(ii1) Think of the perception of light.
(iv) Go outside or into an open space.
(v) Have wise friends.
(vi) Have a suitable conversation.
4) Uddhacca-kukkucca nivarana (wavering mind; cause of agitated
mind):
Take the example of a service man. The service man cannot judge by
himself. His action depends on the wishes of his owner. Like this, a
yogi who has this hindrance cannot practice well by his own wishes.
(D Have enough knowledge of the Buddhist scriptures (doctrine and
discipline).
(2 Ask questions about them until having complete understanding.
(3 Be skillful in the discipline of meditation and know how to do,
what to do, and what not to do.
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@ Associate with elder people who are mature and have lots of

experience, who possess a sense of dignity, self-restraint and calmness.

Here, experience is not just seeing and hearing an event. Looking

at an event (problem) till to the end is not called experience. Experience

is arriving at the solution to eliminate that problem.

(5 Have a noble friendship.

(® Have a suitable conversation.

(5) Vicikiccha nivarana (hindrance of doubt):

Take the example of a merchant traveling with many valuable things
in a desert that has many robbers lurking along his path. When he reaches
a junction, he cannot choose which road he has to take if he does not
know the way exactly. He stops there and considers which way he will
choose. Finally, he takes a road but he finds that is the wrong way
and comes back. Later, he takes another road but it was also the wrong
way. Then, he returns again. It takes much time and the robber can
approach him and steal his valuable things. Like this, if the yogi does
not know his practice, he has doubts about his practice. So he has to
go to the meditation master and ask him if he is practising meditation
on the right track. If he does not practice in a right way, anicca
(impermanence) tortures him before he attains Magga 7iana. This means
he will die before he attains Magga 7iana.

(D Have enough knowledge of the Buddhist scriptures (doctrine and

discipline).

(2 Ask questions about them until having complete understanding.

@ Be skillful in the discipline of meditation and know how to do,

what to do, and what not to do.

@ Have firm convictions concerning the Buddha, the Dhamma and

the Sargha.

(® Have wise friends.

(® Have a suitable conversation.
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CHAPTER FIVE

Unavoidable Mental Murmuring
Which Destroys One’s Concentration

Each and every yogi has happened to experience firsthand that the
mind cannot be focused on the meditation object during the meditation
sitting. The mind goes outside here and there. Then, yogis usually say
that the mind goes outside. In fact, the mind takes a new object other
than the meditation object. It is only ‘thought’. It is literally named
Vitakka’. Vitakka is a literal term but Myanmar yogi call it “vitak’.
It refers to thoughts imagining during the meditation period. Here, vi
means ‘specially’ and takka means ‘circling dhamma’. So vitakka means
‘specially circling dhamma’. Although the body of the yogi is sitting
in a meditation room, his mind goes around here and there. His mind
is always circling in this life or another life, up and down, to Hell
and Heaven because of vitakka. Even the Buddha had experienced this
before he had become a Buddha.

The original factor of vitakka is mental cetasika, referred to by that
name ‘vitakka'. Its function is finding an object and putting the mind
on that object.

During meditation practice, vitakka is the first, most important factor
of mind. It makes the mind put on the meditation object. However,
when the yogi lacks mindfulness, it turns to an outside object, a thought.
As long as the mind cannot take the meditation object continuously
for a long time, the mind cannot be concentrated. That is why vitakka
(thoughts) are the most important things to avoid during meditation.
In some discourses, vitakka is called ‘sarkappa’ (thought). Generally,
it is called “vitak’ (thought).
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1. Two Kinds of Vitakka (Thought)

There are two kinds of vitakka:

D Kusala vitakka (wholesome or good thought) or sammasarikappa

(right thought).

@) Akusala vitakka (unwholesome or bad thought) or miccha sarkappa.
Note: Vitakka is generally referred to akusala thought. When someone
wants to refer to kusala thought, it is used as kusala (samma) vitakka.

(1) Kusala vitakka
They are wholesome thoughts, or good thoughts, and are generated by
kusala cetasika. In the 8 Fold Noble Paths, kusala vitakka is counted
as sammasankappa. There are 3 kinds of kusala vitakka (wholesome
thoughts):

(O Nekkhamma vitakka: Thinking of renunciation and thoughts of
wholesome deeds. When akusala vitakka arises, think about the opposite
of that vitakka. The opposite of kama vitakka (a thought concerning
some sensuous pleasure) is nekkhamma vitakka. Nekkhamma vitakka
is thinking about renunciation or becoming a recluse, giving charity,
or meditating. Whenever akusala vitakka does arise, do not accept
it and remove it. It means the mind has to go back to the original
meditation object.

) Abyapada vitakka: Thinking about loving-kindness (metta), which

is the opposite of dosa (anger). It is called metta.

) Avihinsa vitakka: Thinking about compassion (karuzid). It is called

karuna.

There are four immeasurables (appamarinia):

(a) Loving- kindness (mefta): The wish that all sentient beings are

happy without any exception. Loving-kindness counters ill will.

(b) Compassion (karuna): The wish for all sentient beings to be free

from suffering. It counters cruelty. It may be confused with sadness
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(sadness is akusala, unwholesome).
(c) Appreciative joy (mudita): The wholesome attitude of rejoicing
in the happiness and virtues of all sentient beings. It counters jealousy
and makes people less self-centered (egocentric).
(d) Equanimity (upekkhd): The attitude of regarding all sentient beings
with a neutral mind, irrespective of their present status (condition).
The wholesome attitude of equanimity counters clinging and
aversion that they have to get the result of their previous kamma
(action). Nobody can interfere with it and give up to save them.
This upekkhd must not arise first of all. In the event that this upekkha
arises first, before without making an effort, it is not a real upekkha.
In fact, it is a feeble spirit (laziness) or anger. Real upekkha must
be like this. When seeing someone is in trouble, or in need of help,
he feels compassion and tries to save him in many ways. But he
does not get improvement or cannot help him due to conditions.
Because of that condition, he (helper) thinks that he suffers this trouble
due to his previous kamma and gives up helping him and makes
upekkha. This upekkhd is the highest level amongst the four
immeasurables.
(2) Akusala vitakka

Akusala vitakka 1s unwholesome thoughts and generated by akusala

cetasika. There are nine akusala vitakka (unwholesome thoughts):
(D Kama vitakka: Thinking about sensual pleasure such as physical
beauty, or a sweet sound. When thinking about getting material wealth
and how to get them, the yogi has kama vitakka associated with
lobha (greed).
@ Byapada vitakka: Thinking about hatred or ill will to destroy
others to the end or to kill others based on dosa. Generally, most
vogis confuse byapada vitakka with byapada nivarana. Byapada
vitakka’s original factor is vitakka. Bydpada nivarana’s original factor
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is dosa (anger). Because of anger (hyapada nivarana), byapada vitakka
arises.
@ Vihimsa vitakka: Thinking about harming or ill-treating others
motivated by dosa (ill will); Thinking about torturing is the opposite
of avihimsa (compassion) vitakka.

These three are very rough defilements.
@ Nati vitakka: A thought concerning one’s relatives and dear ones.
(B Janapada vitakka: A thought concerning one’s native land.
® Amara vitakka: A thought concerning lots of different affairs,
not the same trend such as business, health, etc. For example, he
thinks about business, and about health, and about travel. There is
not the same trend. This is amara vitakka. Thoughts about amara
vikkhepa miccha difthi are also called amara vitakka.

This is a story about amard vikkhepa. There is a kind of fish
that is quite difficult to catch. It is called ‘amara’. When a person
is asked about this, he answers about that. Someone asks about that,
he answers yet a different question. He always avoids answering
the question, because he has no answer. This is not a miccha ditthi,
but finally he likes this kind of action. He takes it as a technique.
Then, it becomes miiccha ditthi. The name of amara vitakka is derived
from the fish, amara.

(D Paranuddayata pafisamyutta vitakka: Thoughts about helping others
when they are in case of trouble, when in fact, they are not in trouble.
He makes his own story. For example, he has a rich friend but he
thinks “How can I help him if he becomes poor!” So this is not
real compassion.

Labhasakkarasiloka patisamyutta vitakka: Thought about how to
gain, offering, obedience and reputation; a thought rooted in greed,
arrogance, or pride, etc.

9 Anavaniiatti pafisarmyutta vitakka: A thought of not to be looked
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down on him, to be surpassed. He thinks, “Someone will look down

on me if I do this” and “They will think I am poor, stupid, etc.”

So he pretends that he is rich, or famous. This kind of thinking

i ‘anavaniiatti patisamyutta vitakka'. This thought is associated with

inferiority complex or conceit, arrogance, egotism, etc.

Kama vitakka, byapada vitakka, and vihimsa vitakka are rough
defilements that keep the cycle of sarsara. They are called vatiamulaka
olarika akusala. The other six are soft (weak) defilements. They are
called vattamulaka sukhuma akusala. If someone thinks about the first
3 vitakka, they result in rebirth as akusala patisandhi. The other six
cannot be reborn into a new life, but they support when other akusala
kammas are arising. They make end results worse and severer.

There are two natures of thought:

(a) Focusing on one subject: This yogi can remove the vitakka easily.

He can change his subject to the meditation object. This kind of

thought does not decrease concentration so much.

(b) Thinking here and there: This is the wandering mind. This thought

cannot be controlled. The concentration is really decreased due to

this thought. This is the kind of amara vikkhepa vitakka.

2. How to Remove Sensual Thoughts

When the Buddha practiced austerity for six years, the Buddha experienced
vitakka but could manage to remove them. Later, when he became the
Buddha, he thought about that. Teachings about removing vitakka is
mentioned in two discourses, Vitakkasanthana sutta and Dvedhavitakka
sutta as follows:
“Monks who practice vipassana based on samatha should often abide
by these five facts™
(1) If the akusala thoughts compared with greed, hatred or delusion
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arise when the yogi bears some facts in his mind, he must think of
other things related to kusala. Then the akusala thoughts will disappear.
For example, to remove a big wooden nail, a carpenter must hammer
a small wooden nail beside it.
(D When sensual thoughts (kdma vitakka) arise, the yogt should imagine
its opposite thoughts of renunciation (nekkhamma vitakka).
(2 When thoughts of destroying (byapada vitakka) arise, the yogi
should imagine its opposite thought of loving kindness (abyapdda
vitakka).
(3 When thoughts of torturing (vihirmsa vitakka) arise, the yogi should
imagine its opposite thoughts of compassion (avihimsa vitakka).
These three kusala vitakka (wholesome thoughts) will not give suffering
to the yogi and will not prevent wisdom. Rather, these wholesome thoughts
will let the yogi increase wisdom and lead to realize Nibbana. Therefore,
although these kinds of thoughts are imagined several times, akusala
thoughts will not be increased. However, when the yogi keeps these
thoughts for a long time, his body will be tired. When the body is
tired, the mind will be wavering. When the mind is wavering, concentration
cannot be attained. Therefore, when unwholesome thoughts arise, replace
it with wholesome thoughts. When the mind sinks into the wholesome
thoughts, refocus the mind on the air touching point on the nose.
(2) When akusala vitakka arises, think about its fault, for example,
“These thoughts are akusala. They will result only in a bad destination.
This will prevent wisdom. They will destroy themselves and others.”
For example, young boys and girls beautified themselves by wearing
fancy clothes and make-up. When someone would pitch a dead dog
on their neck, they would remove it at once, because a dead dog is
very ugly and smells horrible. Like this, when akusala vitakka arises,
the yogi must reject it right away, because sensual thoughts are very
horrible, the same as the dead dog.
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(3) When akusala vitakka arises, the yogi has to find out the original
cause of vitakka (thoughts). The Buddha gave an example:

A man was walking. A few minutes later, he was standing. Later,
he thought why I am standing, I should sit. Then he sat down. Then
he thought again why I am sitting. I should lie. Then he was lying.
Here, the walking position is rougher than standing or sitting. Sitting
is rougher than lying. Like this, the yogi needs to find the softer state
of mind and stay at that state.

For example, when byapada vitakka arises, someone thinks I will
kill him. It is very rough. Then he thinks, “Why should I kill him?
If T kill him, I will be punished. Then, I will beat him instead of killing
him”. He thinks again, “Why should I beat him? If I beat him, his
companion will attack me. I will curse him. Why should I? It is shameful.”
Later, he thinks, “I do not want anything to happen to him”. It is getting
softer and softer. The mind is just a measure.

This Buddha’s instruction was explained: When kama vitakka (akusala
vitakka) arises, take an object the nearest old one. Recollect backward
through the thoughts, one by one. Finally, you can reach the thought
that first started coming out from the meditation object. Then, you can
notice this kind of thought and think, “I must not have this kind of
thought next time”. Every time this kind of thought arises, you will
notice this thought and go back to the meditation object.

(4) When unwholesome thought arises, the yogi must not be aware
of it and must not accept it, rather he must prevent it and remove it
immediately, because this thought is inferior and contaminates the mind.
It is like when someone does not want to look at something that faces
him, he should turn his face away from it. For example, a calf of a
farmer enters into another farmer’s field and eats the plants or vegetables.
The calf will be beaten or a fine levied by the court of law against
the owner of the calf. Therefore, the owner of that calf should beat
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this calf or tie it to the pole with a rope in order that it will not run
away or eat other farmers’ vegetables. Like this example, the yogr must
control or tie his outgoing mind on the meditation object. At any time,
the mind can go outside and be put back on to the meditation object.
No matter how many times it goes out, pull it back!

The Buddha taught like this (Parazika atthakatha 1, Andpanassati
samddhi kathd): ““Yathd thambhe nibandheyya, vaccham damam naro
idha; Bandheyyevam sakam cittary, satiyarammane dafha.” “In the world,
a man who wants to tame his crazy calf, he has to tie the calf to the
pole.” Likewise, in the Buddha’s teaching, a monk who wants to tame
his mind should fasten his outgoing mind tightly through the mindfulness,
as rope around the air touching point on the nose. As for the farmer,
if the rope is cut off, he cannot control the calf. Likewise, if the yogi
is not heedful, he cannot control his mind any more.

(5) Still, if the yogi cannot remove the vitakka, push up the palate
with tongue and clench the teeth in order to suppress or burn the outgoing
mind by the meditated mind. Then the unwholesome thoughts will be
removed. Sometimes the Buddha’s teaching does not give details to
guide understanding, because his disciples can understand easily and
quickly so he does not need to teach them every detail. The Ven. Sariputta’s
discourses are also difficult to understand, because his teachings are
not connected directly to each other. We must find the direct connection
ourselves. But the Ven. Moggallana teaches in detail.

When the Buddha mentions vitakka, it must be generally understood
akusala vitakka. When the Buddha wants to talk about kusala vitakka,
he uses ‘good’, or ‘samma’. So kusala vitakka is sammd sarikappa
(wholesome thoughts) and akusala vitakka is micchd sarkappa. In the
Middle Path (Majjhimapatipada), the Buddha used samma sarkappa,
but in the sutta, he used just vitakka’.
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CHAPTER SIX

Draining of Your Concentration

All people enjoy their favorite activities or choice. If someone is
happy to do something and always tries to do that, he cannot refrain
from doing that action. Then he will enjoy that action. For worldly
people, every enjoyment is sensual pleasure leading to a bad result,
they want to enjoy everything they like. But the yogi who tries to develop
morality and concentration needs to maintain to progress his practice.
Some kinds of enjoyment lead the meditation to decrease. So the yogi
has to refrain from that kind of enjoyment. Therefore, those kinds of
enjoyment are called Decreasing dhamma. The Buddha taught about
the Decreasing dhamma in Bhaddaka sutta (Chachakka sutta, Majjhima
nikaya) for yogis as follows:

1. Six Habits to Refrain from during Meditation (Decreasing Dhamma)

The Buddha told, “There are 6 enjoyments not to be followed by meditators.”
These are called Decreasing dhamma (parihaniya dhamma: dhamma
conditions leading to ruin).

(1) Kammaramata (workaholic): The yogi must only do meditation,
and as much as possible limit himself to only doing the laundry, taking
a shower, and cleaning the room. In other words, be mindful and present
in all tasks. Even as he is walking, he needs to be mindful as if he
is carrying a glass filled with water. If the yogi does the laundry or
takes a shower without mindfulness for at least 10 minutes, his concentration
will be destroyed for 24 hours.

(2) Bhassaramata (enjoyment of talking): The Buddha taught:
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“Sannipatitanam vo bhikkhave dvayam karaniyarm, dhammi va katha,
ariyo va tunhibhavo” (Sippasutta, Udana). There are only two things
to do when bhikkhus or yogis meet each other: talking about Dhamma
only or being silent. If there is nothing to talk about, be silent while
still being mindful. It is a noble silence. The yogi must always be mindful
when he is meditating. During a hard meditation course, yogis should
not talk so that they can develop deep concentration. Talking is called
vacisarikhara (performing of talking) which gives rise to vitakka and
vicara. According to thousands of yogis’ experience, if the yogi talks
for 10 minutes, his concentration from a 2-hour sitting meditation is
gone. So the yogi has to refrain from talking. Talking causes a decrease
in concentration. When someone talks idly, first he must find a subject
to talk about and then the mind bears on that subject. So the mind
uses vitakka, and vicara, which are mental concomitants (cetasika). Then,
vitakka and vicara cannot be aware of the meditation object. Therefore,
the yogi’s concentration decreases.

Developing concentration is something like blowing up a balloon.
At first, there is no air in the balloon, so there is no need to care about
it. When the balloon is filled with air, it needs to be tied up tightly.
Unless it is not tied up tightly, the balloon will become deflated. The
more air that is filled inside, the more it needs to be tied up tightly.
The tighter one ties the balloon, the more securely it keeps the air in
the balloon. Likewise, when the yogi has finished meditation, he must
keep his concentration by being aware of the air touching point. Therefore,
yogis must keep silent to maintain concentration. Here, keeping silent
has two types:

(D The first type is about worldly people or some kinds of practice

not related to the Buddha’s teaching. Their keeping silent is just

closing the mouth not to speak although there are many things to

talk about. They cannot suppress the desire of talking. So they express

138 @



their talking by using gesture such as shaking hands or nodding.
This type of silence is not the Buddha’s way.
(2 The second type is the Buddha’s way. It is a ‘noble silence’.
Noble silence means keeping silent like monks or meditation yogis.
They are always aware of a meditation object. Therefore, there is
no desire to talk and no subject to talk about for them. They do
not talk and stay in silence. The yogi must always keep noble silence.
(3) Niddaramata (enjoyment of sleeping): Everyone has to sleep
enough to stay healthy. But some yogis feel sleepy all the time. They
indulge in sleeping. Then, they become niddaramata. Lack of sleep
cannot make a yogi sit meditation for a long time. He feels as if a
S-minute sitting meditation is actually lasting for an hour. For a niddaramata
yogi, sloth and torpor always torture him and he cannot get deep
concentration. Enough sleep helps to concentrated meditation so that
the yogi can sit for a long period easily and peacefully. As for the
vogi who has lack of sleep, he cannot sit even a minute without difficulty.
Therefore, the yogi should take a nap after lunch, but not to fall into
a deep sleep. Generally, six hours of sleep is advisable for a yogi. The
more concentration the yogi has, the less sleep he does. When the yogi
is concentrated, he will never sleep during any hours of the day.
A famous arahanta sayadaw said, “If a yogi is sleepy, he should
go to the non-drowsy place”. If someone hears the words of ‘non-drowsy
place’, he will think it is a joke. But actually there is a ‘non-drowsy
place’. When the yogi practices meditation strenuously without a wavering
mind, he can focus the mind on the meditation object all the time. Then
his mind is clear from hindrances and becomes peaceful and calm. The
joy of meditation (piti) arises. This piti is called “vivekaja (born of clear
mind) piti” which means joy due to the overcoming of the five hindrances.
From that time, the yogi will never be sleepy. No matter how many
hours he can meditate, he won’t feel sleepy. Although he sleeps for
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a few hours or does not sleep, he will not feel sleepy. Then, it will
not be harmful to his health. The yogi is encouraged to reach the level
that he can practice without sleeping. In the Buddha’s time, the Ven.
Sariputta had not slept for 35 years and the Ven. Mahakassapa did not
sleep for his entire life. Many other monks existed without sleeping
for many years.

@) Sarigarnikaramata (enjoyment of companion or friend): The yogi
has to meditate alone without any companions or friends. If the yogi
wants to find someone to meditate with, then he cannot concentrate
deeply. Only a reclusive yogi can get deep concentration.

(5) Samsaggaramatd (enjoyment of mingling with other people and
social events): If a reclusive yogi has to meet with other people or
even with his family members, he must not mingle with them and spend
too much time. He must finish his task quickly, and keep meditating.
If the yogi converses on a matter, he cannot be aware of a meditation
object when he restarts meditating after coming back home. Instead,
he will be thinking about what they said and what he told them. If
they had told him some bad news, the yogi cannot sit in meditation
well that day. Don’t be concerned about worldly social events. If the
yogi is interested in worldly affairs, craving will arise.

(6) Paparicaramata (enjoyment of expanding the thought with lobha,
dosa, etc.): Some yogis think about their business during meditation.
They also plan their business for the future during the meditation period.
A period of meditation is time to plan a new business idea to them.
They do not think about their affairs in the non-meditation time. But
as soon as they start sitting and meditating, they start thinking about
their business. In their thoughts, they expand their business. That kind
of yogi never gets concentration. There are three expanded dhamma:

(a) Greed - Thinking about what to do after finishing meditation.
(b) Conceit - “I am the best person.”, or “My meditation is the best.”
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(c) Wrong view - This is the vain-glory of ‘I’ and ‘mine’.
The yogi makes thoughts by these 3 factors. If only one factor arises,
it will be multiplied by three factors.

Then, which kind of enjoyment can the yogi have? This is the enjoyment
of meditation. It is called bhavanaramata (delight in meditation). Only
that kind of enjoyment will increase the yogi’s practice. So, the yogi
who tries to attain Nibbana must refrain from the 6 Decreasing dhamma
and try to become bhavanaramata.

2. Green Sunglasses You are Wearing (Vipallasa)

Each person has his own choices to make in his life. These choices
are not the same for all people. Generally, there is a big difference
between the life of worldly people and life of ariya. Their choices are
not the same. Worldly people just measure their best choice according
to sensual pleasure. The more sensual pleasure they have, the better
it is. Ariyas have lack of sensual pleasure. They are totally different.
But the choice of ariya is the right one. Worldly people don’t like
the choice of ariya’s or the Buddha’s. All people like sensual pleasure
because worldly people’s wisdom is covered by vipalldsa (falsification).
It means that when their mind is covered by vipallasa, they cannot
see the truth clearly. This is because of heavy avijja (delusion).

In Burma, during the Second World War, the owners of horses used
to make horses pull carts. However, there was no grass to feed the
horse at that time. The owner could only get hay, dried grass. To feed
the horse with dried grass, first, the owner put green-colored sunglasses
on the horse. Then, he put some water on the hay to make it wet like
fresh grass. The horse saw the hay through the green sunglasses and
it thought it is green grass. So, the horse ate dried grass joyfully. Vipalldasa
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is exactly like those green sunglasses.

There are 12 vipallasa:

Vipallasa occurs in three factors: sarifia (perception), citta (mind), and
ditthi (view). Due to our erroneous judgment, we make some serious
mistakes on many levels as we attempt to make sense of the world
formed around us. As a result, we fail to see the three important
characteristics of all conditioned phenomena, that is, impermanence
(anicca), suffering or unsatisfactoriness (dukkha), and non-self (anatta).
Vipallasa (falsification) is the manifestation of delusion (avijjha) and
the fundamental of rebirth. The falsification of the mind works on three
levels of scale:

(1) Sarnia vipallasa (falsification perception) causes us to misperceive
the information coming to us through the doors of the senses.

(2) Citta vipallasa (falsification mind) is the second level of
manifestation that occurs in the mind when worldly people are
contemplating on an object of the mind. The mind tends to elaborate
upon perception with these thought patterns, and when our thoughts
are based upon falsified perception, they also will be distorted.

(3) Ditthi vipallasa (falsification view): Such thought patterns can
become habitual, and evolve into falsification views.

Each has 4 types:

(D Taking anicca (impermanence) as nicca (permanence).

(2 Taking dukkha (unsatisfactoriness) as sukha (satisfaction).

(@ Taking anatta (non-self) as atta (self).

@) Taking asubha (unpleasant; loathsomeness) as subha (pleasant).
All together there are 12. Because of these 12, worldly people cannot
see the truth until their death.

According to the measure of Buddha’s view (reality), now we (all
meditation yogi) are in:

(D The best age.
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(2 The best realm.

(3 The best continent or the best place.

@ The best time and the best period.

All yogis who practice meditation, they are in the above-mentioned
situations.

