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PREFACE

It is owing to past meritorious deeds that all good
Buddhists are experiencing, from among the five extremely
hard to attain conditions (Dullaba), the condition of finding
the teaching of the Buddha which is called Buddhuppdda.
They have also obtained a human existence which 1s called
Manussatta bhava. They are hearing the sublime dhamma
which 1s called Saddhammasdvana and according to circum-
stances, they are endowed with faith which 1s called
Saddhamma Sampatti.

While experiencing these hard to attain conditions good
Buddhists, in order to be liberated from the dangers and
sufferings of their existence such as old age, sickness and
death and with the aim and desire to attain nibbdna, go to
quiet forest monasteries, to monasteries in the mountains and
to various meditation centres to practise vipassand meditation
according to the methods of the teachers concerned. It is
the best kind of work for them.

Among those virtuous yogis who thus practise vipassand
meditation, there are some who comprehend the nature of
dhamma within a few days or a few months. There are some
who do not comprehend the nature of dhamma distinctly
inspite of practising for many days and may months and who
may therefore become disheartened, give up and retreat.

In order that yogis may be able to comprehend the
nature of dhamma by practising for a short while only, the
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five controlling faculties within the continuum of therr
consciousness must be balanced and sharpened. This will be
possible only if yogis practise according to the nine causes
which sharpen the controlling faculties such as noting
respectfully and intently to know the passing away of matter
and mind.

The five controlling faculties will become balanced
and sharpened in persons who practise vipassand meditation
according to the nine causes which sharpen them. When the
controlling faculties become balanced and sharpened, concen-
tration will become strong and therefore, the nature of
dhamma will be comprehended quickly.

By studying and considering the experiences of yogis
from the reports made to him, cur benefactor the Venerable
Saddhammaranist Sayadaw found, in a practical way, that
the nature of dhamma could be comprehended quickly by
persons who came to practise vipassand meditation, only if
the five controlling faculties were balanced and sharpened.
Theretore, based on loving-kindness and kind intentions with
the wish to help all disciples, both monks and laity, to
comprehend the nature of dhamma quickly, he has, without
thought to fatigue, untiringly, given daily discourses, explain-

ing 1n detail the ways by which the controlling faculties may
be sharpened.

These discourses and instructions given by our benefac-
tor, the Venerable Sayadaw, were greatly appreciated by the
disciples and yogis who heard them. They found that when
put 1nto practice 1n meditation, concentration developed
exceptionally well. This made themn specially interested in

pracusing fully the nine causes which sharpen the controlling
faculties.
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Some yogis who were able to comprehend the nature
of dhamma exceptionally by practising according to the nine
causes which sharpen the controlling faculties, regretted
having heard the discourses sc late and the time that had
been spent 1n practising meditation before having heard them.

Some yogis took notes as they wished to read the
discourses over and over again. Some who wished others
who had not heard the discourses to hear them as well,
recorded the discourses with cassette recorders.

Some yogis also submitted their requests to the Ven-
erable Saddhammaranisi Sayadaw for the discourses to be
published in book form. They believed that by distributing
the books as dhamma ddna for yogis at other meditation
centres to read, those yogis would also be able to compre-
hend the nature of dhamma quickly by practising accordingly
and thereby benefit greatly.

It is because of the requests submitted to him that the
Venerable Saddhammaranisi Sayadaw, although pressed for
time in making the newly established Saddhamaramisi Medi-
tation Centre complete in all respects, in delivering dis-
courses and 1n giving instruction in meditation, has unstintingly
written this book guided by loving-kindness (Metta) and
bestowed it upon us.

U Ukkarisa (Dhammacariya)
Ghandarama Monastery, Kyaikwaing

Yangon.
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TRANSLATOR'S NOTE

The Saddhammaranmisi Sayadaw U Kundaldbhivanisa 1s
well known for his wise and patient guidance of yogis in
the practice of Vipassana Meditation. His metta (loving-
kindness) and karuna (compassion), which are reflected in
his gentle manner, give encouragement and inspiration to
yogis to try harder in their meditation.

Sayadaw felt the need for an English translation of the
dhamma talks given during the ten-day retreats because of

the 1increasing number of foreign yogis. The work of
translation was assigned to me.

I have tried my best to render faithfully his clear and
simple manner of expression.

Many people have helped in making the publication of
this book possible. I am most grateful to all of them.

This book will undoubtedly be of great benefit to all
practising yogis.

Than Than Yi



Chapter One

The First Dhamma Discourse

Benefits of Vipassana

IN THE EARLY STAGE of meditating, the benefits of vipassand
will not be very evident; but in the middle and later stages
the benefits of vipassand meditation (insight meditation) will
manifest themselves