(1) Why are We in the Best Age?

When the world cycle (kappa, one aeon) is destroyed by fire, water,
or wind until totally decimated, it took incalculable years. That scene
of destruction was sustained for incalculable years. Then, it started
reforming everything such as mountains, forest, earth, etc. and it took
incalculable years. When the world was in perfect shape, it had been
maintained for incalculable years.

In this stage, all living creatures came into being. In this age, morality
is fully established and observed by every human being and existed
firmly. It is like a four-legged table which has all four legs. This age
is called ‘Kata yuga’ (yuga, era) in a Gotama purana book. This yuga
lasts 1,728,400 (432,100 x 4) years.

After morality was corrupted as a 4-legged table, it has 3 legs. This
is called Treta yuga’. This yuga lasts 1,296,300 (432,100 x 3) years.
Then morality was more seriously corrupted as the 4-legged table and
it has only 2 legs. In this age, immorality overwhelms the world. This
age is called ‘Dvapara yuga’. It lasts 864,200 (432,100 x 2) years.
Finally, ‘Kali yuga’ which stands on one leg has arrived. In this age,
there is no morality in the world. Immorality is fully established. All
people are wicked. This age lasts 432,100 years. The Buddha appeared
in the 2,570th year of this Kali yuga according to the book of Gotama
purana (Paliabhidana).

In fact, we are in the early stages of Kali yuga, the worst period
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of the world cycle. We all can be wicked people according to the nature
of world. Fortunately, we are at the best of the best period in the worst
of the worst period. Because the omniscient Buddha had appeared and
the teachings of the Buddha, the Dhamma are in full flourish. Because
of that, we can listen to the Dhamma and practice vipassand. The Dhamma
cannot be found except during the Buddha’s time. Actually, we are
beyond the 8 inopportune periods and in the 9th period of the Buddha’s
teaching. Therefore, we are in the best age and the best period.

We are reborn here in this age not accidentally, but definitely
due to our previous ‘kamma’ (result of wholesome deeds), and so
our previous energy of volition in vipassand meditation is ripe to give
fruit to Magga 7iana. Therefore, a golden opportunity to attain Nibbana
is in our grasp. Thus, we all have to practice vipassana strenuously
to get Nibbana in this very life.

(2) Why are We in the Best Realm?

We, human beings, believe that the deva realms are the best destination
and better than the human realm. According to a deva’s saying , the
best destination of devas is this very human world (Paricapubbaganimitta
sutta). Because we can manage to be reborn in the deva realms as long
as we live in the human world. Besides, only human beings can become
a Buddha. There is no Buddha from deva beings. Human beings can
practice meditation in the human world. However, the devas cannot
practice because of too much sensual pleasure. They cannot even observe
the precepts.

In Paricapubbaganimitta sutta, when a devd is nearly dying, the
following 5 signs are apparent:

(D He is not bright, no more radiance.

@ He sweats.
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(@ His flowers don’t shine.

@ His clothes don’t shine.

(5 He, himself is not happy at that time.

With these 5 signs, his companions know he is going to die soon.

The deva is waiting for his death. His companions encourage him,

“Go to the good destination. Try to get a good gain. Keep it firmly.

Come back here.”

The Buddha said, “The best destination is the human world.” The
good gain is faith in the Buddha, the Dhamma, and the Sarigha. ‘Keep
it firmly’ means trying to practice hard to become an ariya. Sotapanna
(stream winner) will live only 7 more lives in samsara. In the
Gahatthavandhana sutta, it is mentioned like this:

One day, Sakka, the king of all devas paid homage to the 4 Directions
(front, back, left and right) and Nadir (underneath the horizon) before
he got into the chariot for a trip. The deva and Matali, the driver of
the chariot, asked the king, “Your majesty, you are our lord, we pay
homage to thee. To whom do you pay homage?” Then, the king of
the deva replied, “There are many human beings who observe precepts
while looking after their parents and families by means of legal livelihood.
I pay homage to those human beings.”

Therefore, you, who observe nine precepts and practice vipassand
are the ones that deserve the veneration of the king of deva. Thus,
you are now in the best realm, the human world. There are three reasons
why the human world is better than the deva realm:

(D Sira (courageous; valiant): Human beings are brave to perform

Dhamma, eg. The Buddha-to-be abandoned his properties when

fulfilling perfections, he even sacrificed his life.

@ Satimanta (having firm mindfulness): We can only be mindful

in the human world. The Buddha teaches mindfulness only in the

human world. So, we can practice satipatthana (Foundations of
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Mindfulness) in the human world.

(@ There is no practising meditation in deva realm.

In the human world, you can fulfill the striving for perfection. You
can do everything whatever you want. You can be reborn in the deva
realm, become a Brahma and finally you can become a Buddha if you
try very hard. So this human world is the best. ‘Now’ is the best period,
or time, because the Buddha’s teachings are blossoming.

(3) Why are We in the Best Time?

Now, you are practising vipassand, the best of all wholesome deeds
in the world. This will result in your ability to attain Arahatta magga
fiana in this very life. Even if you miss this, you will attain at least
sotapatti magga and become a maha sotdapanna (great stream winner).
Then you will be reborn in only 7 lives in the future. In the 7th final
life, you will become an ‘arahanta’ (a person who attained Arahatta
Magga nidma), and enter into Parinibbana. Then, nama and rijpa, so-called
‘you’, become ultimate cessation. The whirlpool of samsara, the cycle
of rebirth will be totally finished. Although you might unfortunately
miss this chance, the merit of this vipassana practice will result between
now and one hundred billion world cycles. You can get this chance
in future lives. Therefore, you are really in the best age, the best realm
and the best time.

3. The Best Way to Offer to the Buddha

When the Buddha-to-be, the hermit Sumedha met the Buddha Dipankara,
he had attained Abhiriria (Supernormal power) and believed in kammic
action. Therefore, if he asked meditation practice from the Buddha, and
if he tried it, he would have become an arahanta and been liberated
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from samsara. The chance of liberation was in his hand, but he did
not get the benefit for his advantage. Instead, he prayed to Buddha
Dipankara to become a Buddha for the salvation of all living creatures.
Although he realized that to become a Buddha, fulfillment of the perfections
for many uncountable world cycles would be very difficult, he chose
this way for the sake of all living creatures. It was not for only him
to become a Buddha when he would attain Omniscience, but he wanted
to be a savior for all creatures.

Therefore, he abandoned his advantage of going the easy way and
chose a difficult one. This is the witness of Buddha’s great compassion
for all living beings. Because of that, he tried to become a Buddha
and when he became the Buddha, he devoted his life to save all living
beings. For forty-five-long years, the Buddha gave teachings day and
night without stopping. When the Buddha was nearly entering (dying)
into Parinibbana, he taught and saved Subhadda Paribbajaka (monk
of other sect) from samsara misery as his last disciple. And finally,
he asked his disciples to practice until the point to attain the Arahatta
magga as his last words. It is that:

“Handa dani, bhikkhave, amantayami vo vayadhammd sankhard
appamadena sampddetha” (Mahaparinibbana sutta, Digha nikaya).
“Now, oh, monks, this is my last admonishment to you. All conditioned
things are subject to flux. Strive on with diligence.” It means ‘be mindful
to fulfill’ (Magga fridana).

The Buddha used his life for the salvation for living beings until
his last moment. Unlike other Buddhas, Gotama Buddha determined
that his body would become relics to be offered by all creatures. The
Buddha intended that by paying homage to the relics they would be
reborn in a good destination as the last opportunity. This is also the
witness of Buddha’s great compassion for all creatures. Now, we were
reborn as human beings and able to listen to and practice the Buddha’s
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teaching. It is the gratitude to the Buddha. The Buddha himself told
many times that,

“Dhammadayada me, bhikkhave, bhavatha, ma amisaddayada. Atthi me
tumhesu anukampa - kinti me savaka dhammadayada bhaveyyur, no
amisadayada” (Dhammaddyada sutta, Majjhima nikdya). It means, “Oh,
monk, become my Dhamma heir, not material heir. I will always have
compassion for you, that is how you will become Dhamma heir, not
material heir.”

This is the Buddha’s compassion. It means this is the only way
for a monk to be liberated from samsara by getting the heritage of
the Dhamma from the Buddha. The Buddha’s compassion is only the
liberation of all living creatures from sazzsara. For this compassion,
the Buddha tried to become a Buddha and stayed as a Buddha. Therefore,
the Buddha is the incomparable benefactor for us. So, how do you pay
back to the Buddha’s gratitude as a Buddhist? Repaying his gratitude
in a worldly way is to pay back an amount equal to that value. But
the material way cannot be used for the Buddha. The Buddha does
not like such type of pay back. The Buddha does not want anything
from his disciples but their liberation. Therefore, to pay back the Buddha’s
gratitude can be done by practising the Dhamma that the Buddha attained
by sacrificing his life in uncountable world cycles for our own liberation.
That is mentioned by the Buddha himself at the last moment of his
life.

The Buddha was lying to the right side on the couch heading to
the north facing to the west between two Sala Groves in the garden
of Malla King. At that time, all Brahmas and devas all over the universe
knew that the Buddha was going to enter into Parinibbana. They offered
and spread all kinds of perfume, and deities were playing the celestial
musical instruments. Even the insentient trees bloomed flowers and the
flowers were scattered on the Buddha’s body. The whole garden was
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glorious and gorgeous. At that time, the Venerable Ananda thought the
Buddha was offered the best pizja (offerings) by human beings and deities
at his last time. Knowing the Venerable Ananda’s thought, the Buddha
told like this, “Na kho, ananda ettavata tathagato sakkato va hoti garukato
va manito va pigjito va apacito va” (Mahdaparinibbanasutta, Digha nikaya).
It means, “Ananda, offering like this is not respecting me, venerating
me, loving me, it is not the best offering to me.”

“Yo kho, ananda, bhikkhu va bhikkhuni va upasako va upasika va
dhammanudhammappa tipanno viharati samicippa tipanno
anudhammacari, so Tathagatam sakkaroti garum karoti maneti pijeti
apaciyati, paramaya pigjava.” “Ananda, a monk or a female monk, man
or woman stays practising the Dhamma, always practising Dhamma
in order to attain Magga 7idna. It is he who is respecting me, venerating
me, loving me, the best offering to me.”

Therefore, in two ways of repaying gratitude, the Buddha likes the
way of repaying by practising meditation. All yogis practice just for
their sake of being liberated from sanwsara. Although all yogis practice
for their own advantage, that practice is an offering to the Buddha.
The best way to offer to the Buddha is offering the Dhamma that the
Buddha tried hard to attain through sacrificing his life. So every yogi
must know that his practice of anapanassati is the best offering to the
Buddha. In fact, we are offering to the Buddha that with which the
Buddha likes best. Therefore, every yogi has to set aside the wish of
liberation, and practice more respectfully in every stroke of vipassand
with knowing that “I am offering in the manner the Buddha likes best”.
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CHAPTER SEVEN

The 37 Affiliated Factors of Enlightenment
& 7 Enlightenment Factors

The 37 dhamma pertaining to enlightenment (Bodhipakkhiya dhamma),
or requisites of enlightenment are comprised of the entire doctrine of
the Buddha. These are called Bodhipakkhiya dhamma and are like a
road map to attain Magga rniana. Vipassana practice is trying to attain
Magga nana.

Firstly, suppress the akusala cetasika, and then remove them from
the mind and eradicate them from the root. When the akusala cetasika
cannot control the mind, all kusala cetasika become powerful and pariria
(higher wisdom) becomes able to discern reality. Finally, paiiia becomes
higher and higher. The more highly concentrated, the more detailed pasiiia
can discern reality. Then, finally amoha (absence of delusion) cetasika
becomes Magga ndana. The following are the process of vipassana:

(D Suppression of the akusala cetasika.

@ To drive them away from the mind.

(3 When the akusala cetasika is controlled by the mind, all kusala

cetasika become strong.

@ Ekaggata (one-pointed mind) becomes powerful.

(® Paiiia discerns the reality clearly.

® Attainment of Magga fiana.

(@ Eradication of akusala cetasika from the root.

Throughout vipassana practice, all 37 factors are completed in their

respective group step by step and are fulfilled when arahatta magga
arises. The 37 Bodhipakkhiya dhamma are:
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(D The Four Foundations of Mindfulness (Cattaro satipatthana):
(D Mindfulness of the body (Kayvanupassana satipatthana) - Sati
(2 Mindfulness of feelings (Vedananupassana satipatthana) - Sati
(3 Mindfulness of consciousness (Cittanupassana satipatthana) - Sati
@ Mindfulness of the Dhamma (Dhammanupassana satipatthana)
- Sati

(II) The Four Supreme Efforts (Cattaro sammappadhana viriya)
(D Effort to prevent unarisen akusala dhamma - Viriya
(2 Effort for the removal of already arisen akusala dhamma - Viriya
(3 Effort to increase already arisen kusala dhamma - Viriya
@ Effort for the cultivation of unarisen kusala dhamma - Viriya

(II) Four means to accomplish the Four Bases of Success (Cattaro

iddhipada)
@ Chanda iddhipada - Accomplishment of will
@ Viriya iddhipada - Accomplishment of effort
@ Citta iddhipada - Accomplishment of mind
@ Paiia | vimamsa iddhipada - Accomplishment of wisdom

(IV) The Five Faculties or controlling factors (Parica indriyani)
D Saddha indriya (saddhindriya) - Faith faculty
@ Viriya indriva (viriyindriya) - Effort faculty
@ Sati indriya (satindriya) - Mindfulness faculty
@ Samadhi indriya (samadhindriya) - Concentration faculty
(® Paiia indriva (paiindriya) - Wisdom faculty

(V) The Five Mental Powers (Parica balani): To suppress and instill

firmness against hindrances or obstacles
(D Saddha bala - Faith power (removes craving)
@ Viriya bala - Effort power (removes laziness)
@ Sati bala - Mindfulness power (removes heedlessness)
@ Samadhi bala - Concentration power (removes restlessness)
(® Paiifia bala - Wisdom power (removes delusion)
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(VD) The 7 Enlightenment Factors (Satta bojjhariga or satta
sambojjhariga):

D Sati sambojjhariga - Enlightenment factor of mindfulness. The
original factor is sati (mindfulness): To recognize or remember the
Dhamma (phenomena or reality).
(2 Dhammavicaya sambojjhariga - Enlightenment factor of wisdom.
The original factor is parifia (investigation): Keen investigation of
the Dhamma.
@ Viriya sambojjharig - Enlightenment factor of effort. The original
factor is viriya (effort).
@ Piti sambojjhariga - Enlightenment factor of rapture. The original
factor is piti (rapture).
(B Passaddhi sambojjhariga - Enlightenment factor of tranquility.
The original factor is passaddhi (tranquility): Relaxation of both
mind and body.
® Samadhi sambojjhariga - Enlightenment factor of concentration.
The original factor is samadhi (concentration): Calm, one-pointed
state of concentration of mind.
(@ Upekkha sambojjhariga - Enlightenment factor of equanimity. The
original factor is upekkha (equanimity): To be fully aware of all
phenomena equanimously.

(VI) The Eightfold Noble Paths (Ariya attharigika magga)
@ Sammaditthi - Right understanding or view
@ Sammasarkappa - Right thought
@ Sammavaca - Right speech
@ Sammakammanta - Right action
(B Sammaajiva - Right livelihood
® Sammavayama - Right effort
(@ Sammasati - Right mindfulness
Sammasamadhi - Right concentration
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These 37 enlightenment factors, Bodhipakkhiva dhamma, are
constituted by 14 kusala cetasikas out of 25. The Buddha named them
accordingly to their tasks and performance. In these 37 dhamma,
mindfulness is included 8 times under different names, and viriya (effort)
is included 9 times under different names. Others are mentioned 5, 4,
2 and 1 time. There are only 14 kusala cetasikas, as well as the contrary
akusala cetasika, which also total 14. These are lobha (greed), dosa
(hatred), moha (delusion), mana (conceit), difthi (wrong view), vicikiccha
(doubt), uddhacca (restlessness), kukkucca (remorse), thina (sloth), middha
(torpor), issa (jealousy, envy), macchariya (stinginess), ahirika
(shamelessness of wrongdoing), and oftappa (fearlessness of wrongdoing).
By practising vipassand, the yogi can begin to eradicate these 14 akusala
cetasika from the root. When all these 14 are completely removed, this
yogi is called arahanta. Therefore, the yogi is required not to practice
satipatthana (the Four Foundations of Mindfulness) and bojjhariga
separately.

First, when the yogi practices anapanassati and gets a nimitta, generally
7 kusala cetasika (sati, viriya, paiia, piti, passaddhi, samadhi, and
upekkha) are produced and firmly established, in particular, safi becomes
satipatthana. Then, when the yogi gets the pafibhdga nimitta (counter
image) by practising meditation, those 7 kusala cetasikas (wholesome
mental concomitants) become indriya (faculty; controlling faculty). At
that time, sati is called satindriya (the faculty of mindfulness).

When the yogi switches to vipassana, weak Udayabbaya riana
(knowledge of seeing the arising and vanishing of nama and rijpa) will
occur. At that time, 7 kusala cetasikas become bojjhariga. Sati in this
stage is called safi sambojjhariga (mindfulness as a factor of
enlightenment). The remaining 6 also become bojjhariga. At this time,
paniida (amoha cetasika; non-delusion, wisdom) starts seeing or knowing
the arising and vanishing of na@ma and ripa. 1t is seen as the four ariya

® 153



sacca (Noble Truths) in the mundane sphere. At that moment, these
7 cetasikas establish their equilibrium and pairs (wisdom and faith, effort
and concentration). When the yogi is on the right track, vipassana wisdom
reaches greater heights and finally he attains Magga fidna (Nanadassana
visuddhi: Purification of vision of knowledge). The yogi realizes and
sees the cessation of nama, rijpa and becomes an ariya (a noble one;
one who has attained higher knowledge of supramundane, Magga 7iara).

The 7 Enlightenment Factors (Bojjhariga or Sambojjhariga)
The term ‘bojjhariga’ is composed of bodhi + ariga. Bodhi means pariia,
enlightenment, Four Noble Truths, Dhamma, or a person who knows
that Dhamma. Ariga means parts of that Bodhi. Sambojjhariga means
parts of Bodhi or parts of pariria or parts of magga (Samyutta nikaya
atthakatha 3). Every 7 sambojjhariga’s original factor has their own
name.

At the beginning of meditation practice, sati is just mindfulness.
It cannot be called sambojjhariga, and has not become sambojjhariga.
When the yogi starts to discem the Noble Truths, it becomes sambojjhariga.
Without these 7 kusala cetasikas (wholesome mental factors) becoming
sambojjhariga, the yogi cannot attain Magga 7iana. So the Buddha said
that bojjhariga is the most important. As long as he does not know
the Four Noble Truths, his cetasika does not become bojjhariga.

The commentary (Bojjharigapabbavannand, Mahdasatipatthanasutta
vannana, Digha nikaya) said that only when the yogi attains weak
Udayabbaya nidana, these 7 factors become sambojjhariga. The 7 factors
of enlightenment are as follows:

(1) Sati sambojjhariga (Enlightenment factor of mindfulness):
The original factor of safi sambojjhariga is mindfulness. All of the Buddha’s

teachings for 45 years are divided into 3 Pifakas (Vinaya suttanta,
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Abhidhamma). Here, Pilaka means ‘division’ or ‘basket’. The essence
of these 3 Pifakas are the 37 enlightenment factors. The essence of
these 37 factors is mindfulness (sati). Every dhamma will never be
completed without sati. Without mindfulness (sati), the yogi cannot get
any result.

Sati means remembering and making the object more clearly. That’s
why sati is mentioned 8 times in 37 factors. So, sati is included and
predominates in the Buddha’s teachings and all meditations.

The characteristic of sati is not ‘floating away’ which means ‘never
outside’. Sati has to be always sunk inside of the object. Therefore,
sati means remembering inside, not outside. When the yogi takes an
object with mindfulness, his mind sinks into the object. Whenever the
yogi gets pannid, he can see in more detail. The function of safi is
to ‘not forget’. It safeguards the mind, preventing kilesa from getting
into the mind. Remembering is just kusala dhamma. Only that remembering
can be called sati. Remembering akusala dhamma cannot be referred
to sati. So, there is no kusala arisen without mindfulness. Practising
Dhamma is developing kusala therefore mindfulness is the core of Dhamma.
Therefore, the Buddha emphasizes on safi in the 3 Pitakas.

Finally, all practices are guided by mindfulness. Only when the yogi
is mindful, he can start dhamma practice. Remembering or missing someone
or something is not mindfulness (sati). It is just kama vitakka (sensual
thought). It is unwholesome thought. The commentary said, ‘Sati is like
salt.” Salt is an essential ingredient for cooking, we cannot cook something
delicious without salt. In another example, sati is like a prime minister
because the president cannot work well without the prime minister’s
help: lonadhupanam viya sabbavyanjanesu, sabbakammika- amacoo viya
(Mahasatipa tthanasuttavannana, Mahavagga, Digha nikaya).

Sati sambojjhariga is just being mindful. When the yogi practices
meditation, his mind can take an object all the time. The mind does
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not go outside and then the mind becomes strong (concentrated). That
sati 1s satipalthana. If the yogi practices more and more, his mind never
goes outside and will become more concentrated. The mind never shakes.
That mindfulness becomes satindriya.

When the yogi practices continuously and his mind becomes stronger
and more powerful, he starts to see the Noble Truths. Only that mindfulness
is sati sambojjhanga. This is nearly to attain Magga niana. To fully
attain Magga 7iana, all dhammas are powerful as bojjhariga. Only then,
he can fully attain Magga 7iana. This is the final state: Sati — Sati
palthana— Satindriya— Sati sambojjhariga.

To develop sati sambojjhariga, according to the Buddha’s teaching
(Kayasutta):

D If a yogi has no sati sambojjhariga which means he does not

have any recollection of dhamma, he must know that he does not

have sati sambojjhariga.

@ If a yogr has sati sambojjhariga, he has to know that “I have

sati sambojjharnga’”.

@ If a yogi has no sati sambojjhariga and then sati sambojjhariga

arises, he must know that cause of arising sati sambojjhariga.

@ When sati sambojjhariga arises and is fulfilled, he must know

that.

To develop sati sambojjhariga, according to the commentary
(Mahasatipatthanasuttavannana, Mahavagga althakatha, Digha nikaya):
Sati sampajaninia (being mindful together with wisdom) - Sampajariiia
is panna (wisdom). Pariiia, as used here, is discrimination which means
complete knowledge of distinction and variations of the object. When
yogi wants to do something, he has to consider with mindfulness and
realize whether it should be done or not, it is beneficial or not, or if
it is good or not, etc. according to his practice or meditation. This is
sampajanna. Mindfulness is always followed by this sampajariia.
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Whenever yogi does any action mentally, verbally, or physically, he
should always act in this manner. There are 4 sampajaiiiia
(Satisampajanniakathd, Samanniphala sutta, Silakkhandhavagga, Digha
nikaya):

(a) Satthaka (purpose) sampajaniiia: Discerning if it will be of benefit

to do or not to do. Here, ‘benefit’ means suitability for his practice

and wholesome or unwholesome deeds. Refraining from activities
irrelevant to the meditation.

(b) Sappaya (suitability) sampajariiia: Discerning if it is the suitable

time, place, or way; considering when, where and how. Pursuing

activities in a dignified and careful manner.

(c¢) Gocara (domain) sampajaniiia: Always staying with meditation,

being mindful with sati sampajariiia, and being with sampajariiia

during the non-meditation periods. Maintaining sensory restraint
consistently with mindfulness.

(d) Asammoha (non-delusion) sampajariria: This is real panifia which

can see the true reality.

After the yogi has fulfilled the first 3 sampajariia, he will get asammoha
sampajaninia; which means ‘knowing things without delusion’. Now, yogi
realizes that there is no ‘I’ as a human being, instead, there are only
nama and ripa, or 4 elements performing any movement. Finally, he
comes to attain Magga 7iana. To become satisampajaiinia, the yogi must
abide by the following instructions:

(D While stepping forward and backward, he moves with sampajariia.

(2) While looking upward and downward, he moves with sampajaiiia.

(3 While moving his hands, he moves with sampajaiiiia.

@ While having meals, he eats with sampajariia.

(5 While handling items, he moves with sampajaiiiia.

(6 While defecating, he does it with sampajaiiiia.

(7 While lying, sitting, standing, walking, talking and staying silent,

e 157



he moves with sampajariia.

(2) Dhamma vicaya sambojjhariga (Enlightenment factor of
investigation on the nama and rijpa):

This is a real pannd, amoha cetasika. This is not concerned with samatha.

The parina needs only in the stage of vipassand. This is an investigation

according to the Buddha’s teaching into the nature of existence or natural

law.

(3) Viriva sambojjhariga (Enlightenment factor of effort):
Viriya sambojjhariga is viriya cetasika. The original factor is viriya.
The quest for enlightenment requires tireless strength and enthusiastic
effort. Literally, viriya calls atapa (to burn the defilements). When the
yogi is lacking of viriya, thina-middha arises. If he puts forth viriya,
thina-middha melts away like heating a stick of butter. If he puts out
too much viriya, it causes wavering of the mind and the mind would
not be able to stay on one object. The function of viriya is uplifting
and supporting, so as not to fall down from the object. It supports the
mind (citta) and mental factors (cetasika) and matter (ripa) to take
an object. Without viriya, the yogi cannot take an object. Its characteristic
is trial or trying. Viriya is needed in any action. There are 3 steps of
viriya:

(O Arambha viriya: Initial viriya or putting forth of effort.
@ Nikkama viriya: Developing viriya to overcome laziness.
@ Parakkama viriya: Viriya to accomplish.

To develop viriya sambojjharnga, according to the Paj text (Kayasutta):
D If a yogi has viriya sambojjhariga, he must know that “I have
viriya sambojjhariga”.

@ If a yogi does not have viriya sambojjhariga, he must know that
he has not.

@ If a yogi has no viriya sambojjhariga and then viriya sambojjhariga
arises, he must know the cause of the arising viriya sambojjhariga.
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@ When viriya sambojjhariga arises and is fulfilled, he must know
that.
At the time Magga 7iara has arisen, all 37 bodhipakkhiya are completed.
After that, if the yogi takes nama and rijpa object (sarikhara), some
factors are reduced. Only when arahatta magga arises, all 37 bodhipaldhiva
are totally fulfilled.
To develop viriya sambojjhariga, according to the commentary
(Mahasatipa tthanasuttavannana):
(a) Apayabhaya paccavekkhana (reviewing; reflection): Viewing the
danger of the four apayas (D Hell, (2) animal kingdom, (3) hungry
ghosts, @ asurakaya - demon world: (D, ) and Q) are pure akusala
resulted. @ is a mixture of kusala and akusala results. For example,
some asura are as a result of kusala in the daytime and akusala
at night. They enjoy existence as deva while they also experience
suffering.) It means, “If I don’t have viriya and attain Magga 7iana,
I may be reborn in one of these dangerous places so I have to
practice hard”.
(b) Gamana vithi paccavekkhand: Viewing the practice as the way
with which the yogi enters Nibbana. This is the way of the Buddha
and the arahanta who attained their Bodhi 7idra with strenuous effort.
It is not deserving of a lazy person. Now, the yogi must teach himself
to make viriya to arise like this: “I am on that way, therefore, to
deserve this way, I have to strive with diligence.”
(¢) Anisamsa dassavita: Viewing the result of meditation practice.
In daily life, if people invest in properties, they will make a very
little profit. But if I invest in meditation, the profit will be immeasurable.
If I just endure the suffering due to sitting meditation, I can attain
Nibbana beyond compare. Nibbana is infinitely greater than material
investment. “Even the Buddha could not give Nibbana, I can get
Nibbana through this meditation by a few investments of effort, so
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I should practice strenuously.”

(d) Pindapatapacayanata: Reflecting on the gratitude of supporters
such as donations of food, robes, medicines, or dwellings, especially
for monks. When the donors offer these recluses items, the monks
do not think the donors will expect some profit from them. The
monk is not their father, mother, or relatives. The donors don’t intend
to get anything from that monk, but they will get Nibbana due to
their offerings. So, that monk receives their offerings and has to
return them to get merits. If this merit cannot yield results as great
as they wish, the monk has to try to practice harder to make them
get the merits as they expected. Monks always have to keep in mind
the result of their offerings as mentioned above.

In Sri Lanka, the Buddha’s teaching was spreading rapidly. There
was a monk who dwelled in a cave near a village. In that village,
there were a widow and her daughter. The monk named Mahamitta
always went to the widow’s house for alms food. The widow admired
him like her own son. Her daughter also regarded him as her elder
brother. They offered food all the time. One day, that monk went
to their house earlier than usual. He arrived near the house before
the widow went to the forest. Before she left, she asked her daughter,
“There is good rice in the bag. Cook some rice to offer to your
brother. I have already eaten some one-night-old rice. You also have
good food.” Then she left home.

The monk overheard this and thought that “I should not have
this kind of food with defilements. I do not deserve to take that
food now. I am only a puthujjana (ordinary person).” Then he went
back to the cave. He practiced meditation and he became an arahanta
before noon. He went the house again and received the food as an
arahanta. Only then, the monk deserved the food offering
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(Mahasatipatthanasuttavannana, Mahavagga atthakatha, Samyutta
nikaya). In this story, the woman’s volition is very pure. So the
monk felt fear to take that food as a puthujjana. He should receive
her food with a pure mind. Then, he practiced meditation. His fear
encouraged him to attain Magga 7iana. By becoming an arahanta
himself, he made the result of offering food immeasurable times larger
than offering him as a puthujjana.
(e) Sattha mahatta paccavekkhana: Reflecting on the teacher’s
supremacy or stature. In fact, the yogi’s real teacher is the Buddha,
because the meditation master could not know the Dhamma by himself.
By reading the Buddha’s teachings, he could know the Dhamma.
Therefore, the real teacher is the Buddha. The Buddha is the absolutely
unrivalled supreme one. So the yogi, the pupil of the Buddha, should
not be lazy and must practice with energetic viriya.
(f) Dayajjamahatta paccavekkhana: Reflecting on highness of the
nature of heirdom to receive heritage (the Buddha’s teaching). To
get this kind of heritage, the yogi must make an effort. Without effort,
he cannot get this heritage. So, he must practice with strong effort.
(g) Jatimahatta paccavekkhand: Reflecting on lineage of monkhood.
Whenever he becomes a monk, he is higher no matter how poor
he is. He becomes the same level as the Buddha’s son. To confirm
this, he must try hard.
(h) Sahadhammika mahatta paccavekkhana: Reflecting on companion
monks at the time of the Buddha’s. We, monks, are the same as
the monks of the Buddha’s time. They are our companions. They
are very strenuous people and we are their friends. So we must practice
with viriya.
(1) Tadadhimuttata: Always think of attaining viriya. The yogi always
leans his mind towards growing viriya.

In fact, (e), (f), (g), (h) and (i) are taught for monks by the Buddha.
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(4) Piti sambojjhariga (Enlightenment factor of rapture): The original
factor is piti. This piti cetasika is included both in kusala acts and akusala
acts. Everything is akusala related to sensual pleasures except Dhamma.
When piti arises due to practice, the yogi will get concentration soon.
Only when the yogi’'s mind can take a meditation object without defilements,
the piti arises itself because his mind enjoys a lack of kilesa. This is
a law of nature. At that time, his meditation gets stronger. After piti
arises, passaddhi and sukha will follow. Also, passaddhi, sukha, and
all other good cetasikas arise. Piti is very important to get concentration
in samatha meditation.

To develop piti sambojjhariga, according to the Paj text (Kayasutta):
It is the same as sati sambojjhariga and viriya sambojjhariga. Earlier
piti are the cause of later piti. You have some piti. Those are the cause
of later piti. If the yogi wants to get later piti, he uses this cause. So
piti itself is a cause. It means you can develop piti by yourself. When
piti arises, the meditator can develop it so that piti can last longer.
‘Develop’ means that the whole mind focuses on that piri and feels
it continuously. ‘Continuously’ means relaxing the mind and not to be
aware of other objects and feeling that sensation to become more and
more obvious. The first piti arisen due to a lack of defilements is called
vivekgja piti. There are generally two viveka (free from worldly attachment):
kaya viveka, citta viveka, and upadhi (basis of existence or rebirth) viveka.

D Kaya viveka: Free from sensual objects.

@ Citta viveka: Free from defilements (8 phala samapatti; absorption).

@ Upadhi viveka (Nibbana): Free from 4 upadhis (khandha, kama,

kilesa, and kamma).

Although the yogi is in the condition of kdya viveka, he may not
be in the citta viveka because kaya viveka cannot become citta viveka
all the time. Only meditation can lead to be in the condition of citta
viveka. The Buddha said that a yogi must not live with a friend. Here,
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tanha (craving) is a friend. 7Tanha is a yogi’s worst friend. Because
of attachment, the yogi’s mind cannot be free from defilements. All
defilements are bom out of sensual pleasure from smelling, seeing, hearing,
touching, or tasting.

To develop piti sambojjhariga, according to the commentary

(Mahasatipa tthanasuttavannana):

(a) practice Buddhanussati.

(b) practice Dhammanussati: Recollecting the attributes of Dhamma
D Svakkhato Bhagavata Dhammo (well proclaimed): The Dhamma
well expounded by the Bhagava. The ten Dhamma comprising
four Magga fidgma, four Fruitions (Phala 7idna), Nibbana and Tipilaka
[The Three Baskets: discipline (Vinaya pitaka), discourses (Suttanta
pilaka) and teachings of reality (4bhidhamma pitaka)], are well
expounded by the Bhagava.

(2 Sanditthika (getting benefits right now): The Dhamma comprising
four Magga fiana, four Fruitions (Phala riana) and Nibbana can
be seen and realized vividly by oneself, not vicariously, if one
practices it. It can be seen by a noble person himself when he
has done away with greed, wrong view, etc. This is a beneficial
Dhamma here and now.

@ Akalika (taking advantage without delay; immediate effect):
Giving a good result immediately. This Dhamma is a kind of
doctrine which is conducive to immediate results to those who
practice it.

@ Ehipassika (deserving for invite to practice): Worthy of the
admiration of those who have practiced and seen the Dhamma
so much so that they can unfailingly invite others to practice and
see the Dhamma for themselves.

® Opaneyyika (deserving of offerings reserved for welcome guests):
Worthy of being perpetually borne in the mind. The Dhamma
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comprising four levels of Magga 7iana, the four Fruitions (Phala
ndara) and Nibbana, when realized once in one’s mind, can extinguish
all the flames of apaya and samsara. So one should practice to
attain these supramundane Dhamma even in the situation when
one’s clothes are on fire or one’s hair is in flames. These
supramundane Dhamma are worthy of being perpetually born in
the mind.

o~ A~ —

and enjoy it): It can be experienced by the wise individual.

(c) practice Sarighanussati:
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@ Suppatipanno Bhagavato savakasarigho (bhikkhus who practice
well): Here, suppatipanno is suppatipanna (good way). The noble
disciples of the Bhagava practice diligently the threefold training
of morality, concentration and wisdom.

@ Ujuppatipanno Bhagavato savakasarigho (bhikkhus who practice
straightly): The noble disciples of the Bhagava undertake the practice
of the threefold training of morality, concentration and wisdom
honestly and straightly.

@ Nayappatipanno Bhagavato savakasarigho (bhikkhus who
practice correctly): The noble disciples of the Bhagava undertake
the practice of the threefold training of morality, concentration
and wisdom with the sole intention of realizing Nibbana.

@ Samicippatipanno Bhagavato savakasarigho (bhikkhus who
practice properly): The noble disciples of the Bhagava undertake
the noble practice so that they will be worthy of veneration, reverence
and devotion by humans, devas, and Brahmas.

“Yadidam cattari purisayugani attha purisapuggala, esa bhagavato
savakasarigho™ (Gihisutta, Upasakavagga, Ariguttara nikaya). The
disciples of the Buddha are four pairs of individuals. The four
pairs of individuals are: 1st Path and 1st Fruition are one pair.



So the 4 Paths and 4 Fruitions are four pairs of noble beings.
(1) Sotapatti maggaltha - Sotapatti phalattha (Attainer of the
Ist Magga fiana and the 1st Phala riana).
(i1) Sakadagami maggattha - Sakadagami phalattha
(ii1) Anagami maggattha - Andagami phalattha
(iv) Arahatta maggattha - Arahatta phlattha
(5 Ahuneyya: The noble disciples of the Bhagava are worthy of
receiving offerings brought even from afar.
® Pahuneyya: The noble disciples of the Bhagava are worthy
of receiving offerings especially set aside for guests.
(D Dakkhineyya: The noble disciples of the Bhagava are worthy
of receiving offerings donated for well-being in future existence.
Anjalikarariya: The noble disciples of the Bhagava are worthy
of receiving the obeisance and reverential salutation of the whole
world.
) Anuttaram puiiiiakkhettam lokassa: The noble disciples of the
Bhagava have incomparably fertilized the field for all to sow the
seeds of merits. This is the most important attribute of Sarzigha.
Briefly, this is the field of merits.
(d) practice silanussati: Reviewing about morality. A monk always
reviews morality. If there is no stain on his morality, he enjoys meditating
and has power.
(e) practice devatanussati: The devas are reborn in their realm due
to their morality and their merits. “I am also the same as a deva.
Because I have that kind of morality and merit.”
(f) practice upasamanussati (indirectly saying Nibbana): Recollection
of calmness of Nibbana. The yogi can compare his first meditation
period with a later meditation period. He can notice that a great
deal of defilements are removed after meditating. By this, the yogi
views his status of lacking of defilements.
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(g) Listen to or read a joyful story about Buddha’s teachings.

In Sri Lanka, a monk went to pay homage to four places to remember
in Bodh Gaya. He had to cross a rough sea to come to Bodh Gaya.
During his voyage, he saw huge waves arising. He thought that the
waves were very huge, but that they would end. But the Buddha’s Pafthana
(teaching about cause and effect of nama and rijpa, their relations and
the mode of resulting) has no limit and no end. He thought that Pa{thana
is taught by the Buddha, so the Buddha’s Omniscience is endless. Then,
piti (rapture) arose when he recollected Buddha’s Omniscience, and he
continued to practice vipassand. Finally, he attained arahattaship
(Mahagatigamiyatissatheravatthu,  Pitisambojjhanga,  Atthasalini,
Nidanakathd). Therefore, rapture was very powerful.

When you perform a kusala act, such as making a donation, you
must do so with a joyful mind, because joy has strong power. Whatever
you do, do not expect a result. Just do it with a joyful mind. Joy is
enough of a force to allow one’s body to fly through the air.

In Sri Lanka, there was a village where a mother and her daughter
lived together. The village was near a hill. There was a pagoda on
the top of the hill. On the full moon day, the mother was going to
pay homage to the pagoda. Her daughter wanted to go there with her
mother, but she could not because she was pregnant. She was really
willing to go there with her mother, so she sat in front of her house,
and dwelled upon arising the desire to visit the pagoda. All of sudden,
her body was lifted up and flew to the pagoda (A {thasalin, Dhammasarigari
althakatha).

It was the result of pi#i. At that moment, the mind is also very
strong. A strong mind can get powerful results. The mind arises in
the mind process. Whenever the mind arises, volition also arises. Whenever
the mind is strong, volition is strong. So, when the mind is joyful, the
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mind is strong. When you perform a kusala act with a joyful mind,
cetand (volition) always arises together with the mind, javana citta
(cognitive mind). This citta produces the result due to the cetana.

The Buddha said, “Even if you feed a small bird once, you will
get hundred times result” (Dakkhipavibhariga sutta, Uparipanidsa Paf).
Donation is resulted not because of offering things, but because of volition
(cetana). Good volition makes good results.

(5) Passaddhi sambojjhariga (Enlightenment factor of tranquility):
After the piti sambojjhariga and passaddhi sambojjhariga arise, passaddhi
sambojjhaniga 1s advanced passaddhi cetasika. Passaddhi means
peacefulness. It subdues the heat of defilements. There are two passaddhi,
(a) kayva passaddhi and (b) citta passaddhi.

(a) Kaya passaddhi: ‘Kaya’ means group (group of all cetasikas).
Kaya passaddhi means peacefulness of all cetasikas.
(b) Citta passaddhi: Passaddhi of mind. If the citta passaddhi and
kaya (body of cetasika) passaddhi arise, the body (physical body)
becomes passaddhi (calm down). The mind and all mental concomitants
(cetasika) become peaceful. The physical body (kdya) also becomes
peaceful and tranquil. When the mind and body become passaddhi,
the following five pairs of kusala cetasikas arise. These cetasikas
destroy all opposite akusala cetasikas. These 5 pairs are:
O Lahuta (kdya lahuta & citta lahutd): Lahutd means lightness.
Its function is destroying heavy defilements.
@ Muduta (kava muduta & citta mudutd): Mudutd means softness.
Its function is destroying rough defilements.
@ Kammarniata (kava kammaiiiiata & citta kammaniiatd):
Kammarnniatad means capability. Its function is destroying
incapability.
@ Paguniiata (kayva paguiniata & citta paguiiatd): Paguiniata
means proficiency. Its function is destroying unskillfulness.

® 167



® Ujukata (kava ujukata & citta jukata): Ujukatd means rectitude.

Its function is destroying iniquity.

If the mind and cetasika are tranquil, the rijpa, body is also tranquil.
The mind and cetasika are very powerful under the condition of softness
or lightness or familarity or rectitude. At that time, the yogi becomes
very honest. Due to these conditions, they are called light cetasika.
Originally, there are no born light cetasika. They are born according
to the condition. If they are originally born, a yogi does not need to
practice meditation. Only he needs to develop these kinds of cetasika.

According to the Paj text (Kayasutta), the way to develop passaddhi
sambojjhaniga is the same as others. To develop passaddhi sambojjhariga,
according to the commentary (Mahdsatipatthanasuttavannana):

@ Panita bhojana (good food): Good food causes the yogi to get

passaddhi. 1f he ate a bowl of chili, it will be hard to practice, because
the chili makes him hot.

In the Buddha’s time, 60 monks asked the Buddha about meditation
and they went to a forest to find a place to meditate near the Himalayas
(Mahdpunnama suttarn, Uparipannasa Paf). At that time, a woman
came from her village to see them. She asked, “What are you doing
here?” They said, “We are looking for a place to practice”. That
woman offered, “Here, we will make a monastery for all of you.
We will support you.” She promised to build the monastery and
had all villagers support them.

One day she visited the monastery but there were no monks.
They practiced outside in the forest. Later, they came back to the
monastery but they did not talk to each other. She asked them, “Did
you quarrel with each other?” They replied they are practising Dhamima.
The woman asked them, “Please teach me what you practiced. I
want to practice.” They taught her kayagatdasati (mindfulness of the
32 parts of the body). She practiced for a few days and became
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an anagami and also attained jhana, and psychic powers. So she
thought that her teachers also had powers like her. She absorbed
them by her psychic power and found that they had not gotten it
yet. So she inquired again why they did not get Magga 7iana. She
came to know they did not get 7iana, because they have not had
suitable food. So, she prepared suitable food for each monk. Later,
they became arahantas. Here, suitable food means not expensive
or gourmet food, but the one that his body needs to stay in shape
biologically.
(® Sappaya utu (suitable weather): At the beginning of meditation,
a yogi needs fair weather. It is hard to get deep concentration in
a very hot or cold place.
(©) Sukha iriyapatha: Practice in a suitable posture; walking or standing
or sitting or lying down.
(@ Be in moderate mind. Do not be hurry and anxious at any case.
Do not worry about anything.
(©) Be away from a person who is anxious or a person who worries
about something.
(D Having friends with a peaceful mind.
(8 Always lean the mind towards being arisen passaddhi.

(6) Samadhi sambojjhariga (Enlightenment factor of concentration):

The original factor of samdadhi sambojjhariga is samddhi (concentration).
Samadhi is the ‘ekaggatd cetasika’ (one-pointedness mental concomitants),
the one-pointedness of wholesome mind. In other words, samdadhi is

the purification of mind. Therefore, to attain samddhi, develop the

following:

(D Avyagga nimitta: The object to cause an unwavering mind.
@ Samatha nimitta: The object to cause tranquility.
The samddhi (ekaggatd cetasika) has two characteristics: avisara

(not scattering) lakkhana and avikkhepa (unwavering) lakkhana.
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a) Avisara lakkhara: Nature of not moving to another object. It (ekaggata

cetasika) does not move to another object.

b) Avikkhepa lakkhana: Nature of unwavering. Unwavering of

co-arising cetasika and citta (mind). In other words, unwavering of

other cetasika and citta that arises with itself (samddhi).

The function of samddhi is concentrating or making unwavering of
co-arising mind factors (cetasika). To have a one-pointed mind, one
must be aware of an object for a long time. Without mindfulness, one
cannot stay on that object. As long as one is mindful on that object,
the mind can take that object for a long time and arrives at a stage
of one-pointedness. For this reason, samadhi follows the mindfulness.
One cannot get concentration without mindfulness. To be concentrated,
calmness is required. First of all, the yogi needs calmness and poise.
Without calmness, his mind will be wavering.

To develop samddhi (to get concentration), one must be aware of
the meditation object only. To be aware of only the object, mindfulness
is compulsorily exerted. Only the mindful mind can take an object properly.
As long as the yogi is mindful, the mind can take that object for a
long time without wavering. Then, samddhi will result. To be mindful,
calmness and peacefulness are required. Therefore, mindfulness is the
basic foundation to attain samdadhi. Samddhi always follows mindfulness.
The longer mindfulness is maintained the stronger concentration is attained.

Developing samadhi sambojjhariga is the same as others according
to the Paji text (Kayasutta).

To develop samadhi sambojjhariga, according to the commentary
(Mahasatipa tthanasuttavannana):

(a) Vatthuvisadakiriya: Clean outside (house, room, body, etc.) and

inside of yourself (disease).

(b) To develop samadhi sambojjhariga, a yogi must use adjustment

of the 5 faculties (indriyasamattapalipadanata).
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(c) Be skillful on your meditative object. When something arises,
think of it as an asubha nimitta to prevent it from giving rise to
kilesa.

(d) A yogi should make his mind delighted. When his mind is lacking
wisdom, his mind becomes blunt and distressed. He needs to encourage
it by considering aging, decay and death and considering suffering
in previous lives due to being reborn in the 4 apayas, suffering in
the future and present suffering of livelihood. There are 8 objects
of fear for sansara: birth, aging, disease, death, misery in the apaya
and suffering from the past, present, and future. These 8 objects
are sarvega vatthu (bases of being afraid of sansara). When you
cannot practice meditation with joy, recollect the sanwega vatthu.
(e) When the yogi’s mind is over alerted or wavering greatly, he
should suppress that mind in the meditating period. This is called
suppressing the mind (Samaye cittassa nigganhanata). If his mind
has excess energy, he has to make his mind calm down and become
concentrated, and keep equanimity.

(f) When the mind becomes weak and dull, uplift it. Pour immense
effort, investigate the object and make it joyful.

(g) Accordingly, he should put his mind in a state of equanimity.
Then he will be on the right track. He has to keep his balance to
make equanimity.

(h) Stay away from a person with lacking of concentration.

(1) Put oneself in the company of a concentrated person.

(j) Recollect the jhana that he experienced.

(k) Lean the mind always toward being concentrated.

(7) Upekkha sambojjhariga (Enlightenment factor of equanimity):
Equanimity is evenness of mind, unshakable freedom or peacefulness
of mind. The original factor is tatramajjhattata cetasika which means
even or neutral mind. This cetasika can arise together with every wholesome
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mind but cannot be called upekkha at that time. Someone realizes all
creatures are subject to their kamma and no one can stop them. At
that time, fatramajjhattata that arises together with the mind is called
upekkha. There are 10 kinds of wupekkha:
D Chalarigupekkha (unperturbed equanimity): This arises in arahantas.
They are always aware with even mind whenever they meet feelings
of ‘like or dislike’ or ‘happy or unhappy’ through 6 sense doors.
@ Brahmaviharupekkha (equanimity as a divine abiding): It is one
kind of upekkha included in the four sublime states of Brahmas (Brahma
vihara) such as mettd, karund, mudita, and upekkhd. This upekkha
is brahmaviharupekkha. Here, this brahmaviharupekkha is the original
factor.
@ Bojjharigupekkha (equanimity as an enlightenment factor): This
is the Dhamma body of upekkhd sambojjhariga. When the yogi’s
faculties become a part of magga and equal in pair, upekkhd
sambojjhariga arises.
@ Viriyupekkha (equanimity of effort): It is viriya that appears at
the time that vipassana upekkha arises.
(B Vipassanupekkha (equanimity about insight): It arises before
Udayabbaya niana.
® Sarkharupekkha (equanimity about sarkhara): 1t is Vipassana
nana.
(D Vedanupekkha (equanimity as feeling): It is evenness of feelings
neither sukha nor dukkha.
Tatramajjhattupekkha (equanimity as specific neutrality): It is
vipassanupekkha which arises before the Udayabbaya ridana.
) Jhanupekkha (equanimity of jhdana): 1t is the upekkha that arises
in the highest (4th or 5th) jhana. 1t is called jhanupekkha.
10 Parisuddhupekkha (equanimity of purification): It is the equanimity
that is purified from all opposite dhammas.
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Here, D and @), @), ®, @), (0 are the same original factors.

To develop upekkhda sambojjhariga, according to the commentary
(Mahasatipa tthanasuttavannana):

(a) Have a moderate attitude toward sentient beings without clinging

or dosa (hatred).

(b) Make the mind have equanimity (evenly between poor and rich

or happy and unhappy).

(c) Keep the mind moderate on material things and living beings.

(d) Refrain from a person who attaches too much to material things

and creatures.

(e) Stay in the company of a wise person who can have his mind

in the state of equanimity.

(f) Lean the mind always toward equanimity.

When the yogi practices vipassand and attains Magga riana, 4
satipatthana, 5 indriva, and 7 bojjhariga are fulfilled. For a pure vipassand
yogi, when he starts practising vipassana, he is always aware of the
object and aware of every arising object. At first, all mental factors
(cetasika) are normal and not strong. They are referred to according
to just their names. For example, mindfulness (sati) is mindfulness (sati).
Concentration (samadhi) is concentration (samadhi), etc. When the practice
is accelerated, the factors are strong. When sati is strong enough, but
not to be aware of all the objects very closely and strongly, it becomes
Patthana (setting up of mindfulness: always able to be aware of the
object) sati. 1t is called Satipatthana (the 4 Foundations of Mindfulness).

When meditation is getting deeper and deeper, sati and other factors
are unable to be shaken by kilesa (defilements). When they can dominate
their tasks, they are called satindriya (the faculty of mindfulness). That
effort (viriya) is called viriyindriya (faculty of effort). When the yogi
gets weak Udayabbaya riana (Knowledge of arising and vanishing), he
sees the anicca (impermanence), dukkha (unsatisfactoriness), and anatta
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(non-self) and then he starts understanding sacca (truth).

At that time, mental factors (cetasika) are a part of bodhi (sacca),
so they become bojjhariga (factors of enlightenment). They are called
bojjhaniga, such as sati sambojjhariga, viriva sambojjhariga, or samadhi
sambojjhariga, etc. At this point, all 7 mental factors become bojjhariga
dhammas. They are in the state of equanimity and powerful and meditation
arrives on the right track. Now, the yogi is prepared to achieve higher
Vipassana niana and finally he will attain Vipassana rnana.
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CHAPTER EIGHT

Adjustment of the 5 Faculties of Meditation Factors

As soon as the Buddha attained Omniscience, all 14 of the Buddha’s
special 7igna are completed. Among them, 8 7idna (4 Noble Truths
and 4 Magga niana) are also attained by arahantas. The Buddha’s
knowledge or wisdom which cannot be achieved by his disciples
(arahantas) is comprised of six types. They are called Cha asadharana
fiana (the Six incomparable types of knowledge). These six are:

(1) Sabbaniiuta nana (the Knowledge of Omniscience): The
knowledge that knows precisely everything to be known. Through this
iiana, the Buddha knows everything and there is nothing in the universe
he cannot understand, whether in the past, the present or the future
without delusion and cause of defilements.

(2) Anavarana fiarna (Uninterruptable knowledge): Anavarana means
‘free of obstacles or without any obstacle’. The Sabbariiuta fiana is
knowing the real nature of everything penetrably and uninterruptedly,
so it is called Anavarana nana.

3) Mahakarunasamapatti niana (Knowledge of supreme
compassion): Knowledge of great compassion without discrimination
beyond comparison to liberate all creatures’ suffering. The Buddha’s
compassion is boundless and granted equally to all creatures beyond
comparison with any other teacher’s. He looked all around the world
with equal compassion twice a day.

4) Yamakapatihariva niana: Knowledge of twin miracle performance
(opposite pair: often interpreted as fire and water). It is a supernormal
power to perform the twin miracle of emitting fire and water from every
part of his body reciprocally even from the hair follicles. On rare occasions
he performed this miracle through his jhanic power to confound his
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relatives who were devious, conceited and skeptical, and all of the other
sects who publicly declared to compete with the Buddha in jhanic power.
Therefore, the Buddha could not avoid making miracles. However, the
Buddha did not allow the monks to show miracles to convert others,
and actively discouraged his disciples from performing them to prove
the superiority of his teachings. The Buddha showed his miracle or
power only three times in his 45 years preaching.

(5) Asayanusaya fiana: Knowledge of one’s 4 kinds of temperaments
(ditthi, vicikicchd, Vipassana fiana, and Magga 7iana) and 7 kinds of
latent defilements (lust for sensuality, maliciousness, conceit, delusion,
doubt, wrong view, and lust for life). Asayanusaya fiana is that knows
every creature’s mind which leans to wrong view or samma view (Vipassand
and Magga riarn). Before he preached, the Buddha analyzed and understood
the mental attitude of the people, their understanding capacity, their
mental background, hindrances and development, their capability of
realizing the Dhamma and their characters and habits carried over from
previous births in sansara.

(6) Indriyaparopariyatta niana: Knowledge of knowing the maturity
of the sense faculties. It is a perfect realization of all creatures that
were capable of attaining Magga 7iana (called neyya puggala) in the
details of the five sense faculties such as faith (saddha), mindfulness
(sati), concentration (samddhi), effort (viriya) and wisdom (pariria). His
realization of all these qualities enabled him to see the purity and impurity
of other people’s minds and to preach the Dhamma for their benefit.

When the Buddha taught a person to attain Magga 7siana, first the Buddha
would look at the person’s mind through the Indriyaparopariyatta fiana
to determine whether the 5 faculties were mature enough to attain Magga
nana or not. The faculties mean the meditation factors at the level of
solely governing strength in their respective functions. The yogi must
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have the five faculties strong, powerful, and balanced. They are:
(D Saddhindriya (firm and strong faith based on right understanding):
Saddhindriya means the stage of saddha that cannot be shaken by
wrong view. Saddhd removes wrong view.
@ Viriyindriya (strong and strenuous effort in the practice): Viriyindriva
means the stage of viriya that cannot be shaken by laziness. Viriya
removes laziness.
() Satindriya (sustained and uninterrupted mindfulness): Satindriya
means stage of safi that cannot be shaken by forgetfulness. Safi removes
heedlessness.
@ Samadhindriya (deep concentration): Samdadhindriya means the
stage of samdadhi that cannot be shaken by wavering. Samadhi removes
distraction.
(5 Paniindriya (penetrative wisdom, insight): Pafiiindriva means
the stage of knowledge that cannot be shaken by delusion. Parniria
removes ignorance.

These faculties must be balanced to attain Magga 7iana. Four of the
five faculties are two pairs of the opposite qualities in the personalities,
namely: faith and wisdom, energy and concentration. Faith must be
balanced with wisdom, effort with concentration. Mindfulness does not
need to be in balance with any other factors. It is the most important
faculty that checks the other four to be in balance. So the yogi needs
to adjust each pair to be in balance. This is called indriva samatta
palipadanata. “Indriya samatta palipadanata, saddhadinam indrivam
sama bhava kara nam. (Anapanassatisamadhikathavannana, Sarattha
dipanifika 2)” It means balancing the nature of faculties such as faith,
etc.

To get concentration, it is necessary to equalize the functions of
each pair of faculties in order to achieve a balance of strengths. Mindfulness
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is the primary factor in observing the pairs and revealing the means
required to adjust each faculty of a pair in order to reach equilibrium.
Mindfulness can never be seen as being too much; the more mindfulness,
the better. It is only when the yogi is being mindful that he will be
able to accurately determine which faculty is overpowering and which
is underpowered. Check them through mindfulness and make them always
to be in balance.

“Sace hissa saddhindrivam balavam hoti, itrani mandani, tato
viryindriyam  paggahakiccary,  satindriyam  upatthanakiccam,
samadhindriyam avikkhepakiccarn, paniindrivam dassanakiccam katum
na sakkoti (Anapanassatisamadhikathavannana, Saratthadipanitika 2).”
It means if the faith faculty (saddhindriya) is overpowered, the others
become weaker; pariria (wisdom) is unable to do any investigating. Viriya
(effort) is unable to perform support. Samadhi (concentration) is unable
to do unwavering. Sati (mindfulness) is unable to be aware. In a pair,
if one thing becomes stronger, the other must become weaker.

Faith and wisdom (knowledge) are one pair, balancing the emotional
and the intellectual sides of the spiritual life. “Balasaddhohi mandaparirio
muddhappasanno hoti avatthusmim pasidati” (Mahdasatipa {thanasutta
vannand). When faith becomes overpowered, wisdom becomes weak,
and then faith becomes inferior. He regards vipassana practice as a
ritual tradition and fails to abide the vipassana technique and see realities
as they truly are. In this pair, faith must become the primary faculty
and then observe the thing, determining whether it is worthy or not.
If it is trustworthy, believe it deeply. However, when faith is stronger
than wisdom, wisdom cannot observe or judge but the yogi believes
deeply. In this case, the yogi will be cheated and will fall into wrong
views and will be rebomn in a bad destination. “Balanapariiio mandasaddho
kerafikapakkham” (Mahdsatipatthanasuttavannand). When wisdom is
overpowered, faith becomes weak, he will fall into a dark, wicked evil
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side.

This error is something like a disease that is caused by an overdose
of medicine. Medicine is taken to cure the disease, but there is no medicine
for the disease caused by medicine. There is nothing to do with this
error of overpowered wisdom. This yogi is something like a judge who
was bribed. This judge will make a wrong decision, because he was
bribed by the accused. The judge will release the accused anyway, so
he won’t accept the facts as told by the witness. He refuses to recognize
the facts as believable. This is wickedness.

The second pair is effort and concentration, balancing the activating
and the restraining aspects of mental cultivation. “Balavaviriyam
mandasamadhim viviyassa uddhaccapakkhatta uddhaccam abhibhavati”
(Mahasatipatthanasuttavannand). When effort is overpowered, samadhi
becomes weak and effort will be on the wavering side and restlessness
overwhelms the mind. Yogi will be absent to see what is arising in
the meditating moment. Because the nature of effort is not to rest on
one object and it is always strenuously thinking about some other new
things to do. If this is not convenient, it will do things another way.
The yogi won’t be able to calm down his mind and get concentration.

“Balavasamddhim pana mandavirivam samadhissa kosajjapakkhattd
kosajjam abhibhavati” (Mahasatipa tthanasuttavaniand). If concentration
is overpowered, effort becomes weaker. Concentration enters into laziness
and the mind will be overwhelmed by laziness. Then the yogi becomes
lazy because samadhi (concentration) is focusing on one point and not
wavering to other objects and the mind sees the same object all the
time. And it becomes dull. At that time, due to the lack of viriya,
thina-middha arises and the yogi becomes sleepy and falls asleep.
Sometimes he enjoys watching the vision what he sees in his body
and forgets realizing vipassana process. As an example, in a bullock-cart
driven by two oxen, if the right side ox is dragging and left side ox
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is stopping, the cart will be pulled down to the left side of the road
and fall down a steep hill. Accordingly, if the left side ox is dragging
hard, the cart will fall down into the right side of the road. Only when
the two oxen work equally, the cart will run smoothly in the right way.

Like this, the yogi has to adjust the two pairs:

(D faith and wisdom, (2) concentration and effort equally by being aware
of the object with mindfulness. Mindfulness must be always at full attention.
It is always best to have mindfulness at its fullest, there can never be
too much mindfulness. The stronger the mindfulness, the deeper the
concentration.

In samatha, stronger faith will lead to good concentration quickly.
Paniiia (wisdom) works only in vipassand. When the mind is wavering,
notice that viriya (effort) is being overpowered and reduce it. Let the
mind calm down and put forth concentration peacefully. Focus on the
object, the air touching point. If the yogi feels sleepy, boost effort and
strenuously focus the mind on the touching point. By adjusting this,
the yogi can attain concentration.

There was an anecdote about a stubborn physician being killed due
to pannia being overpowered and it became wicked. It was during the
time of King Mindon, the supporter of the Fifth Buddhist Sarigha Synod
in Burma in 1871, 2400 years after the demise of the Buddha. This
king was very pious and venerated to the Sarigha. He held pariyatti
(learning of the Buddha’s teaching) examinations and offered alms rice
(uncooked) to the candidate monks, but later he offered money instead
due to difficulty of collecting rice. So, many monks had a lot of money.
They used the money in improper ways and many monks disrobed.
People disliked monks at that time.

A Burmese traditional physician from a village was included in that
group of people. He learned Paji literature to a small degree. He read
about the medication in a Pa/ text and treated his patients accordingly,

180 o



and he became well known. He moved to Naypyidaw, Mandalay and
treated his patients there, and he was respected by many people. However,
he gossiped to his followers and patients about the monks.

One day there was a music show in a quarter near the palace. He
went there and talked loudly about the monks’ faults and the monks
who were not real Sarigha. He said, “Do not pay homage and respect
to them, because you cannot get any advantages by giving them offerings.”
He pointed out the reason according to the Pa/ text: “The Buddha told
the Ven. Ananda that due to women becoming bhikkhunis, the sasana
will last only 1000 years. Now, sdasana lasts for over 2600 years. According
to the Buddha’s words, today’s sdsana is not a genuine one. Therefore,
today’s bhikkhu are also not real Sarigha (Mahapajapati Gotami story
in Bhikkhuni khandhaka).” An educated nun replied to him, “Do not
talk like that because it is based on 5 commentaries. The sasana will
exist 5000 years,” she added. However, the physician did not accept
it. He tried to confirm his position through citing the Pa/ texts, because
he disliked the monks.

He refused all the facts and grasped his Pa/ text and denounced
the monks. So he was reported to the authorities and was arrested. After
investigating him, he was sent to the court of law. The judge persuaded
him to abandon his wrong belief that all the monks are not Sarigha
and therefore unworthy of offerings. The physician refused because he
had no saddhd (faith) in the monks and he had a passing familiarity
with Paji texts. Here, parinia is overpowered in his mind and became
wicked to denounced the Sarigha. So he rejected all the truth that the
judge explained to him. In the end, he was sentenced to death.
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CHAPTER NINE

What is a Nimitta?

According to the Paji text and the commentary (Andapanassatisamadhi-
katha, Patisambhidhamagga), a nimitta is sometimes referred to
anapanassati and sometimes to the breathing air touching point. In
anapanassati, mindfulness is the thing that ties up the mind to a meditation
object, therefore, it is upanibandhana (closely connected with or close
connection). So, one part of the upper lip that breathing air touches
and tip of nostril are called upanibandhana nimitta.

Here, the nimitta means ‘about meditation’ according to the Pa/
text (Nimitta suttary, 3rd Nipata, Arguttara nikaya). It means judging
(observing) by the nimitta the yogi can know which stage of his meditation
he has reached. During meditation practice, when a yogi gets enough
concentration, he will see a light sign or something (mental image) in
his mind’s eye. It is the result of keeping proper mental focus during
meditation and is called the meditation sign (nimitta). So the nimitta
is an indicator of concentration, but nimitta is not a material thing, not
a nama, not an ariipa, not a kusala thing, and not jhana. The nimitta
is not a reality, it is neither nama nor ripa.

Nimitta is called ‘navattabbarammana’ (Visuddhimagga) in Paj. It
means that it is not to be noted as anything, nimitta is not counted
as anything. However, there is nothing in the world that arises due
to something that does not exist. “Na hi asabhavassa kutoci samulthanam
atthi” (Visuddhimagga mahdtika 1). It means that there is nothing that
arises without causes. Here, the nimitta really arises in this stage. Therefore,
the nimitta must have causes. What is the cause of a nimitta? “Kevalarihi
samadhilabhino upatthanakaramattam saniiajametam’ (Kasinaniddeso,
Visuddhimagga atthakathd 1). 1t is just the result of bhavana saniia
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(conception of meditation) of a well-concentrated yogi. Therefore, the
cause of nimitta is bhavana sanna.

Then, what is a nimitta? When the yogi starts andpanassati, he looks
at the air that touches a point on the rim of the nostril (nasikagga or
mukhanimitta: the nostril or upper lip). Later, if his concentration is
strong, he thinks he sees something in front of the nose that is the
air going out and coming in. If his concentration is getting stronger
and stronger, he comes to see the thing that he thinks he saw earlier
very clearly. That is due to the conception of meditation (bhavana saina).
The thing he comes to see is a nimitta. The nimitta arises because of
each yogi’s bhavand sarninia. In this stage of practice, generally almost
all the yogis get a nimitta. It is seen in the yogi’s mind, but the yogi
sees it as he sees it with his eyes. So, the Paf text, Abhidhammatthasarigaha
mentioned it as ‘Cakkhund passantasseva manodvarassa dpathamagatarn.’
‘Seeing in the mind as seeing by the eyes.” It means, ‘not the same
as thought or image appeared by visualization’. The yogi can see the
nimitta very clearly.

The nimitta is not the same for each yogi. If there are 100 yogis,
there will be 100 types of nimitta. In the commentary of Visuddhimagga,
it mentions 14 types of nimitta in their times. There are 14 shapes of
different nimitta: a cotton ball, a cloud, a pearl necklace, a ruby necklace,
a straw, a stick or wooden stick, fireworks, a lotus flower, king’s golden
jewelry, a spider web, a cart wheel, a full moon, the sun, and wind.
Briefly, there are 2 kinds of nimitta: (D light nimitta such as fireworks,
sparkling stars and (2 air nimitta such as clouds. The yogi can experience
a nimitta when his concentration is at a deeper and stronger level. There
are two ways of getting a nimitta. The first type of yogi gets a nimitta
when he has sufficient concentration. The second type of yogi cannot
get a mimitta at first, instead he sees the ‘light’ first.

Before he sees the nimitta, he will see the sunlight or moonlight
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surrounding his head. He thinks he is sitting under the bright sunshine.
But he does not see the formation of light. Only after days and days,
he will get a nimitta. This is because he does not look at the air touching
point strenuously when breathing in and breathing out. So whenever
the yogi practices, he must be aware of the point. He has to look and
try to see the air. Only then, he will get a nimitta. There are some
yogis who never get a nimitta even though they have enough samadhi.
They will see only lighting in front of them. This is due to lack of
kamma resulted.
There are 3 stages of nimitta:

(1) Parikamma nimitta (preparatory image): At the beginning of
meditation, the samatha meditator looks at the meditation object mindfully.
That object he is looking at is the parikamma nimitta. There is a parikamma
nimitta in other samatha meditations as well. For example, if tgjo (fire)
is an object, the meditator looks at fejo such as a candle flame. This
candle flame is a parikamma nimitta. But in anapanassati, the yogi
is aware of the breathing air only that he cannot see. Therefore, there
is no parikamma nimitta in anapanassati. However, they regard the
first stage nimitta as a parikamma nimitta. When the yogi attains strong
concentration, first a nimitta arises. According to this Kanni tradition’s
sayadawgyi, this is referred to only as upatthanakaramattarm (just popping
up). For the yogi who has weak concentration, this upa{thanakaramattarn
does not stay long and is not bright. This upa{thanakaramattar is called
a parikamma nimitta. This nimitta cannot be used to see the image
of the remote area.

(2) Uggaha nimitta (acquired image): When upatthanakaramattam
stays longer and brighter, it can be sent and used to see an image in
the distance. This nimitta is called an uggaha nimitta. Whenever the
yogi practices andpanassati, he can get an uggaha nimitta during his
sitting period.
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(3) Patibhdaga nimitta (counterpart image): When the yogi’s
concentration is getting much stronger, and the yogi becomes proficient
at concentration, his mind becomes still, a nimitta can be seen all the
time. Even when he stops meditating, the nimitta is always in front
of his face. In that condition, the yogi can send the nimitta and see
things from a remote area clearly and easily by wishing it, because
the nimitta always follows the mind. In that stage, the yogi’s mind becomes
purified from hindrances. It is similar to an uggaha nimitta, but it is
much cleaner and free from any impurity. In 90% of yogis, the patibhdga
nimitta 1s the same like a shining ball of light or the sun or a full
moon. But a few yogis get a very bright light not as a figure.

Now, the yogi’s concentration enters into upacara samddhi (access
Jjhana) and then the yogi attains citta visuddhi (purification of mind).
At that time, the yogi cannot be aware of the breathing but only the
nimitta. The yogl must try to get a pafibhdga nimitta. Only then can
he continue to Method II.
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CHAPTER TEN

Method 2 - Knowing the Length of
Inhalation and Exhalation

Dl'gham va assasanto digham assasamiti pajanati. Digham va
passasanto digham passasamiti pajanati. Rassamm va assasanto rassain
assasamiti pajanati. Rassam va passasanto rassain passasamiti pajanati”
(Mahasatipatthana sutta). When he takes a long in-breath, he knows
that he is taking a long in-breath. When he takes a short out-breath,
he knows that he is taking a short out-breath. When he breathes in
long, he knows that he is inhaling a long breath and when he breathes
out short, he knows that he is exhaling a short breath.

In the first method, the yogi was aware of only the touching point.
Now the yogi has to be aware of the length of the breath if it is short
or long. In the Pai text (Mahdasatipatthana sutta, Mahavaggafika), the
Buddha did not mention about the nimitta but it is mentioned in the
commentary. However, the yogi in the Kanni tradition needs to know
that this stage is sending a nimitta. Then, how can you send a nimitta?
The nimitta cannot be sent. If the yogi thinks he has to send a nimitta
in his mind and tries to send the nimitta, he won’t pass this stage.
The yogi must send it through only by being aware of his breath. There
is no need to perform the act of sending.

In Method 2, Kanni sayadawgyi (founder of the Kanni tradition)
and his disciple teachers are not in agreement in their teaching. sayadawgyi
taught yogis to get a nimitta until the end of this stage. But other sayadaws
regarded all yogis getting a nimitta in the beginning of this stage. So
the yogi who does not attain a nimitta in this stage, he must follow
Kanni sayadawgyi’s way. To attain a nimitta, the yogi must know about
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nine steps.

In this stage, the sayadawgyi taught to take a long out-breath, because
they said human beings generally breathe long compared to other creatures.
Therefore, in this Method 2, the yogi always practices with a long in-breath
and a long out-breath. To practice the nine steps, he must know three
kinds of occurrences:

D Addhanakara (length of breathing in and out)

@ Chandavasakara (kusala desire arisen)

@ Pamojjavasakara (the step of piti arisen)

The yogi has to practice to complete these three occurrences. Then,
he has to pass through the following 9 steps.

(1) Some yogi know only breathing out.

(2) Some yogi know only breathing in.

(3) Some yogi know breathing out and breathing in. All yogis must
practice to know whenever they are breathing in and breathing out.
‘Know’ means here to know breathing and looking at the touching air
on the nostril.

(4) When the yogi knows all breathing in and out, later breathing
becomes more subtle. It is called sukhuma (subtle).

(5) The yogi’s mind does not go outside and he can manage the
meditation. So he is delighted with his practice and he wants to practice
more and more. It is called chandavasakara (the step of desire arisen).

(6) Then, the yogi keeps practising. Breathing is more subtle. It
is called sukhumatara (more and more subtle).

(7) All mental feelings such as worries, anger, sorrow, etc. and
physical hot feelings are calmed down. His meditation is now on the
right track.

(8) Joy arises. It is called pamojjavasakara (the step of piti arisen).

(9) Then a nimitta arises (uggaha nimitta). This nimitta will be
seen in the mind (manodvara), but he sees it as if he sees it by the
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eye consciousness (cakkhu viniriana). The sub-commentary mentioned
it like this: “Cakkhund passantasseva manodvarassa apathamagatain,
tadda tamevarammanam uggahanimittarn nama (Abhidhammattha
sangaha).”

In the beginning of Method 2, if the yogi has not attained a nimitta
yet, he has to practice according to this step. Firstly, he needs to know
which step he has reached and carry out the process to complete other
steps.

1. Sending a Nimitta

The nimitta cannot be sent, but in this method a yogr practices a technique
that causes the nimitta to move to a place. The yogi has to practice
with joy. He has to practice based on the Pa/ texts, that is, being aware
of breathing air. To practice, the yogr sits one arm-length distance in
front of a wall, marking a ‘target’ at the same height of his nose. Let
the body straighten and relax. Look at the point on the wall thinking,
“I will send out the breath to reach that point (or target).” He needs
to make himself blindfolded, while breathing in and out normally. Do
not think of the nimitta, forget it totally. Even when the nimitta appears,
you must neglect it.

Here, all sayadaws used this word ‘send’. I will also use this word
‘send’. But the yogi needs to know he cannot send a nimifta and must
not try to send a nimitta because nobody can send it. When his mind
is calmed down, he must start to practice the technique to move the
nimitta. He takes an in-breath fully and looks at the point with closed
eyes to make sure of the destination where the air is to reach. After
that, immediately breathe out with the intention to reach the point that
the air goes straight to the target. As soon as the air goes out of his
nostrils, he watches the top of the air stream and goes along with the

188 @



air being aware of it until the breathing has ended. When the breathing
is finished, he believes that his mind reached that point and immediately
put the mind on that point to make sure. Even if he sees the nimitta,
do not pay attention it. Only focus on the head of air. Wait for 2 seconds
and look at the point with closed eyes. If his mind reaches there, he
will see the nimitta on that point.

< Method 2 >

k- one arm's length —

nimitta

1. Breathe normally when ready to start.

2. Breathe in slowly.

3. Look at the target with closed eyes.

4. Breathe out with the intention to the target
on the wall.

5. Imagine the exhaled breath goes straight to the
target.

6. Wait 2 or 3 seconds and look at the target with
closed eyes.

7. See the nimitta.

8. Breathe and bring your mind back to the nose.

9. Focus the mind on the nose.

10. Every time you breathe in and out, the mind

must be right there on track to the target.

Even if he has the nimitta, if he does not see it on that point, that
means his mind does not reach that point. Then, he starts breathing
in. As soon as he takes an in-breath, he thinks that he takes the air
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from that point and is aware of the head of the inhaling air stream
coming into his nostrils and come together with the air. When the
breathing-in air has ended, he thinks that the mind reaches the nostril.
Put the mind on the air touching point. Wait about two seconds and
look at the air touching point. The yogi must practice like this again
and again until the nimitta reaches the target every time it is ‘sent’.
However, there will be yogis who attain a nimitta once and it disappears
during the practice. There also will be yogis who see the light only.
As for them, if they practice Method 2 diligently, they will get a nimitta
soon. For them, Method 2 is more helpful than Method 1. For the yogi,
who has never gotten a nimitta before, he should prefer Method 1 only.
In this tradition, getting a nimitta is crucial. From Method 2 to Method
4, the yogi cannot keep practising without getting a nimitta. Without
a mimitta, the yogi cannot see the rilpa kalapa as a visible haze. In
this stage, the yogi can see remote places such as Brahma’s realm using
the nimitta. As a Buddhist, it is not difficult to recognize this ability.
However, it is hard for many other religious people to believe it.
After 15 days of practising anapanassati, most yogis get a nimitta.
When the yogi gets a nimitta for at least about 10 minutes in each
sitting period, he should practice to move the nimitta. This practice
is sending the mind not the nimitta. In this method, the yogi wants
the nimitta to move to someplace, but the nimitta cannot be sent. So
he must move or send his mind to that place. When his mind reaches
that place, the nimitta will appear there. If the yogi has strong concentration
and a good nimitta, he can send his mind easily, and the nimitta will
reach there quickly. However, the mind always takes an object and
cannot exist by itself. So he must give his breathing air as the object
of the mind.
As soon as he takes the place as an object (he strenuously thinks
of the place), the mind will be there at once and the nimitta will appear
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there. Therefore, to finish this method without difficulty, the yogi has
to get a good nimitta.

2. Pre-Endowment Factors to Attain Magga Niana

The Buddha mentioned in Padhaniyariga sutta about pre-endowment
factors to attain Magga riana which is endowed with five qualities by
a practitioner. These five qualities are called ‘Padhaniyariga dhamma’
(elements of effort). Here, padhdna’ means meditation, a firm energy
to attain Magga 7iana or Vipassand niidana, ‘padhaniya’ means meditators
who try to attain Magga 7idna, and ‘ariga’ means a quality to be striven
for. There is a brief story about Padhaniyariga dhamma in this sutta:

Once, there was a famous prince called Bodhi Rajakumara, who
had built a magnificent palace. When the palace was completed, Bodhi
(Prince Bodhi) invited the Buddha and 4 Sarigha (monks) to the palace
for blessings and an offering of alms food. Prince Bodhi told the Buddha
about an idea that one has to endure hardships in order to obtain bliss
and happiness (sukha). The Buddha did not reject his idea right away,
because even the Buddha had held the same belief as Prince Bodhi
at some time previously.

The Buddha told the prince that he himself practiced asceticism
strenuously to attain Omniscience for six years until nearly dying. There
is no one who practiced harder than the Buddha in the past, at present
and in the future. However, the Buddha did not attain Bodhi 7iara because
his method of asceticism was totally wrong. That kind of practice is
called self-mortification. It is mentioned in the Dhammacakkappavattana
sutta (Turning the wheel of the Dhamma) which talks about
Majjhimapatipada. The Majjhimapatipada is the Noble 8 Fold Paths
which are a salient characteristic of Buddha’s teachings. The Buddha
taught about this in Dhammacakkappavattana sutta which is Buddha’s
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first discourse. There are extreme right and left in the Middle Path.
The Middle Way does not mean moderate practice. It is neither a right
extreme nor a left extreme. Therefore, it is called the Middle Way.
The left extreme is self-mortification. It is not a real torture itself. Someone
practices some kind of method, because he thinks that he will get liberation
from the loka (mundane world), but that practice really cannot give
that result. Even the Buddha-to-be practiced appanaka jhana (restraint
of breathing out and breathing in through the mouth and the nose so
that the air could not go out or come in) for nearly six years as
self-mortification. Persons who subscribe to this practice look like some
kind of tortured person without common sense, such as sleeping on
a thorn bed or standing under the scorching sun for a long time, staying
very near the fire in a hot summer day or diving in the cold water
in a cold winter’s morning.

When a yogi practices strenuously one method in order to get some
wisdom, if it is not a real right way, that practice is just torture for
the yogi. His intention is not to torture himself but to attain some wisdom
by certain practices. It is the same as sleeping on a thorn bed, practising
without eating or diving into cold water in winter. Starving himself
is a kind of mortification. Under the Buddha’s teaching, practising until
death is not mortification. In a wrong method, practising strenuously
is self-mortification. The right extreme is indulging in sensual pleasure.
The Buddha-to-be experienced this when he was a young prince. Therefore,
he practiced anapanassati as a right way.

In a wrong way, a follower who practices desperately hard becomes
dukkha because he practices in vain. A follower who is lazy without
making an effort becomes sukha because he is not exhausted. In a right
way, a follower who is lazy becomes dukkha because he does not take
the benefit of his practice. A person who tries to practice strenuously
becomes sukha because he gets the benefit of his practice (Majjhima
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nikaya ika).

Then the Buddha asked Prince Bodhi if he could teach a person
who has no faith, is unhealthy, is dishonest, has no effort or enthusiasm
and has lack of wisdom. The Prince, who was an expert elephant driver
and very skilled at handling an elephant hook, replied that he would
be unable to teach a person that lacks all of the 5 qualities or even
one the Buddha had listed. The Buddha then asked the Prince if it would
be possible for him to teach a person who possessed faith, health, sincerity,
energy and wisdom. The Prince replied that he could teach a person
to drive an elephant even though they embodied only one of the 5 factors.
The Buddha then explained to the Prince that there are 5 factors about
meditators. These 5 qualities are required to be endowed in a person
practising vipassand meditation in order for them to attain Magga 7idana.

According to Bodhirajakumara sutta (Majjhimapannasa Pal,
Padhaniyarga sutta, Sth Anguttara nikdya, Paricaka nipata), these five
qualities are:

(1) Saddhd (faith in Ti-Ratana of the Buddha, the Dhamma, and
the Sarigha): It causes the citta (mind) to believe in the Buddha, the
Dhamma, the Sarigha, paticcasamuppdda and the Noble Eightfold Paths
and practice. This belief is not a blind faith and there is a strong reason
for this. When saddha arises, citta and all other cetasikas (mental
concomitants) become clear.

“Saddho  hoti, saddhahati  sabbanniuta bodhim, araham,
sammasambuddho, vijjacarana sampanno, sugato, lokavidii, anuttaro
purisa dhammasarathi, sattha deva manussanarn, buddho, bhagava.”
Faith in the Buddha’s Omniscience and the nine attributes, as well as
faith in the Dhamma and the Sarigha, are a necessity along with the
meditator’s desire to have confidence about practising vipassana and
confidence in himself. Through practising this, he will attain Magga
nana. Therefore, this faith is a mandatory quality.
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(2) Appabadha (health; lack of disease): Health refers to lack of
disease of both body and mind. To digest food, fejo (heat) in the stomach
has to be kept not too cold and not too hot, but be moderate. Suitable
food must be taken for bodily health. As long as the yogi can digest
his food, he can be said to be healthy.

“Appabadho  hoti  appdatariko;  samavepakiniya — gahaniyd
samannagato.” It means the yogi’s stomach temperature must not to
be hot, or not to be cold, but be moderate.

(3) Amayavi (honesty; sincerity): “Asatho hoti amdayavi, yathabhiitam
attanam avikatta satthari va vinnisu va sabrahmacarisu.” It means a
yogi must not deceive and must not cheat. Sincerity refers to honest
presentation about the progression of dhamma practice. It is the relationship
between the yogi and the meditation master. The yogi should never
be deceitful. He must be always honest to the Buddha, to the teacher
who guides the way to Nibbana, and to his meditation friends. He should
tell them about his actual status when he commits akusala deeds or
has kilesa, or which stage of knowledge he experienced. This quality
is much more important for the yogi to attain Magga fiana. The yogi
also needs to be innocent. ‘Innocent’ means here that even if he commits
an improper deed (generally verbally and physically), he must confess
it to the teacher or the elder and promise to refrain from that deed
in the future. Buddhist monks have to abide by this principle and confess
if they have even a minor offence on the full moon day or on the
new moon day.

Pure morality (sia) is the basic foundation of any meditation, especially
for concentration. The Buddha said that only the purification of morality
can bring happiness and a peaceful mind in meditation. Only the peaceful
mind can allow the yogi to fully concentrate and only the fully concentrated
mind can see things as they truly are. In observing morality, telling
an untruth (musavada) is the easiest and quickest way to break the
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speech precept. It seems to be the lightest offence but it is really the
heaviest one. The Buddha taught his son Rahula when he was 7 or
8 years old: “Musavadino na katabbam kammam natthi.” “Rahula, for
the person who is not ashamed of uttering deliberate lies, there is no
evil deed (akusala) that cannot be done by him.”

The Buddha said that the person who tells an untruth easily to others
does not feel any difficulty in committing large or small evil deeds,
either verbally or physically. So everyone must not tell an untruth, even
in a joke. Every noble person wants to hear the truth and know the
truth to judge it. Even if it may result in any harm or disadvantage
if the noble person is telling the truth, he does not tell an untruth. A
noble person avoids telling an untruth and should never tell an untruth.

The anecdote about the Burmese King Thalon’s sayadaw: The king’s
sayadaw (a Burmese Buddhist monk’s title; a royal teacher) who was
a monk, was very famous. One day a thief was caught and said, “I
am a nephew of Tounphila sayadaw.” So the servicemen dared not to
punish him. They went to the sayadaw and asked about that. Then the
sayadaw replied that “Who told you he is not my nephew?” They thought
the thief is sayadaw’s real nephew. So, they released the thief. In this
case the thief was not his real nephew. But if the sayadaw refused
to go along with that, the thief would be punished. So, he had to ask
this question to avoid telling he is not his nephew, and also, he did
not want to commit musavada (tell a lie) by saying that he is his nephew.
Therefore, sayadaw answered with this counterquestion to avoid this
dilemma. The sayadaw did not tell an untruth (musavida). He did not
answer directly, instead, he replied with a counterquestion. He did not
answer yes or no.

There is another story about the king’s sayadaw (would be Tounphild)
who was famous as an arahanta. Before he left the city, he was offered
a big monastery by the king. One day, he visited a very famous Shweoomin
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sayadaw’s forest monastery. The Shweoomin sayadaw was older than
sayadaw Tounphila. He always lived in the forest. The forest sayadaw
was also believed to be an arahanta. They both wrote a commentary.
The king’s sayadaw wanted to ask about that commentary. His idea
was to compare which one was better because people use the better
one.

The Shweoomin sayadaw always lived alone. He was sweeping the
monastery when the king’s sayadaw arrived at the forest monastery.
But the king’s sayadaw visited there with many safeguards and followers.
He asked the monk who was sweeping alone outside of the monastery,
“Where is sayadaw?” The king’s sayadaw thought he was not the sayadaw,
because he looked like an old, normal monk. “Is he inside the monastery?”’
The Shweoomin sayadaw replied, “Go into the monastery. The sayadaw
will go there soon.” After that, the Shweoomin sayadaw went into the
monastery. The king’s sayadaw offered many things to the Shweoomin
sayadaw. The Shweoomin sayadaw accepted the offerings and said that
“I will offer these to the Buddha.” And he put aside them. Then, “Aren’t
you afraid of living alone?”, the king’s sayadaw asked. The Shweoomin
sayadaw replied, “I live alone because I am afraid.” Living alone was
not fearful for him. He was really afraid of living with many people
in a city because he would be unable to practice dhamma.

Finally, they talked about their books. The king’s teacher’s commentary
was very detailed. The Shweoomin sayadaw’s commentary was not
detailed, but common people could understand it. The king’s teacher
decided to put his commentary in the pagoda. His book was not published.
The forest sayadaw made the king’s sayadaw realize the nature of
monkhood. The king’s sayadaw did not go back to his monastery. He
went directly to the forest.

(4) Viriya (effort; energy): The root of all achievements.

The yogi needs to put forth energy in every moment and practice to
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be able to remove his kilesa away from him.

“Araddha viriyo hoti akusalanam dhammanam pahanaya kusalanam
dhammanam upasampadaya viharo hoti.” This means, “Always be filled
with diligence to eradicate evil deeds that have already been committed.
Also, be filled with diligence to develop wholesome deeds that have
already done.” Do more good deeds.

(5) Panna (wisdom):

The Knowledge of the arising and vanishing of nama-ripa (Udayabbaya
nana). “Panniava hoti udayattha gaminiya panndya samannagato”
(Majjhima nikaya). “Complete with the full knowledge that penetrates
the arising and vanishing of nama-rijpa.” This is known as Udayabbaya
nana. If a yogi possesses wisdom, he is sure to make progress until
he attains at least the lowest path knowledge, sotapatti magga ridana.
This is the first stage of enlightenment.

“Imehi paricahi padhaniyarnigehi samannagato bhikkhu tathagatam
vinayakam labhamano, sayarnanusittho pato visesam adhigamissati,
patamanusittho sayam visesarn adhigamissati.” If a monk was endowed
with these five qualities and he had the Buddha as his teacher, then
if he was taught in the evening, he would attain Magga 7fiana the next
morning. If he was taught in the morning, he would attain Magga 7iana
in the evening. Like this, only when a yogi is endowed with these 5
qualities, he will attain Magga 7fiana. Here, paiiria is not needed for
a samatha yogi, only the remaining four factors are needed to be endowed
with.

3. Controlling the Nimitta
During the practice of sending a nimitta, if the nimitta is too small,
it cannot reach the target and it will fade away on its way to the target.

If the nimitta is very large, it cannot also reach the target. Therefore,
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the yogi has to adjust the size of the nimitta to make an appropriate
one.

First, the yogi sits normally. He sends the nimitta at one arm’s length
in front of him. If the nimitta is large, look at the nimitta and give
the command with the intention that it should become smaller. The
command will be like this: “Become smaller, smaller, smaller...” Then,
the nimitta will be shrunk little by little. Make the nimitta comparable
to the size of a ping-pong ball. When the nimitta becomes the size
of a ping-pong ball, give the command for it to become larger until
becoming the size of a compact disc. If the yogi’s nimitta is small,
give the command that it should become larger until becoming the size
of a compact disc. If he gets the size of a CD, give the command
it should become smaller like a ping-pong ball. The best size of a nimitta
that to send is the size of a ping-pong ball.

The yogi can also control the nimitta to become brighter, dimmer,
clear, or clearer, etc. The yogi is able to command the nimitta as he
wishes. Give the command for each task separately. If he orders two
different tasks at the same time, the nimitta will disappear.

Here, use the breathing air to reach the Brahma realm. In fact, the
air cannot reach there, but the yogi must assume that the air has reached
there as soon as the breathing is used up from the nose. He must believe
that. To send the air, make up his mind that the air will go from the
nose in one stroke like a flying arrow. To practice this method, the
yogi should train sending the nimitta from near to a remote place more
and more far away.

(a) Send the nimitta at one arm’s length, then 2 arm’s length, 3

arm’s length... and then to the wall of the room.

(b) Send the nimitta outside of the room.

(c) Send the nimitta outside of the house. Until reaching this stage,

the yogi must not look at the place but look at the nimitta.
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(d) Every time when sending nimitta, if the nimitta reaches the target
at the last period, look at the target or place or thing. And send
the nimitta to a more faraway place, to another pagoda in a remote
village.

4. Pilgrimage to a Remote Pagoda through the Nimitta

Now, the yogi starts going on a pilgrimage to a remote pagoda through
sending a nimitta. The previous 4 factors (faith, health, honesty and
effort) are mentioned in Padhaniyariga dhamma. As for the first factor,
all yogis are endowed with faith, because they have already practiced
with faith. However, the yogi need more faith in the 3 Gems (the Buddha,
the Dhamma, and the Sarigha) to go on a pilgrimage through the nimitta.
They must believe this method which is sending a nimitta and seeing
a pagoda with the mind. If they don’t believe that a nimitta can make
seeing the sight, they cannot succeed at this stage. They must also have
confidence in themselves. Then, they can see a remote pagoda through
the nimitta.

How to start going on the pilgrimage:

(D Firstly, blindfold oneself. Sit as you would sit in normal practice.

@ Try to get a nimitta.

(3) When a nimitta arises, keep practising to make the nimitta stronger.

@ Now, do not think of that nimitta. Neglect the nimitta.

(® Think of the place you want to go on a pilgrimage to. This is

to ensure the target you want to see.

(® Breathe in until filling the chest.

(@ Look at the target again in your mind. After that, immediately

exhale with the intention to reach the target.

As soon as he sends the air, the yogi has to imagine that he

goes together with the air. Do not concern yourself about the nose
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or body.

(9 Be aware of the head of breathing air stream going along together
with it.

10 When the air is used up, believe that the mind arises on the
target. Put the mind on the target.

(D While sending the air, if you see the nimitta, neglect it and only
be aware of the air. Believe that the air goes straight to the target.
(2 Wait about 2 seconds. Look at the target with closed eyes. When
your mind goes there, you will see the pagoda.

@3 Look at the pagoda as if you are very near that pagoda.

While seeing the pagoda, do not try to figure out what it is. Only when
the yogi sees the clear vision by the nimitta, he must look at it. If
the vision is not clear, breathe in, let the nimitta return, and try again.
Before sending the nimitta, do not imagine the object such as which
kind it is, which color it is, or which position it is. Just be aware of
the pagoda existing in that place. Some yogis see the object, but the
color is not the same as it is. That is because he concerns himself with
that color. Before going on the pilgrimage, the yogi has to ask permission
from the guardian devas of the pagoda or the place you want to see.
He needs to recite as follows:

“l am now practising the dhamma due to my belief in the Buddha,
the Dhamma, and the Sarigha. 1 want to go on a pilgrimage to this
pagoda through a nimitta. 1 won’t cause any disturbance, but I just
want to see the pagoda. Please allow me to see the pagoda.”

Before the vipassand practice, if the yogi experienced seeing the
remote pagoda, he will be delighted. This anapanassati Method 2 is
not a real pilgrimage practice. It is a practice of the Buddha’s teaching
knowing the exhalation of air as a long one when he makes a long
out-breath. The Buddha asked the yogi to know a long out-breath when
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he takes a long out-breath. Here, in this stage, the yogi practices to
take a long out-breath farther and farther to the destination until knowing
the ending point of the air (It means the out-breath is used up in that
place). The yogi has to practice to know a long in-breath from its starting
point to the ending point of out-breath. The yogi takes an out-breath
to the Brahma realm until the air reaches the Brahma realm and takes
an in-breath from the starting point of the Brahma realm. In this case,
the yogi has a nimitta. If the mind reaches there, the nimitta also reaches
there making a vision of the sight with the power of mind.

Pilgrimage to the remote pagoda through the mimitta
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(1) Sit as you would in normal practice,

(2) Try to get a mimutta.

(3) Send the mind to the place you want to see.
(4} Breathe in.

(5) Look at the target in the mind.

(&) Breathe out with intention.

(7) The mind follows the breath's path

(8) Put the mind on the target.

(9) The mmitts shows the place.

In this stage, yogi must practice many days until starting vipassana
because when they see the pagoda, they will be delighted and get more
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power to practice meditation. The yogi who sees the pagoda through
a nimitta and one who does not see the pagoda are very different. The
former yogi can focus their mind on the point of the object when they
practice vipassana and they will see the visible haze of rijpa. But the
latter yogi cannot see it. So this step is essential to practice vipassand.
This pilgrimage through a nimitta makes the yogi delighted. This is
nutriment for a yogi’s mind.

5. How to Handle the Nimitta (Nimittabhimukha Palipadanata)

When the yogi practices to send a nimitta, he must abide by the instructions
mentioned in Kasinaniddesa, Visuddhimagga. In the commentary, it is
mentioned as nimittabhimukha patipadanata. It means leading to cause
the nimitta. The yogi must practice as the following examples:

(1) A honey bee in the forest

(2) Pouring edible oil into a bamboo tube

(3) A pupil of a physician

(4) Collecting a spider web

I. A honey bee in the forest
There were many bees in the forest. In summer time, when the flowers
blossomed, one of the bees was flying to gather nectar with intention
to suck all the nectar so that the others could not get nectar. When
the bee arrived in the forest, it did not know where the flowers were.
The bee tried to find flowers everywhere, but it could not find them,
because it did not inquire as to the location of the flowers before leaving
the hive, instead it eagerly wanted to get the nectar and flew off. Then,
the bee had to go back to the hive to ask. Later, the rest of the bees
came back with lots of nectar. Only when it knew the location of the
flowers, and went there to get nectar, the bee would be successful. But
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this bee was late and he got no nectar. So, the yogi must not hesitate
to send a nimitta like the bee. First, he must learn all the techniques
and send the nimitta with a peaceful mind and without anxiety to reach
the target. Anxiety is a kind of greed. It makes the mind unpeaceful.
II. Pouring edible oil into a bamboo tube
In the old days, there was no other vessel to store oil. When a man
poured edible oil, he rushed to pour the oil into a bamboo tube, but
he completely missed the opening of the tube and spilled the oil. Next
time, he tried to pour the oil slowly, being afraid of spilling the oil
outside of the tube. However, this time, the oil did not flow into the
tube but flowed along the rim of the tube and the oil again spilled
on the ground. As in the example, the yogi must practice to send a
nimitta without using excessive force. He must send the nimitta without
being afraid of worries. Instead, he must send the nimitta confidently
and with a peaceful mind.

II. A pupil of a physician
In the old days, a physician taught his pupils a surgical technique. The
pupils were taught to cut the vein of a lotus leaf while it floated on
the surface of water. They cut it with force. So the lotus leaf sank
into the water. Next time, they cut the leaf with a little force. So the
vein was not cut. When they cut carefully with proper force, the vein
was cut. As in this example, the yogi must send the nimitta carefully
and peacefully without physical force.

IV. Collecting a spider web
In a country, the king wanted to give money to his people. He announced
that if someone could collect 10 arm-lengths of spider web threads,
they will be paid 1,000 dollars. So, every person went to the forest
to find spider webs and pulled them down eagerly. Then, all the spider
webs were cut. One man pulled the spider web threads slowly and patiently
so as not to break the threads. Then, another person pulled the threads
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away from him in the other direction so that he could not get the webs.
Like in this example, the yogi must send a nimitta steadily without
hesitation, according to the teacher’s instructions.

The yogi who cannot send a nimitta must practice according to the
above-mentioned examples. The yogi who can send a nimitta successfully
must abide by the following example:

In Siida sutta, the Buddha gives an example of a chef of a king.
The chef prepared some food carefully and cooked it well for the king.
He served the food for the king and waited and watched the king. The
chef did not notice which dish the king took or not. He was just looking.
Every day he cooked well and served the king. So he did not know
the king’s favorite food. So, he did not get any reward from the king.
Another chef prepared the food carefully and cooked it very well and
served the food for the king. He watched which dishes the king did
not take and which dishes the king took many times. So, the next day,
he cooked only the dishes the king liked. By doing this, the king was
very happy to have his food. The king gave him a reward.

According to Siida sutta, the yogi who practices samatha or vipassand
meditation must follow the way that he got concentration and practiced
well in the previous days. As in this example, the yogi who has sent
a nimitta successfully must practice as he had done, not to practice
in other ways. practice carefully as previous days. The yogi who cannot
send a nimitta tries to practice as follows: Send (breathing out) the
air with two or three strokes. That is, breathe out and pause halfway
and breathe the rest of air (while paused, do not breathe in and just
pause).
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CHAPTER ELEVEN

Method 3 - Becoming Aware of the
Entire Breathing Cycle

Sabbakdyapa tisamvedi  assasissamiti  sikkhati, sabbakaya-
palisamvedi passasissamiti sikkhati (Mahasatipatthana sutta, Digha
nikaya).” To make the entire breathing clear, he breathes in, thus he
practices. To make the entire breathing clear, he breathes out, thus he
practices. It means knowing every part of breathing-in and knowing
every part of breathing-out is taking an out-breath and an in-breath by
knowing three parts of it. When the yogi takes an in-breath, he needs
to know the beginning, the middle and the end of breathing, Here, sabbakaya
means ‘from head to toe’, pafisannvedi means ‘knowing the entire (starting,
middle and the end of) breath’.

< Method 3 >

one arm’s length
k 3
—ynose © O->0 -» O0>0,

(starting @ O+ O« O« 0¥
point)

nimitta
heart
(middle point)

abdomen (ending point) abdomen

(D Breathe in until the breath reaches the abdomen.
@ Breathe out from the abdomen through the nose
until the breath reaches 1/2 foot in front of you.
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First, the starting point of breathing-in is the nose, middle is the
heart and the end is the center of the abdomen. The starting point of
breathing-out is from the center of the abdomen, the middle is the heart
and the end is the nose. The yogi does not need to stop at the nose,
heart and abdomen, but he must be aware of the air along the way
to the ending point. This practice is not difficult for the yogi who has
finished practising moving the nimitta up and down.

1. Sending a Nimitta through the Body Upward or Downward

When the yogi starts to practice, he sends a nimitta one and half feet
in front of the face. If he sees the mimitta, he takes an in-breath without
caring about the nimitta until it reaches the center of the abdomen.
When taking an out-breath, start from the center of the abdomen to
the nose. When he practices this method faster and faster, the yogi will
see the nimitta going up and down. Do not be aware of the nimitta.
Only be aware of breathing by following it. So the yogi will know
starting, middle and end of breathing-in and breathing-out. It is called
complete pafisanmvedr (knowing).

To know sabbakaya (all parts of the body), next time, move the
nimitta one and half feet in front of the face and when the nimitta
exists there, forget it. Inhale assuming that the air reaches onto the
head and put the mind on the head. The nimitta will arrive on the head.

Forget the nose and breathe out thinking that the air goes down from
the head and passes through the body to the floor or toe. practice up
and down from head to toe many times. The yogi must regard that
the breathing air goes through the inside of the body. To reach a longer
distance, breathing air extends outside the body downward through the
earth and through the water, through the air until the space underneath.

For upward motion, until reaching the air, to the space further and
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further with the same distance up and down from the body. During
the practice being aware of the breathing air, yogi will see the light
inside the body.

overhead space

one arm’s length head
k- —} A 1
O- > - >— {
nimitta ‘

(1) Breathe in through the right nostril.
(2) Breathe out through the left nostril.

e

underneath space

Sayadawgy named 3 different visions of yogi. The yogi must compulsorily
practice to see mandalupathana and addhupathana.
D Mandalupathana: It means seeing as a white pole inside of the
body because the nimitta moves up and down.
@ Addhupathana: This yogr is more concentrated than the first yogi.
He will see his body divided into 2 parts and see it as a waterfall
in the middle of the body.
@ Sakulupathana: This yogr has stronger concentration. He will see
the whole body as light.

Practising sending the air only inside of the body is called odhi (limit)
or mandala. Practising sending the air above the head and under the
foot about 12 arm-lengths is called anfodhi (half limit). To cover a
longer distance, breathing air extends outside the body downward through
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the earth and through the sea to the underneath space. For upward travel,
until reaching the sky, until reaching the upper space further and further
with the same distance up and down. This is called anantodhi (unlimited
or infinite) or maha mandala.

When the yogi practices strenuously, he can arrive at the dragon
kingdom. When sending the nimitta downward through the earth, below
about 15,000 feet, he will reach to the dragon kingdom. Some meditators
firstly can meet some dragons. Some can meet a dragon which has
human features. At that time, the yogi can ask where to go to pay
homage to a pagoda in their kingdom. They will show the way, take
you together with them. So, the yogi must send his loving-kindness
to the dragon in order to visit the dragon kingdom easily before practice
and ask permission to visit there. This will be a mind visa, not a paper
visa.

2. Penetrating the Body by a Nimitta

Let the nimitta go through your eyes, ears, shoulders, etc. and inside
of the body parts. There are many kinds of medicine to cure diseases.
Some medicines work and some do not work. But none of them can
cure the disease of human beings that is carried from their uncountable
previous lives. That disease is kilesa which is accumulated defilements.
Although any kinds of medicine cannot cure that kilesa disease, the
Buddha’s medicine can cure that disease. The Buddha said,

“Ye keci osadha loke vijjanti vividha bahii, dhammosadhasamam
natthi; etam pivatha bhikkhavo (Milindapariha).” “There are many kinds
of different medicine in the world, but nothing is like dhamma medicine.
So monks, take dhamma medicine.” Bhikkhu, here, does not mean only
monks but anyone who practices the Buddha’s teachings such as laywomen,
laymen, monks, nuns, devas, and Brahmas. They are counted as bhikkhu.
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The Buddha said that there are the 8 causes of physical disease
(Kamasuttaniddesa, Atthakavaggo, Mahaniddesa Paf):

(D Caused by the malfunction of air (wind) inside of the body

(vatasamutthana).

(@ Caused by the malfunction of bile (pittasamutthana).

(@ Caused by the malfunction of phlegm (semhasamutthana).

@) Caused by illness due to the combination of the above three factors

of wind, bile and phlegm (sannipatika).

(5 Caused by the change of climate conditions or seasons (utuparinama).

® Caused by a lack of care of the body (visamapariharaja).

(D Caused by intentional effort; improper movement of oneself such

as eating bad food, accidents such as bumping into something, etc.

(opakkamika)

Caused by the result of kamma (kammavipakaja).

Disease caused by kamma cannot be cured. Even the Buddha cannot
provide a cure. For other disease, when you take Buddha’s medicine,
they can be cured. This method is known to cure 7 kinds of diseases
except ‘due to kamma’. Many yogis’ experiences of being cured have
been recorded since a long time ago.

How to practice

(D Sit down peacefully. Blindfold oneself.

@ Send a nimitta one arm’s length in front of you. If the nimitta
arises there, do not pay attention to it. Breathe in and the mind is
aware of the air.

(3 Breathe the air into the right nostril and inside of the head.
@ Breathe out through the left nostril.

(5 Breathe again and again so as to cause the nimitta to circle inside
and outside of the body.

® Next time, let the air go inside through the right ear and go
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out through the left ear.

(@ Then, let the air go through the right shoulder, rib, hip, etc.
Finally, let the air go through starting from the eye, continuously
change to the ear, shoulder, rib, hip, etc. circling in a slow spiral
downward and upward.

light
(nimitta)

- Breathe through the left ear then right ear
...shoulder, rib, etc.

When the breathing air moves inside the body, the yogi will see the
nimitta. After that, when he makes his practice faster and faster, finally
he sees the nimitta as a light going along a spiral.

3. Erasing the Body

When the yogi sends a nimitta at one arm’s length in front of him,
he has to neglect it. Put the air onto the head by the acceleration of
breathing in the same as in the up and down practice. Imagine that
there is a picture of a man on a blackboard in the mind. Erase this
picture by using a cloth in the hand until nothing is left. Like this,
move your mind drawing zigzag lines from top to the lower parts of
the body. Don’t leave any space, even a tiny space, when you draw
lines.

When finished erasing the upper body, look at it and finish erasing
the rest of the body parts from head to toe. Then look at the whole
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body peacefully. He will see the figure filled with light or an iced body,
or white-colored body. The best result is seeing a bright body. In this
practice, the yogi has a chance to cure some illness, that is, the yogi
puts the nimitta on the organ of the body that feels sick and erases
it several times. Then the illness can become cured.

one arm'’s length
= -
®Exhale® — - - - —
@Inhale © ~ ~

(1) Erase the body with a zigzag motion.
(2) Erase the whole body using the nimitta

(3) It is possible to cure some illness.

Before attempting the practice of erasing the body with the mind, the
yogi can see inside of all organs with the light of the nimitta with closed
eyes. After completing practice, he will see it as a clear, crystal body
shape. If his concentration is not strong enough, he will see a white
colored human figure. This means that the nimitta is fastened inside
of the body.

These Methods 2 and 3 are not playing with a nimitta as a game.
It is practising the meditation course according to the Buddha’s teaching.
In Mahasatipatthana sutta, the Buddha taught:

“Ajjhattam va kaye kayanupassi viharati bhiddhda va kaye
kayanupasst.” It means being aware of outside kd@ya and inside kaya.
Kaya means ripa and nama kaya. Here, a nimitta is not ripa, but it
is the result of air (breathing). Breathing is air 7ipa. So regard the
nimitta as air. When a yogi sends a nimitta outside the body, it means
being aware of external ripa. Sending a nimitta into the body means
being aware of internal ripa. Therefore, sending a nimitta to a pagoda
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or different places means being aware of external rijpa.

In Method 2, ‘sending a nimitta outside’ means ‘being aware of
external ripa.” In Method 3, ‘sending a nimitta into the body’ means
being aware of internal ripa. This is also an initial practice to insert
the nimitta inside the body to practise vipassana.
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CHAPTER TWELVE

Method 4 - Laying the Nimitta
into the Heart Base

The Buddha said, “Passambhayam kayasankharam assasissamiti
sikkhati. Passambhayam kayasankharam passasissamiti  sikkhati
(Mahasatipatthana sutta).” “He practices soft breathing-in to cause
breathing to calm down. He practices soft breathing-out to cause breathing
to calm down.”

In Method 1, the yogi is a satokari who is trying to be just mindful
about the breathing. In Method 2, the yogi is a satupalthana kari (doer)
who is trying to be aware of the object followed by the mind. It means
the mind has to follow the breathing air. In Method 3, the yogi is a
satidukkara kari who is trying to be mindful of difficulty in breathing.
So he has been trying very hard. His mind and body are shaking and
are rough. Also, the breathing air is rough.

In this Method 4, the yogi practices to calm down his breathing.
This Method 4 is based on the Pa/i text calming down the breathing
by practice. It is practically absorbing concentration which has upacara
samadhi. The yogi who has patibhdga nimitta can absorb upacara samdadhi.
The yogi who does not have upacara samadhi can absorb according
to their samadhi level. This is a practice to put the nimitta into the
heart base. According to Mahasatipatthana sutta, to be aware of agjjhatta
kaya (inside ripa), the yogi puts the nimitta nside the heart base. According
to Mahasatipatthana sutta,

“Ajjhattam va kayve kayanupasst viharati, bahiddhd va kaye kayanupasst
viharati, ajjhattabahiddhd va kaye kayanupasst viharati.” It means, “Be
aware of inner ripa, be aware of outer ripa and be aware of inner
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and outer rifpa.” A nimitta is not rijpa, but it is caused by breathing
air. The breathing air is air element or rijpa kdya (Here, kava means
group). The nimitta is regarded as rijpa kaya, that is air kaya. Therefore,
being aware of the nimitta is becoming aware of kdya. Sending the
nimitta outside the body is being aware of bahiddha kaya (outside rijpa).

In this Method 4, the yogi practices to insert the nimtta into the
body in order to be aware of inner ripa (nimitta). The one important
thing is that the nimitta must be inside the heart base when the yogi
practices vipassanda. In only this condition, he can practice vipassana.
Without putting the nimitta inside the heart, he must not start practising
vipassand. Only when the nimitta is inside the heart, he will be able
to see the visible haze of ripa kalapa in vipassand. No matter how
strong the nimitta 1s, the yogi cannot see the visible haze rijpa unless
he puts the nimitta inside the heart. Therefore, Method 4 is a compulsory
practice for a vipassana yogi.

First, practice breathing meditation counting the number of breaths
until you achieve deep concentration. When you gets a nimitta, send
the nimitta one arm’s length in front of you and be aware of the nimitta.
In other methods, you are never aware of the nimitta. However, here
the important thing is that the yogi must be always aware of and look
at the nimitta.

The yogi must realize that “My breathing is rough. I will breathe
slowly in order to make my breathing calm down.” Then he will breathe
in softly and breathe out softly. But do not be anxious about making
breathing gentle. Only be aware of seeing the nimitta. Gradually, his
breathing is calmed down and also the nimitta is faint and comes closely,
near to him. Finally, the nimitta becomes sparkly as if composed of
tiny lights. When he is breathing in, the sparkling light comes in through
the nostril. When he is breathing out, the sparkling light goes out of
his nostril. At that time, he must be only aware of the nimitta. At last,
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the nimitta will fade out and disappear. For someone who does not
have a strong nimitta, it becomes faded and disappears sooner.

No matter how early or how late it disappears, the yogi must put
his mind into the heart and be aware of the middle of the heart. He
may see the nimitta or not. After the nimitta is situated in the heart
base, he must not practice Method 1, because if the yogi practices Method
1 (breathing meditation), the nimitta can get away from the heart. Always
focus on the heart base. Be mindful of the heart even though the nimitta
has disappeared. The important thing is that he does not intentionally
put the nimitta into the heart by himself. practice till the nimitta enters
by itself.

Do not pay attention to the rest of the body even if something happens
or if suffering is apparent. Just be aware of the nimitta on the heart
base. Do not let any thought arise in this stage. Be aware of the nimitta
strenuously with one-pointed mind. The yogi needs to stay there as long
as he can. Sometimes the yogi’s body can shake or move or sometimes
move roughly. Keep the body stable. Do not let the body move or shake.
Therefore, to practice this method, if the yogi sits on a higher place,
he must sit in the middle of the place.

< Method 4 >

f-one arm's length 3
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To complete Method 4, the yogi has to practice according to this
process. First, practice andpanassati until attaining a nimitta. In this
stage, he must maintain citta pariggahita (taken, seized) and kdya
pariggahita. It means to control the mind not to go outside and not
to move his body. Also, in the previous Methods 1, 2, and 3, the yogi
had to control his mind and body. But in Method 4, it is more important
not to move the body. When he practices anapanassati, his body is
calmed down and his breathing is also calmed down. It is called santa
(calmed, tranquil) which means ‘calm down’. Then he continuously
practices and becomes progressively more calm. It is called upasanta.

If the yogi keeps practising, his breathing becomes subtle. He will
wonder if his breathing has stopped or not. This stage is called vicetabbatarn
(wondering stage). At that time, he feels as if his body seems to move
to the left and right. Sometimes he feels his body seems to inflate and
become bigger and bigger. Sometimes he thinks his upper body moves
around from left to right. Sometimes he feels his legs appear longer
or shorter. Sometimes he thinks his body is pressed down to the floor.
This stage is called arriving at the rijpa upacara. To reach this stage,
the yogi maintains his body not to produce any movement. If his body
moves, the yogi cannot get full concentration.

In this stage, the yogi’s body possibly shakes or moves in the following
8 kinds of way. These are called impurities of pabhavana (developing
meditation; arising of meditation).

D Anamana: 1t means “falling forward’. The yogi'’s head falls forward.

Sometimes his forehead hits the floor.

@ Vinamana: The body is moving around very roughly.

@ Sannamana: The upper body and head are moving toward left

and right roughly.

@ Panamana: The head is moving backward until hitting a wall.

The above four are stronger action.
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(® Ijana: The body is moving forward lightly.

® Phandana: The body is moving around slightly.

(@ Calana: The body and head are moving left and right gently.

Kampana: The head is moving backward very lightly.

In this stage, the yogi must keep his body still and stable until he
gets strong concentration.

There are 3 steps in developing andapanassati meditation:

(@) Try to know the breathing-in and breathing-out. practice to cultivate

the mind that knows the breathing-in and breathing-out. This stage

is developing the mind (citta) only.

(b) Develop mindfulness that is aware of breathing-in and breathing-out.

This is a practice for sati.

(c) Develop concentration that goes through mindfulness.

Andpanassati means developing the above 3 things. If the yogi practices
andpanassati, he is developing these 3 things.

Finally, if the yogi keeps practising, the nimitta will enter into his
heart base. Then he will see the body as a heap of fire. He can not
see it as a body shape. It is arriving at nama upacara. Now, he attains
upacara samadhi (neighborhood jhana). At that time, defilements do
not attach to the yogi’s mind. He attains citta visuddhi (purification
of mind). This stage is also called upacara samadhi. To attain upacara
samadhi in this stage, the yogi must get these two: nama upacara and
rijpa upacara. Ripa upacara means samdadhi stage of physical group.
Nama upacara means upacara samadhi stage of nama group. Only when
nama and ripa group altogether arrive at the stage of upacara samadhi,
a yogi attains upacdara samadhi.

In the end of Method 4, the nimitta enters into the heart base. The
yogi only sees a heap of fire or light, not a body shape. This is called
‘arriving at nama upacara’. The nama upacara has three steps:

(1) A yogi sees bones and the inside organs of the body such as
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heart, liver, etc. This stage is called ‘arriving at asubha stage’.
(i1) A yogi sees the whole body as any colored shape, golden color,
or white color, etc. This stage is called ‘arriving at vazna (vision)
stage’.

(ii1) A yogri sees the whole body as a heap of fire. This stage is
called ‘surifiata (cessation) stage (samatha sunniata)’.

When the yogi’s body looks like it is inflating and going to fly into
the space, it is called ‘arriving at rijpa upacara’. Now, the yogi is ready
to practice vipassand. These Methods 4 and 3 are compulsory practice
for the yogi to continue to practice vipassand. Only when the yogi’s
nimitta is put into the heart, he can practice vipassana and see the rijpa
kalapa as a visible haze. Otherwise, when he is aware of the object
in vipassand, the nimitta will follow his mind and cover that object.
So the yogi cannot see the ripa kalapa.

A Yogi Who Does not Deserve to Attain Magga Nana
The Buddha taught all the ways to practice to attain Magga 7iana and
showed the solution to resolve the problems during the practice. When
a yogi practices according to the Buddha’s teaching, he seems to attain
Magga niana easily. But there are some kinds of yogis who do not
deserve to attain Magga 7iana.

In Atapt sutta (Itivuttaka Paj), the Buddha mentioned that some
kinds of yogi do not deserve: “Anatapi anottapi, kusito hinaviriyo; Yo
thina-middhabahulo, ahiriko anddaro; Abhabbo tadiso bikkhu, phutthum
sambodhimuttamarn ™ It means ‘one who does not burn kilesa, one who
is not afraid of committing akusala, one who is lazy to practice meditation,
one who decreases in viriya, one who has a lot of thina-middha, one
who is shameless of committing akusala, one who does not revere to
the Buddha, those kinds of yogis do not deserve to realize the most
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sacred Nibbana.’
There are 7 kinds of yogis who do not deserve to realize Nibbana:
D Anatapr: A yogi who does not have energetic effort. Here, atapt
means strenuous effort that burns out the defilements.
@ Anottapr: A yogi who is not afraid of doing akusala act.
@ Kusita: A lazy yogi who does not practice any more.
@ Hinaviriya: A yogi who does not practice with enough effort.
(5 Thina-middha bahula: A yogi who has excessive thina-middha.
©) Ahirika: A yogi who does not think about shame of doing akusala
act and about his teachers who teach the Dhamma, firstly the Buddha.
(@D Anadara: A yogi who does not feel respect to the Dhamma.

Note: Whenever akusala arises, moha (delusion) is also included.

(1) Anatapr: Whenever the defilements (nivarana) arise, a yogi must
be aware of them and remove them strenuously. But this yogi does
not remove them and accepts continuously the arising of kilesa. He
does not deserve to attain Nibbana.

(2) Anottapi: A yogi must be afraid of the results of akusala acts
and kilesa. Whenever he faces to do akusala act, he thinks of its results
and must be afraid of doing them. But this kind of yogi does not care
about the result and commits akusala. He also does not deserve to attain
Nibbana.

(3) Kusita (inactive): A lazy yogi who neglects his practice. That
kind of yogi can never attain Nibbana.

(4) Hinaviriya (devoid of zeal): This yogi is the most pitiful one,
because he practices strenuously and refrains from any fault. He shames
akusala and he does not have any thina-middha, but he needs a little
bit more viriya to attain Magga 7iana. For example, let’s say, if the
yogi sits in meditation for one hundred hours mindfully, he will attain
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Magga niana. But this kind of yogi sits in meditation mindfully for
only 99 hours and 55 minutes. He is 5 minutes short of viriya and
he cannot attain Magga 7i@na. So when the yogi practices meditation,
he must not make time limitation for the effort. He must not stop meditating
before he attains Magga fiana. The yogi can attain Magga 7iana, only
when viriya is completely fulfilled.

(5) Thina-middha bahula: This kind of yogi is always sleepy.
Generally, a yogi feels sleepy after lunch or at night but this yogi sleeps
all the time. So he cannot practice well. He cannot get Magga riana.

(6) Ahirika (shameless): This kind of yogi does not feel shame
at doing akusala. Even if the yogi accepts the arising akusala vitakka
and continuously thinks of it, it can mean ahirika. Some yogis accept
kama vitakka without knowing its arising and keep thinking of it. They
cannot get concentration.

(7) Anadara: A yogi must pay respect to the dhamma and it is
the primary requisite. The dhamma must be practiced respectfully. Even
in the mundane world, someone has to pay respect to somebody who
is grateful to him. This meditation dhamma is the most beneficial to
the yogi, because only this meditation practice can save the yogi from
sanwara. So the yogi must practice the dhamma respectfully. Only the
dhamma will pay good results to those who practice the dhamma well.
The requisites of practice are two things:

(a) Materials which are used during practice.
(b) A person who gives the dhamma.
These two things must be respected.

Therefore, the yogi who is hoping to attain Magga 7idzna must not become
one of these 7 kinds of yogis.
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CHAPTER ONE

Why Do We Have to practice Vipassana’?

Generally speaking, the answer is that the Buddha taught to practice
vipassand, so we have to follow what the Buddha taught. When someone
asks the Buddha to ordain him, the Buddha said in Vinaya pitaka
(Mahavagga), “Svakkhato dhammo, caratha brahmacariyam samma
dukkhassa antakiriyaya.” It means, “try to practice hard to reach the
end of suffering”. “The end of suffering’ means the cessation of dukkha.

In the sutta (Samathavipassana sutta, Sanyutta nikaya), the Buddha
asked himself, “Katamarica, bhikkhave, asarkhatarn?” It means, “What
is the unconditioned thing?”

The answer is “Yo, bhikkhave, ragakkhayo dosakkhayo mohakkhayo
- idam vuccati, bhikkhave, asankhatam ” It means cessation of raga
(lust), cessation of dosa (anger), and cessation of moha and avijja (delusion)
are unconditioned things. It is called asarikhata, Nibbana. Raga, dosa,
and avijja are dukkha. So, cessation of dukkha is asarnkhata, Nibbana.
According to the Buddha’s admonition, we have to practice to reach
Nibbana.

The Buddha asked himself again, “Katamo ca, bhikkhave, asarikhata-
gamimaggo?” It means, “Monks, what is the way to asarikhata?” The
Buddha answered himself, “Samatho ca vipassand ca. Ayam vuccati,
bhikkhave, asarikhatagamimaggo.” It means, “Samatha and vipassana,
these are called the way to asarikhata (Nibbana).” The only way to
achieve Nibbana is practising samatha and vipassana. Therefore, we
must practice samatha and vipassand to attain Nibbana.

How do we practice vipassana related to Nibbana? To answer this
question, let’s start explaining from the beginning. There are only 4
things in the entire universe:
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@ Citta (mind)

@ Cetasika (mental concomitants arising together with citta)

@ Ripa

@ Nibbana

Citta and cetasika are called nama. Briefly, there are only 3 things:
nama, rijpa and Nibbana. Nibbana is the final destination. Therefore,

there are only nama and rijpa in the whole universe. They are called
sankhara.

1. Sarikhara (Mental Conditioning)

The word sarikhara is derived from sari + kara. Here, sari means ‘rightly’,
kara means ‘doing together’ and moves to khara. So, sarkhdara means
‘these things arisen together to do their task’, thus, it is called sarkhara.
According to the commentary (Palisambhidamagga atthakatha 1,
Sutamayaniddesa vannana), sarikhara is classified as four kinds:

D Sarkhata sarkhara: 1t means all resulted things that arise as a

result of causes. Everything in the universe is sarikhata sarikhara.

It is sometimes literally called as sarikhata.

2 Abhisankhata sarkhara: It means all nama and rijpa that arise

due to kamma (action). It is included in sarikhata sarkhara.

() Abhisarikharanaka sarkhdra: It means all akusala and kusala

acts. It is also included in sarkhata sarkhara.

@ Payogabhisarikhara: It means effort arisen together with nama

and ripa. It is also included in sarkhata sarkhara.

Everything in the universe is only nama and rijpa and all are sarikhata
sarkhara. Although they arise as results, they become a cause and make
results. Therefore, all nama and rijpa are mentioned as sazikhara when
they are referred to as causes. They are also mentioned as sarzikhata
when they are referred to as results. They arise by causes. Nibbana
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has no cause. It is an everlasting realistic dhamma. Is there anything
which has existed without cause? Yes, it is Nibbana. As an example,
let’s suppose there is a heap of fire. If someone sets it on fire, the
fire will burn. It means fire has the nature of arising. If there is no
nature of cessation, the fire will be burning all throughout the day and
night and months and years. However, eventually that fire has to go
out, because it has the nature of cessation.

Here, the nature of cessation is not the other thing, but the cessation
of causes. So it arises if there is cause. It does not arise if the cause
has ceased. Nibbana is like that. Every nama and rijpa has the nature
of arising so it has also the nature of cessation. Nibbana is a total cessation
of nama and rijpa. Therefore, Nibbana is the nature of reality, the ultimate
reality and has no cause. Even if the Buddha had not found and attained
enlightenment and hadn’t taught the Dhamma about 2600 years ago,
Nibbana itself already existed because Nibbana has no cause. It is called
asankhata. Here, ‘a’ means ‘not’ or ‘no’.

Nama and rijpa always exist in their respective group and work
together and vanish together. Kamma (action), citta (mind), utu (heat),
and ahara (nutriment) are the causes to arise ripa. Rijpa does not have
creative power, so it cannot dominate ‘so-called’ human beings composed
of nama and ripa. When we see one thing, eye sensitivity (in the eye,
comprising many billions of these rijpas forming the retina) is struck
by the seeing object (picture; ripa) and seeing consciousness arises.
These objects, rijpa and eye sensitivity meet together (phassa; contact),
and knowing consciousness arises and investigates whether it is beautiful
or ugly, etc. In this seeing process, there is no ‘I’ who wants to see,
who looks at, and who sees it. There are just nama and ripa.

When walking, first the mind that wants to walk arises. This mind
causes wind element and that wind causes actional rijpa. When these
rijpas arise, those ripas arise not at the same place of the former ripa.

e 225



They arise at a little microscopic distance from the original ripa due
to the wind element born of cifta (desire). So by arising, they have
moved a little further from the previous place. This is called ‘going’or
‘walking’. There is no ‘I’ in walking. There are just nama and ripa.
These nama and ripa are arising and vanishing faster than a flash of
lightning. Also, new nama and ripa arise, do their tasks and vanish
all the time through days, months and years. This is the beginning of
samsara.

Nama plays the key role. There are 2 kinds of nama: citta and cetasika.
Citta has creative power, but it just takes an object and knows the object.
Cetasika such as intention, feeling, desire, mindfulness and so on, arises
together with citta and controls that citta.

There are 52 cetasikas in human beings, and 14 of these do unwholesome
actions. The other 25 do wholesome actions. In the unwholesome 14,
moha (or avijja; delusion), lobha (greed), ditthi (wrong view) are the
worst. Avijja (delusion) covers the mind not to see the truth. It is called
appafipatti avijja (delusion of suffering and its cause). Avijja also makes
us take untruth for truth. It is called micchapatipatti (delusion of wrong
way and its cause). Lobha makes the mind greedy to occupy everything.
Ditthi makes the mind have wrong conception as ‘I’, ‘My’, ‘He’, or
‘They’. Because of these 3 cetasikas (lobha, ditthi, avijjd), human beings
always do wrong things.

There is a cetasika called cetana (volition) always arising together
with citta at any moment of the mind. This cefana, before it’s vanishing,
inserts its energy into the mind process. That energy results in the future.
So the energy included during doing a wholesome action definitely leads
to a result to be reborn in a good destination. Also, unwholesome actions
will result in a bad destination.

Strictly speaking, the Buddha said, the mind arises and vanishes
as fast as microscopic level: “ekaccharakkhane ko lisatasahassasarikhya
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uppajjitva nirujjhati” (Phe napindipamasuttavannand, Khandhavagga
althakatha). It means the mind arises continuously 1 trillion times at
the moment in the blink of an eye. But the sub-commentary
(Vibarnigamulafika, Abhidhammapilaka) mentioned that it does not mean
numbers, but so many incalculable measurements. The mind always
arises in the process of generally 14 moments of mind, in which there
are 7 impulsive mind (javana) moments. The cetana that arises together
with this impulsive mind makes the result. In the one trillion minds,
100 billion impulsive minds are included. So 100 billion cefandas also
arise together.

In the commentary, “ekaya cetandya kamme ayihite eka palisandhi
hoti” (Dhammasangani atthakathd). It means one cetand takes one
pregnancy. So when you kill just one mosquito at the moment in the
blink of an eye, this cefana will result in you being reborn many times
in the next lives. This resulted rebirth won’t be in a good destination.
If you do a good deed, you will be rebom in a good destination. However,
the number 1 billion is too much. So you would reduce it to 10 numbers.
So if you kill just one mosquito, you will be reborn 10 times in a
bad destination. This is the minimum. You cannot reduce by more than
this number. The Buddha told a story in a sutta:

A woman visited her friend’s house. The hostess of the house tried
to kill a goat to cook for her guest. But the guest asked her, “Please
do not kill the goat. I killed like that to make goat meat in one of
my previous lives so I was reborn in Hell. After escaping from Hell,
I was reborn in animal lives as many times as the number of goat
hairs and was killed by someone in every life.” So she told the hostess
not to kill the goat, because she had knowledge of recollecting previous
lives.

In our life, how many mosquitos have we killed? Every one surely
has killed at least one mosquito. We have to repay for that akusala.
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There is not only bad results for killing, but there are more such as
telling lies, taking what is not given by the owner, drinking intoxicants,
indulging in sexual misconduct, etc. How many lives do we have to
repay for all these akusalas? Fortunately, we are reborn in this good
destination. But we have to be reborn at least 10 akusala lives in next,
next life. Even if we are reborn in a good destination, we will have
such kind of akusala. So akusala results are accumulated more and
more in each future life.

Finally, we will be surely rebom in akusala life (one of the 4 apayas).
How can we escape from such an akusala life? The Buddha said, “Cattaro
apaya sakagehasadisa” (Dhammapada atthakatha). It means four apayas
(asurakaya, the animal kingdom, hungry ghosts and Hell) are the same
as our own home. Luckily, we are reborn in this good destination now.
It is something like visiting someone’s house. We must go back to
our home, one of Hells, hungry ghosts, the animal kingdom, and a place
(asurakaya) of one’s suffering and enjoyment mixing together. Being
reborn in a good destination again is very rare. So we need to repay
all these debts.

(1) How Could Human Beings Repay the Debt of Many Millions of
Bad Lives?

Here is the only one way to eliminate all their debts. That is entering
into Parinibbana. 1t is called attaining Anupadisesa Nibbana (the absolute
extinction of sarkhara). To attain Anupadisesa Nibbana, one must attain
Saupadisesa Nibbana (the absolute extinction of defilements). Saupddisesa
means total eradication of all defilements (akusala such as moha, dosa,
lobha, ditthi, etc). The only dhamma that can eradicate defilements is
attaining Magga 7iana throughout this entire universe. The only way
to attain Magga 7iana is practising vipassand. Therefore, vipassana is
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the exceptional road for escaping from bad destinations, so we have
to practice right now while we are still in this good destination.

(2) What is the Difference Between Entering into Parinibbana and Death?

As a general view, entering into Parinibbana and death are the same
as far as stopping their lives. However, in death, as soon as the last
moment of mind vanishes for a dead person, immediately after that,
continuously the process of mind arises in a new life such as a human
in a womb or arising with a complete body in the deva realm or in
Hell. This is death. Entering into Parinibbana is at the last moment
of mind vanished continuity of mind and matter and all the energy of
kusala and akusala also totally ceased. There is no more rebirth or
no more life. It cannot be said that he is reborn somewhere. Eventually
he is entering into Parinibbana. The most important thing to say is
that there is no arahanta and no one who dies or enters into Parinibbana.
It is just total cessation of continuity of nama and ripa.

2. What is Vipassana?

Generally speaking, vipassana is vi + passana. Vi means ‘specially’,
passand means ‘seeing or looking’. Vipassand means ‘looking specially’.
How specially? Everybody looks at oneself. It is I. I am young. I am
fine. But there is no ‘I’, just so-called ‘I’. Vipassand is an insight that
cuts through conventional perception to perceive mind (nama) and matter
(riipa) as impermanent things, unsatisfactoriness, and non-self
(impersonality).
Patisambhidamagga atthakatha (Nanakatha) mentioned that:
(1) “Aniccatadivasena vividhehi akarehi dhamme passatiti vipassana.

Parniiidgyetam namam ™ It means, being aware of every kind of thing
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as impermanence, unsatisfactoriness, and non-self, etc. It is vipassana.
Parinia (wisdom) is the name of vipassana. In every discourse, the Buddha
used parniia when he wants to refer to vipassana.

In Vipassana dipani, it meant vipassand as:

(2) “Pannattim thapetva vividhehi akarehi dhamme passatiti
vipassand.” It means, being aware of every kind of thing through removing
perception as I, my, mine, etc. It is vipassana. This definition applies
for the beginning stage of vipassana then later being aware of things
as anicca, dukkha, etc.

Therefore, number (2) Paririattim thapetva vividhehi akarehi dhamme
passatiti vipassand (removing perception) is for lower Vipassana ridna
and number (1) is for higher Vipassana niana.

For a new meditator, at first he will see the vipassand object with
conception, i.e., head, body, I, etc. Later, when he gets some concentration,
he will see arising and vanishing of the object. Vipassana meditators
should not be aware of everything as an object of meditation, but have
to take only an object from which they can attain Vipassand riara. These
things are called vipassand bhiimi. It means things (dhammas) that can
cause Vipassand niana such as khandha (aggregates), ayatana (sensory
organs), dhatu (elements), or sacca (Noble Truth). In other words, a
vipassand bhiimi 1s a field for growing the seeds of mindfulness. Only
when the yogi takes and is aware of these things as meditation objects,
he will attain Vipassana riana. While the yogi is taking these things
as meditation objects, he must take by the mind only those objects presently
arising in every movement of sitting, lying, walking, standing as well
as seeing, saying, eating, etc.

Vipassand meditation is a very thorough self-observation. It focuses
on the mind and body (nama and ripa), which can be experienced
directly by strenuous attention to the mental and physical process of
the present moment of arising. Through this intense examination of nama
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and rijpa, the yogi understands the ever-changing flow of mind and
body processes. So practising vipassana is an anatomy of nama and
rijpa arising and vanishing in the present microscopic moment of mind
and body. In vipassana meditation, there are two parts:

(D Seeing, looking or being aware of the object is the part of

concentration.

(2 Noticing or knowing what you see is the part of vipassana.

The longer the yogi practices meditation seeing strenuously with
one-pointed mind, the stronger concentration he has. He will see more
and more detailed processes of the object. Depending on seeing the
object, his wisdom becomes higher and higher. Finally, he will attain
Magga rniana. When the yogi’s mind is concentrated, defilements start
to keep away from the mind. The mind also becomes purer and purer.

The concentration that the yogi uses in the vipassana practice is
called khanikd samadhi (momentary concentration). Momentary
concentration means the mind only stays or takes a meditation object
only in a moment. However, the mind always takes another new arising
object as anicca (impermanence) continuously one after another. There
is no interrupting hindrances arisen (or mind does not go outside to
other non-meditation object) and it becomes the same as that the mind
takes only one object as anicca. Then, the mind stays unshaken and
firm on the object, the same as jhana samadhi. In Saratthadipani tika
2, it is mentioned as follows: “Khanikacittekaggatati khanamatta{thitiko
samadhi. Sopi hi arammale nirantaram ekakdarena pavattamano
palipakkhena anabhibhiito appito viya cittamm niccalam thapeti.”” The
mind is always aware of anicca as the meditation object, and becomes
the same as it takes the same object continuously. Then it can stay
on the vipassana object solely for a long time as appand samadhi (jhana
samadhi).

The concentration (to get in anapanassati) of the yogi who practices

e 23]



first anapanassati and switches to vipassana later, helps make khanika
samadhi stronger as soon as he switches to the vipassana meditation.
Insight is not the result of a mere intellectual understanding. It is attained
through the direct meditative observation of yogi’s own bodily and mental
processes. By practising the mind like this, the yogi can concentrate
and see the object in microscopic view and gain knowledge (pariria)
through the seeing mind. This pariid is developed until attaining Magga

nana.
3. How to practice Vipassana Meditation

First, observe the precepts and purify the mind while developing morality.
This is the only foundation of both samatha and vipassana. Without
morality, the mind cannot be concentrated. By practising this, akusala
cetasika (unwholesome mental concomitants: 14 cetasikas) cannot enter
into the mind when the yogi is in the midst of practice.

By concentrating the mind, the yogi can see the objects (nama, ripa)
in microscopic view. Then parniia (wisdom: amoha, kusala cetasika)
is developed and becomes Vipassana fiana (insight knowledge). At the
top end of Vipassana fiana, pariiia becomes Magga 7iana and the yogi
can realize or see Nibbana (cessation of nama and rijpa). Meanwhile,
Magga niana eradicates all akusala cetasikas.

The mind process stops once in sazpsara at the moment of the realization
of Nibbana, here ‘mind process stops’ means that the worldly mind
accompanied with 14 unwholesome cetasikas stop. Except for ditthi
cetasika (wrong view), vicikiccha cetasika (skeptical doubt), issa cetasika
(envy), macchariya cetasika (stinginess), the mind process arises again
when paccavekkhani citta (reviewing mind) arises. Now, the yogi’ becomes
sotapanna (first ariya: a noble one).

The attainable 7i@ras from listening to the Dhamma to Omniscience
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are all together 73 including Vipassana nana. According to the
Patisambhidid magga which includes all the venerable Thera Sariputta’s
teachings, they are as follows:

(1) Sutamaya: Knowledge attained from listening: Sufa means ‘heard’
and maya means ‘accomplished by’. Sutamaya means ‘getting from
listening’.

(2) Silamaya: Knowledge attained from morality.

(3) Samadhibhavanamaya: Knowledge attained from concentration.

(4) Dhammathiti fiana or Paccaya pariggaha fiana: Knowledge
of the cause of nama and ripa.

(5) Sammasana fidna: Knowledge of the three characteristics.

(6) Udayabbaya niana: Knowledge of arising and vanishing.

(7) Bhariga niana: Knowledge of dissolution.

(8) Admava fiana: Knowledge of fault; Bhaya fiana and Nibbida
nana are included.

(9) Sarikharupekkha fiana: Knowledge of equanimity without any
teelings; Muiicitukamyatd niana and Pafisankhd nana are included.

(10) Anuloma fidra: Knowledge in conformity with the Magga 7iara.

(11) Gotrabhii riana: Knowledge of deliverance from the worldly
condition or change of lineage.

(12) Magga nana: Knowledge by which defilements are abandoned
and are overcome by destruction.

(13) Phala niana: Knowledge which realizes the fruit of the path
to Nibbana.

(14) Paccavekkhana (looking back; consideration) 7i@na: Review
back to the realization moment of Nibbana and checking the defilements
that has been eradicated and that still remained.

(72) Sabbarniiuta #iana: Omniscience of the Buddha.
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(73) Anavarana rniana: Unobstructed knowledge; free of obstacles;
without any obstacle.

In the above-mentioned list, Vipassana fidanas are: Sammasana,
Udayabbaya, Bhariga, Adinava, Sarkharupekkha, Anuloma, Gotrabhii,
Magga, Phala. However, the Buddha never counted Vipassana ridana

in number.

Note: Nana is Natatthena fianam which means just knowing, Nana is
just a name. So it is called 7igna (knowledge). Pariiia is pajananatthena
paiiia which means knowing details. Pasiia is knowing and understanding.
It is called wisdom.
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CHAPTER TWO

Preliminary Meditation
before Starting Vjpassana

Before starting vipassana, yogi has to practice 4 preliminary meditations.
They are called, ‘pubbakicca’. The four preliminary meditations are (D
riipa pariggaha, @ nama pariggaha, 3 paccaya pariggaha, and @
addhana pariggaha.

1. Ripa Pariggaha

Ritpa means ‘material objects’, pariggaha means ‘being aware of all
around’. So ripa pariggaha means ‘being aware of all matters’ (vippa).
It is finding out what is ripa, the object of vipassana. Before practising
vipassand and taking rijpa as its object, yogi has to know what ripa
is. Ripa is a Paji word which means matter that is always in flux.
Flux means, ‘arising of not the same continuity of 7ipa as the former
continuity’. Rigpa refers to the object of sense impressions such as color,
sound, taste, scent and tactile sensations experienced as temperature,
pressure and motion. In other words, it generally refers to the manifested
form of the 4 elements such as earth, air, fire and water. Within us,
‘so~called’ human beings, there are 28 kinds of 7ijpa, constant flux dhamma.
Among these, only 18 ripas are real ripa. To be taken as an object
of vipassana, the remaining 10 rijpa are not real ripa. All ripas have
the same nature of flux.

In this stage, ripa pariggaha, when the yogi knows the nature of
flux, we can say his knowledge is completed in this tradition. No need
to be aware separately which is hot (tejo) and which is hard, etc. Only
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understanding the nature of flux is knowing all rijpas. Then the yogi
needs to know why it is called rijpa.

“Kifica, bhikkhave, riipam vadetha?”, the Buddha himself asked the
question mentioned in Khandha-salayatanavagga Paf. It means, “Why
is it called ripa?”

“Ruppatiti kho bhikkhave, tasma ‘ripa’nti vuccati.” It means, “it
is in flux, so it is called ripa”.

“Kena ruppati?” It means, “Why is it in flux?”

“Sitenapi ruppati, unhenapi ruppati, jighacchdyapi ruppati, pipasayapi
ruppati, damsamakasavatatapasarisapasamphassenapi ruppati. Ruppatiti
kho, bhikkhave, tasma rijpa’nti vuccati.” It means that when it (rijpa)
is in contact with cold, in contact with heat, in contact with hunger,
in contact with thirst, in contact with wild animals, in contact with insects,
in contact with hot wind, in contact with rainwater, it is constantly in
a state of flux. The meaning of ruppati is that the arising of new continuity
of rijpa which is not the same as the old continuity of ripa. When
rijpa makes contact with these things, the new rijpa continuity, not the
same continuity as that of the old ripa, arises. Human beings can walk,
move, smell, see, etc. due to the nature of flux.

For example, when a person looks at a certain thing, a visual object
strikes cakkhu pasada rijpa (sensitive parts in the eye, particles of the
retina), this pasada rijpa is in flux. Seeing consciousness arises because
of flux. If the pasada rijpa is not in flux, which means exists constantly,
he cannot see that object. Hearing, touching, smelling, and tasting are
like this.

There is one thing we need to know. There are four dhammavavatthana
(analytical parameter) to testify one thing whether it is paramattha (reality)
or not. Nama and ripa are the ultimate reality. So they can be examined
by these analytical parameters. These 4 are:

(1) Lakkhana (characteristic): It is an individual property of nama
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and rijpa, such as hot and cold of fire, hard and soft of earth, etc.
(2) Rasa (function)
(a) Kicca rasa (performance of a concrete task): For example,
pathavi (earth element) makes itself the place to have other ripas
exist on it.
(b) Sampatti rasa (achievement of a goal): The outcome of the
action completed.
(3) Paccupatthana (appearance or manifestation)
(@) Upalthandkara (seeing in a yogi’s mind)
(b) Phala (its manifestation)
(4) Padatthana (proximate cause)
Every dhamma has to have these 4 features. Nibbana has only
three except for the nearest cause (padalthana). Nibbana exists forever
by itself without cause.

Generally, rijpa are divided into two groups: () Mahabhiita ripa (great
essentials - pathavi element, gpo element, fejo element, and vayo element),
and 2) Upada riipa (derivative of Mahabhiita rijpa). They are dependent
on the 4 great essentials to arise.
In human beings, there are 28 kinds of rijpa altogether. They are:
() Mahabhiita ripa (4 great essentials) and updada ripa (24
derivatives). The Mahdbhiita rijpa are as follows:
@ Pathavi (element of solidity): Its characteristic is hardness
(kakkhalatta lakkhana). Its function is acting as a foundation for the
other coexisting primary elements. It is a place of other rijpa’s standing
or existing. Every rifpa exists on pathavi. Without pathavi, nothing
can be brought into existence. Solidity causes expansion. Because
of this element, material objects can occupy space. The hardness
(of rock), softness (of paste), roughness, smoothness, heaviness and
lightness in materials are the qualities of solidity. In earth, hardness,
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softness and roughness are prominent. But the earth is not the pathavi
element. In fact, the solidity element is constituted to be a greater
ratio and is predominant in the earth. Actually, the other three elements
are also included in earth.

@ Apo (element of cohesion or fluidity): Its characteristic is stickiness
or oozing out (paggharana lakkhand). Its function is the increasing
and developing of things. Apo makes every rijpa be united because
of stickiness. You cannot see or feel the @po element. You can only
know by your knowledge. When you stick two things together, the
bond of adhesion is the @po element. You cannot see or feel adhesion.
Its power is just flowing and sticky. It is not the water itself. In
water, d@po is predominant. 7ejo and the other two are included in
apo.

@) Tejo (element of heat): Its characteristic is heat (uzhatta lakkhana).
Its function is paripacana (burning). It preserves the vitality of all
beings and plants. This is the most important element because tejo
is one of the 4 arising causes (kamma, mind, heat and nutriment)
of everything and it is included in every material thing and living
beings until the end of their life span. It makes them burn, decay
and destroy. First, fejo makes things arise and then makes them decay
and destroy as well. Whatever is arising due to tejo cannot avoid
decaying and be destroyed because of the fegjo. Therefore, everything
is subject to decay and impermanence. Tejo is not fire itself, but
it is predominant in fire. Apo and the other two are included in zgjo.
@ Vayo (element of supporting): Its characteristic is supporting
(vitthambhana lakkhapa). Its function is moving and blowing. Vayo
is not the air itself, but it is predominant in air (wind). Pathavi is
included in va@yo. We can stand straight, and living beings can walk
or move because of vayo. A stroke (illness) is the result of cutting
short of vayo.
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Generally, they say earth, water, fire and wind (air) are essential
to form the universe. But, in fact, they are not the basic unit (reality).
These 4 are formed by ‘Mahabhiita rijpa’ (great essentials): pathavi,
apo, tejo, and vayo. These 4 Mahabhiita ripas are the real (eternal
microscopic essential elements) basic units (ultimate reality) of everything
in all universes. They are included in every ripa.

These 4 great essentials are included in every rijpa. They exist all
together, indivisible with 4 derivative elements. These 4 derivative elements
are vana (color), gandha (smell), rasa (taste) and oja (nutrition). These
8 are called avinibbhoga (indivisible cell: kalapa). These 8 things are
never divided. All these 8 indivisible units can be seen in any living
beings and materials in the entire universe. Living beings exist as the
composition of mind and matter. Material things exist by themselves
without mind. Material things have only rijpa. They can never be divided.

(D) Upada rijpa (derived materiality) - They are all together 24
as follows:

(1) Pasada rijpa (clearness of sensory organs): Things of clarity
(riipa) can reflect when the respected object hits them (pasdda ripa)
and they are in flux. For example, if a mirror is stained with dust,
it cannot reflect any picture. Only when it is clear, it can show reflections.
Like that, when pasada ripa is in contact with their respective object,
they are in flux and generate a result. For example, when a visible
object hits the clearness rijpa of the eye (cakkhu pasada riipa), they
are in flux and generate the vision. If they are not in flux, vision cannot
arise. This is the law of cause and effect. The cause is ‘hitting’ and
effect is ‘seeing’, etc. Therefore, there are only the subject (the one
that hits), object (the one that is hit by) and results of sensory organs
in human beings.

D Cakkhu pasada (clearness of eye): Its respected object is visible
things. When the object hits cakkhu pasada, they are in flux and
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reflect as arising consciousness of seeing. Here, the seeing organ
is the eye. We cannot see with just the eye. Valid pasada ripa
is formed on the retina. The retina is the compound of clearness.
(2 Sota pasada (clearness of ear): When sound hits sota pasada,
it is reflected and in flux and generates hearing. It exists inside
the ear-canal in the place shaped like a ring.
) Ghana pasada (clearness of nose): When odor hits ghana pasada,
it is reflected and in flux and generates smelling. It exists in the
place shaped like a hind foot of a goat in the nostril.
@ Jivha pasada (cleamess of tongue): When taste hits jivha pasada,
it is reflected and in flux and generates tasting. It exists in the
place shaped like a lotus leaf in the middle of the tongue.
() Kaya pasada (clearness of body): It exists inside and outside
of the body except for finger and toe nails and the edge of hair.
When a yogi sits for a long time, these ripa press each other
and he experiences some suffering. Even as the wind touches
his skin, he feels suffering.

(2) Gocara or visaya ripa (pasture of consciousness)
@ Vanma ripa (visible object): Seeing consciousness arises because
of a visible object. Seeing is a result of the visible object. The
visible object is pasture of seeing consciousness.
(@ Sadda rijpa (sound): Hearing consciousness arises because of
sadda ripa.
@ Gandha ripa (smell): Smelling consciousness arises because
of odor (gandha ripa).
@ Rasa ritpa (taste): Tasting consciousness arises because of rasa
ripa.

(3) Bhava ripa (two sexual phenomena):
@ Itthi bhava (femininity): To be known as a female.
(2 Pum bhava (masculinity): To be known as a male.



When a woman gets pregnant, since that time this 7ijpa is included.
That rifpa does not arise later. It means every creature’s sex is determined
at the moment of conception as a female or male due to their kamma.
In the first arising of conception, there are only 30 rijpas: 10 of bhava
rigpa, 10 of hadaya (heart) rijpa, and 10 of kdya ripa. This bhava ripa
is similar to pasada rijpa. They can be found in any part of the human
body. They exist in the whole body, inside or outside of the body.
All creatures are the same sex (man or woman) in every life. Exception
is due to their wholesome kamma and unwholesome kamma. If the
conditions are strong enough, they can change their sex in the future
lives.

(4) Hadaya rijpa (hadaya vatthu - heart base): All mind and mental
concomitants (mind process) arise from the hadaya ripa. Do not think
of it as simply the heart. Every moment, a little new blood is produced
in the middle of the heart and the hadaya vatthu contains in that blood.
At the hadaya vatthu, the mind and cetasika arise. When you talk or
act something, the mind arises here. When you feel sad, you can feel
it only at the hadaya vatthu. When you sleep, there is only arising
and vanishing of life continuum mind (bhavariga citta). So the hadaya
vatthu is a starting point and original place of the mind. The heart is
the most tired organ in the body and it never stops, never rests until
death.

(5) Jivita rijpa (life phenomena): It maintains the other co-arising
rijpas in their life span (moment of mind). Their life span is 17 moments
of the mind. Without jivita riipa, other rijpas cannot be alive. Living
things’ fundamental rijpa kaldpa is an indivisible 8 units plus jivita
rigpa. This jivita ripa does not exist in material things.

(6) Ahara rijpa: When someone eats food, this @hdra ripa meets
with gja and produces new rijpa. Kabalikdara ahara or kabalirkara ahdra
is just chewable food. Oja is the nutritive essence of it.
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(7) Pariccheda ripa (space): There is a space between each ripa.

That gap is pariccheda rijpa. The Buddha said (Phenapindipamasutta

vannana, Khandha-salayatanavagga Paf), “Our human body is like a

sponge or foam.” The sponge cannot be used to make something because

there is no essence. The human body is like that, no essence. Even

in the smallest space between separate rijpa, we can find nothing. There

is no core. Because of this, it is ‘anatta’ (non-self). Where is ‘I'? Where

is ego? Everybody says, ‘I’, ‘I’. However, it is just a thought (mind).

(8) Vinniatti rijpa (material quality of communication; communication
ripa)

O Kaya viifatti ripa (bodily intimation): When you walk or
move, kaya vinnatti rijpa arises. When you are sitting normally,
at the moment of sitting, just rijpa arises. When someone wants
to walk, just having the desire to do so cannot create motion.
When the mind makes an effort to walk, the mind causes ‘air
borm of mind’. Then, that air causes virifiatti rijpa (bodily intimation).
The spreading of ‘air born of mind’ causes forward motion. It
is called walking. In fact, it is the arising in the microscopically
different place of vifiriatti rijpa. Rijpa never move to a new place,
they arise and vanish in the same place.
@ Vaci vififiatti rijpa (vocal intimation): When you say something,
vaci vininatti rijpa arises.

(9) Vikara ripa (distinct condition of material; condition of lightness

or softness)
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D Lahuta (materials in light condition): Lahutd means ‘being
light or being fast’. It suppresses the heaviness of the body. When
rijpa is light, the body becomes light. When someone feels joy,
he is light because lahutd ripa arises.

(2 Muduta (materials in soft condition): It removes stiffness in
the body. When the yogi feels angry, his body is rough. In this



case, the yogi cannot practice meditation because his body is not
soft. When he feels joy, his body becomes soft. At that time,
the yogi can sit and take meditation.
@ Kammarniiata (healthy condition of rijpa; healthy enough to
perform movements such as walking, sitting, meditating, etc.):
It gives strength to hold up the body parts and makes movement
or action perform well.

(10) lakkhana ripa (the state of process): Ripa at the state of the

following processes of characteristics. Rijpa has four processes:

@ Upacaya (producing): Start arising; first arising stage of rippa.
(2 Santati (continuity): Developing stage.
@ Jarata (decay): Old stage.
@ Aniccata (impermanence): Ceasing; dissolving stage.

All these 28 types of rifpa are not found separately in sentients or insentients.
Four Mahabhiita (great essentials) always exist together with four
derivatives. They can be never divided. So they are called avinibbhoga
(indivisible 8). The form of 8 indivisible microscopic material groups
is called a kaldapa. The yogi will see the group of atomic particles as
a visible haze. Here, it does not mean the size. It is just mentioned
as vision. One kaldpa is an indivisible rijpa. Kaldpa has the following
4 features:

(a) All rigpas in a kalapa arise together: Indivisible rijpa.

(b) They also cease or dissolve together.

(c) They all depend on the 4 great essentials presented in the kalapa

for their arising.

(d) They are so thoroughly mixed that they cannot be divided and

they co-exist.

Components of a kaldapa (basic unit) are 4 great essentials and 4
derivatives. These are pathavi, apo, tejo, vayo, vanna (color), gandha

® 243



(smell), rasa (taste), and @hara (nutriment). The characteristic of ripa
is real. Take for example the object of a table. The characteristic of
hardness is real, but the label ‘table’ is not real. Citta, cetasika, and
rijpa arise only if certain conditions are met. Thus they are conditioned
dhamma (sankhara dhamma).

In these 28 rifpa, the first counted 18 are real rijpa caused by kamma,
citta (mind), utu (heat), and ahara. All these 18 rippas are called ‘nipphanna
ripa’ (produced materiality by kamma): 4 mahabhiita rijpas, S pasada
rilpas, 4 gocara ripas, 2 bhava ripas, 1 hadaya rijpa, 1 jivita ripa,
and 1 @hara ripa. They all are called ‘dhatu’ such as pathavi dhatu,
tejo dhatu, etc. These 18 are the object of vipassana. Here, ‘dhatw’
means ‘bearing their own nature (characteristic)’. Their nature is never
in flux. Therefore, pathavi element is always roughness and hardness.
Tejo element is always heat... etc. However, they (ripa) have no mass,
shape, form or weight: “Subbe hi pi dhamma tam tam kiriyamattameva,
na te na dhamme na dravvam va santhana va viggaho va hontu”
(Abhidhammadipant). But when they are formed together, billions of
quantities can be felt as hard, rough, warm or visible. Due to millions
of vanna rijpa, they are formed together and can be seen as a shape
or figure. Due to millions of tejo, they are formed together and can
be felt as hotness.

There are 4 kinds of tejo in a human being:

(D Body heat (daha tejo)

(2 Digestive heat (pacaka tejo)
@ Decay heat (jirana tejo)

@ Fever (santappana tejo)

These 18 rifpas are constituted into ‘so called’ human beings. Our human
beings are just a compound of nama and ripa. This rijpa is just a

kind of energy.
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How can we see or touch these 18 rijpas arising? When we see
someone with our eyes, that is actually seeing just ripa. But, when
we see it with vipassana eye, we will see these 18 rijpas only as arising
and vanishing because the reality is arising and vanishing. We can see
the body at every time, at every moment until the last moment of life.
Some are arising, some are persisting, and some are vanishing just as
a gently flowing stream and a burning candle. If we light a candle
at night, we think that the same candle was burnt to the bottom till
the next morning. In fact, a respective portion of wax, wick and fire
are burning out at every moment, and a new portion was burning one
after another. But this process is very fast and cannot be seen with
a normal eye. Therefore, people see and think just the whole candle
was burning through the night. Like this, the 7ijpas are arising, vanishing
and increasing every microscopic moment. When we are young, we
were a very few ripas, but we become a lot of rijpas as we are growing
up.

All rigpas arise due to the four main causes: kamma, citta, utu (tejo
ripa: heat), and @hara (nutriment). Here, utu is inside tejo. It means
every rijpa kaldpa has tejo, because of this, new rijpa arises. Therefore,
there is no creator. In every mind arising moment, ripa born of mind
arises. In every mind moment, rijpa born of kamma arises. After rasa
(taste) ripa meets with nutriment from food inside the body, at every
moment, 7ipa born of nutriment arises. In each ripa, there is fejo (utu).
This utu causes rijpa born of utu in every mind moment. Therefore,
the rijpas are increased constantly in the human body in every mind
moment.

If kamma is strong, it makes ahdara power stronger and causes better
ripa to arise. However, our life depends on kamma, viriya (effort),
and wisdom. Kamma is like a seed. You cannot get the result of effort
without a seed even though you make a strong effort. When the internal
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ahara meets ahara (nutriment) from outside by eating food, it causes
new ripa.

At the Buddha’s time, there was a yakkha (ogre) who was as powerful
as a deva. The yakkha asked the Buddha, “If there is no creator, how
does a human embryo become bigger? How is it available without a
creator?” The Buddha said, “Pathamam kalalam hoti, kalala hoti abbudam
Abbuda jayate pesi, pesi nibbattati ghano. Ghana pasdkha jayanti, kesa
loma nakhapi ca” (Indakasuttarn, Sagathavagga, Sanyutta nikaya). It
means, first, it arises as a very tiny clear drop. Then it becomes foam
then it becomes jelly and it becomes flesh, it becomes 5 branches and
later it becomes hair, nails, etc. There is no creator for human beings.
First, it arises as a very tiny clear drop, which you cannot see with
a normal eye. It is a very small clear fluid or liquid which becomes
a little thick as a foam and later jelly. Eventually, it becomes flesh,
head, later hair, etc. and finally is developed as a whole body.

How to practice
Briefly, there are 3 places of objects to meditate vipassana in this Kanni
tradition.
(D Edge of the nimitta (from the top to the bottom): At this stage,
the body figure cannot be seen. Only light or nimitta can be seen.
After completing Method 4, the nimitta dwells inside the heart base.
When the yogi starts meditation, he can see his whole body as fire
depending on the meditator’s strength of concentration. He can take
the object at the edge of the nimitta, that is, the top of the body
or the bottom of the body. It is called baharantara (Yogi Paragii
by U Sobhita)).
(2 Between the shoulders: bantara
@ On the heart base: antara
The first two are too far to be able to catch the right place exactly.
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So, the third one is to be taken as a meditation object. It is called
antara which means ‘middle point’. The edge of the nimitta is called
the ‘remote edge’. Between the shoulders is called the ‘near edge’.

After the yogi finishes the 4th method of anapanassati, he will see
his whole body as a figure filled with a very small visible haze. This
is the sign of having reached the highest level of concentration if he
sees this haze. Some yogis will see the body as a whole. This is called
‘sandhi’. However, the yogi must divide the body in the mind into the
upper part, middle part, or bottom part in order to see the ripa. Try
to take a look at each part of the whole body to see the rijpa. This
is called ‘pabba’ (part or section). If the yogi cannot see the rijpa,
he has to cut the part of the body into tiny sections and look at each
part to see the rijpa. This is called ‘odhi’. The yogi who has a palibhdga
nimitta will see his body as a figure of visible haze. This is seeing
real ripa.

Every time the yogi practices vipassand, he has to start with being
aware of the center of the heart base which is only the size of one
knuckle inside the heart. It is because the nimitta is fixed in the middle
of the heart.

Whenever he practices, he has to be able to see the visible haze
everywhere in the body. Therefore, when the yogi starts looking at the
center of the heart, he sees a bright light or a visible haze, he looks
at those particles and must realize it (with his mind) as ripa. All the
time, the yogi must try to see the visible haze and realize it in his
mind that it is ripa which is just a formation caused by conditions.
Meanwhile, the mind notes that 7ipa, ripa, ripa’ thinking of the meaning.

When the yogi feels pain or discomfort on his body such as itching,
hot, cold, or hurt, etc., immediately move the mind to that point and
catch and be aware of that point. Notice it is just a flux and the mind
notes ‘7ipa, ripa, ripa’. If he feels another point of suffering, move
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to that place and be aware of it. Here, to put it more precisely, suffering
is vedand (feeling) not rigpa. He looks and is aware the place of vedana,
but not that actual vedand. Actually, he is aware of the ripa (flux)
at that very place. The rijpa at that place is the cause of vedana because
that place of rijpa is in flux and that ripa touches pasada rijpa. Its
touching caused the vedand. So the yogi is aware of that place (the
spot of vedand) not that vedana but the cause of vedana (it is rijpa).
When the yogi is sitting, ripas in that place in which the part of body
touches the floor are due to the body weight or heat, they are in flux.
That rijpa touches the kdya pasdda (body sensitive rifpa) and it causes
vedand. Therefore, looking and being aware of the suffering place is
not to be aware of vedana, but to be aware of the original ripa in
flux there.

If there is nothing to suffer, move back the mind to the center of
the heart and be aware of that. The mind notices that he suffers (heat
rijpa) or sees, or feels (wind rigpa), or hears (heart beating sound; sound
rijpa). Realize that they are just rijpa (being in a state of flux) with
the mind noting 7ipa, ripa, ripa’.

Here is an important point. Looking and seeing are samatha, that
is, only seeing the ripa kaldpa. Knowing that is rijpa is vipassana
practice. At this point, he must try to look at his body and he will
see only a visible haze in every place of the body. He should know
that this is rijpa. Before he practices vipassand, he knew that his body
is a solid substance or living being, but now he sees only a visible
haze called rijpa. So his body is just rigpa. If he attains this knowledge,
he understands ripa as it is.

The yogi must practice not only sitting meditation but also being
aware of every time or any movement and watching the place (spot)
that he knows or feels some suffering anywhere in his body. When
he walks, he will suffer and know some pain in the leg. Then he must
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be aware of and watch that place, and know it is ‘7ipa’ with the mind
noting ‘7ipa, ripa, ripa’. He will see the visible haze of ripa. He
must realize and notice with the mind that it is 7ipa. Every time, anywhere
he is aware of and watches the body, he will see just the visible haze.
When he eats, he knows or suffers one part of the mouth. Then he
must be aware of, and watches that place and knows that it is ripa.

According to the Buddha’s teaching, yogi must be aware of everything
arising each moment in vipassand meditation. Here, why is the yogi
aware of only rifpa? According to this tradition, the qualified yogi always
sees the riipa (as a visible haze) at any part of his body at any time.
The yogi will see the ripa as one of the following 5 examples
(Udayabbayaridanakathd, Visuddhimagga 2):

@ As snow melting down quickly from the tree when the sun is

rising in winter.

(® As a wave made by a stick dropped onto the surface of water

in the quiet lake.

(©) As rain drops falling on the water surface and it disappears quickly

when raining heavily.

(@ As a flash of lightning in the sky. It arises quickly and vanishes

right away.

(&) As mustard seeds falling down when they are put on the blade

of a sword.

He has a ripa object all the time. Therefore, for this yogi, ripa is
more prominent than any other objects such as sound, smell, or thought,
etc. For the vipassana yogi, he must be aware of and watch the object
that is more clearly seen than any other. In other traditions of meditation,
yogis cannot see the rigpa like this. They are just aware of the sensation.
But the yogis who belong to the Kanni tradition always see the rijpa
in any part of their body. So yogis must be aware of and watch the
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rijpa. Therefore, they can understand anicca (impermanence) easily by
seeing the vanishing of the ripa kalapa in the Kanni tradition.

When the yogi cannot see the rijpa (visible haze), he may see some
flesh, or bones, or just skin instead of a visible haze. Whatever he sees
on the body, they are just rijpa, not flesh, bone or skin. Therefore,
he is aware and realizes that it is rijpa and makes the mind noting
as rilpa, rijpa, rijpa at any time he meditates on the body. At this point,
if he sees something except visible haze, he must know that his concentration
is decreased. Then he has to try to boost his concentration by focusing
on the object with the power of the mind.

Do not allow the mind to go outside to any other objects. Whenever
the yogi is aware of and watches the object, he must use his mind
power. Seeing the object with mind power is about 3,000 times stronger
than seeing through normal eyesight.

During meditation, the yogi must refrain from crying, getting angry,
laughing loudly, hard muscular labor, or moving without being mindful.
If the yogi does any of those activities, his concentration will be completely
destroyed. At that time, it is very difficult to regain his concentration.
When he practices rijpa pariggaha until attaining the knowledge that
rijpa is not the body, no mass, no shape, but being in flux, he realizes
that his body is the heap of just constant flux.

2. Nama Pariggaha

Nama pariggaha is nama + pariggaha. Nama means mind, pariggaha
means overall awareness of nama. Therefore, nama pariggaha means
practising of being aware of all nama to know what it is. Here, rijpa
pariggaha and nama pariggaha are practiced to know about nama and
rijpa. Before practising vipassand, yogi needs to know what the objects
are.
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(1) Nama

There are two kinds of mind. One is (1) citta (mind) and the other

is (2) cetasika (mental concomitants). There are two definitions of nama.
(i) Arammanam namatiti: It means that it always takes the object
and is ready to take the object. So it is called nama. According
to this definition, citta and cetasika are nama.

(1) Attani arammanika dhamme namatiti: It means making other things

(citta and cetasika) that are used to take the object to take itself

as an object.

According to the second definition, Nibbana is called nama because
Nibbana makes the citfa and cetasika take itself as an object. That is,
at the moment of realizing of Nibbana, magga citta and phala citta
take Nibbana as an object. There are two nama such as citta and cetasika:
(1) Citta
Citta means considering an object (drammanam cintefi ti cittarm). So
it is called cifta. There are many names of nama such as:

@ Virnana (knowing specially)= Arammanam vijanatiti: It means

it knows the object specially, so it is called viiiriana (Grammana

vijanatiti vinnana).

@ (Ayatanam) mandyatananti mano: It means the cause of pairing

dhamma.

@ Citta (@rammanam cintefi ti cittary)): It means considering an object.
Generally, there are seven kinds of nama.

@) Cakkhuvififiana: Knowing by eye or eye consciousness or seeing.

(® Sotavifiiana: Knowing by ear or ear consciousness or hearing.

(©) Ghanavifiiana: Knowing by nose or nose consciousness or smelling,

tasting.

(©) Kayaviriiiana: Knowing by the body or body consciousness or
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touching.

(® Manodhatu (mind element): Five doors cognition consciousness

(parica dvaravajjana citta) and two receiving (object) consciousness

(avi sampaficchana citta).

(8 Manoviiinana: Knowing specially by distinction: knowing details

such as which color, or who, names, etc. All human beings are being

dragged into a whirlpool of sansara because of manovinifiana. This
mind is knowing through the effect of other sarniria, lobha, dosa and
finally it knows many different ways.

The mind is numerated as 89 numbers, but these are not the quantity
of mind, just mentioned as the state of the mind. When the mind is
controlled by kusala (wholesomeness), akusala, and jhana cetasika, it
can be counted briefly as 89 and as 121 in detail. The mind generally
arises as: (1) kusala mind, (2) akusala mind, (3) sukha mind, (4) dukkha
mind, (5) kriya mind.

(1) Kusala mind can remove the akusala mind. It will result in
sukha (happiness) advantage. Although kusala can remove the akusala
mind, only the Magga 7idna can eradicate the akusala mind.

(2) Akusala mind is always against the kusala mind. It is undesirable
and it is the fault as it makes a bad result. However, it can be eradicated
from the root when arahatta magga arises. Fortunately, akusala mind
cannot eradicate kusala mind.

(3) Sukha mind: When the mind is faced with a desirable object,
sukha mind arises. It is desirable because it makes mind and body to
increase motivation physically or mentally and feel happy.

(4) Dukkha mind: When the mind is faced with an undesirable
object, dukkha mind arises. It makes mind and body decrease motivation
and feel unhappy.

(5) Kriya mind: It arises without volition. Only this mind arises
to the Buddha and arahantas.
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Kusala mind has 8 types and akusala mind has 12 types:
(D 8 types of kusala (wholesome) consciousness:
(D Unprompted with pleasure, with knowledge.
(2 Prompted with pleasure, with knowledge.
@ Unprompted with pleasure, without knowledge.
@ Prompted with pleasure, without knowledge.
(® Unprompted with equanimity, with knowledge.
® Prompted with equanimity, with knowledge.
(@ Unprompted with equanimity, without knowledge.
Prompted with equanimity, without knowledge.
(D) 12 types of akusala (unwholesome) consciousness: 8 are rooted
in lobha (greed), 2 are rooted in dosa, and 2 are rooted in moha.
(a) 8 types of consciousness rooted in lobha (greed):
(D Unprompted with pleasure, with wrong view.
(2 Prompted with pleasure, with wrong view.
@ Unprompted with pleasure, without wrong view.
@ Prompted with pleasure, without wrong view.
(® Unprompted with equanimity, with wrong view.
® Prompted with equanimity, with wrong view.
(@ Unprompted with equanimity, without wrong view.
Prompted with equanimity, without wrong view.
(b) 2 types of consciousness rooted in dosa (hatred):
(D Unprompted with displeasure, with anger.
(2 Prompted with displeasure, with anger.
(c) 2 types of consciousness rooted in moha (delusion):
(D With equanimity, with doubt.
(2 With equanimity, with restlessness (uddhacca).
The causes to arise akusala mind such as lobha, dosa, mana, ditthi
are more than the causes of kusala mind. So the mind always enjoys
akusala action. The Buddha said, ‘papasmim ramati mano’ (Papavagga,
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Dhammapada). 1t means the mind enjoys akusala. The mind always
leans to akusala.

Differences between kusala and akusala:

(D After doing a kusala act, one feels happy.

@ After doing an akusala act, one feels unhappy.

@ Kusala cannot be found as fault.

@ Akusala can be found as fault.

(® Kusala will result in good fortune.

® Akusala will result in bad fortune.
(2) Cetasika
Ceta means ‘mind’ and sika means ‘arise together’. Its definition is
as follows:

(1) Citta samim nissitanr. Arises depending on citta.

(2) Cetasi bhavanti cetasika: Arises relying on the mind, so it is
called cetasika.

(3) Cetasi niyuttati cetasika: Arises pairing with the mind, so it
is called cetasika. Whenever the mind arises, this (cetasika) arises. They
cannot be separated from each other.

Cetasika (mental concomitants):

(D Always arises together with the mind.

(2 Always takes the same object as the mind.

@ Always vanishes together with the mind.

@ Controls the mind. Exists on the same base with the mind.

(5 Mixes with the mind. They can be called as ‘manners (action)

of the mind’.
There are 52 types of cetasika all together in human beings. Any one
of 52 cetasikas arises together with the mind and ceases together with
the mind when they arise. It takes the same object of the mind depending
on the mind. They are divided as follows:

(1) Universal cetasika 7: Always they arise together with the mind
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except during sleep (7 sabbacittasadharana cetasikas).

(i1) Random cetasika sometimes with kusala, sometimes with akusala
(6 pakinnaka cetasikas).

(ii1) Unwholesome cetasika 14 (14 akusala cetasikas).

(iv) Wholesome cetasika 25 (25 kusala cetasikas).

L. Universal cetasika 7

They are (D phassa (contact), @) vedana (feeling), (3 sariia (perception),
@ cetana (volition), B ekaggata (one-pointed mind: It is samadhi.),
® jivita nama (life sustaining), and (7) manasikara (attention). They
always arise together with the mind at any moment.

(1) Phassa (contact): The contact of object and the mind. For example,
when a visible object is detected by the eye, eye consciousness arises.
The joining of these 3 is called phassa. Without phassa, the mind process
cannot be continued.

(2) Vedana (feeling): All kinds of feelings physically and mentally.
Vedana is also essential in the mind process. When someone makes
contact with a desirable object, pleasant feeling ari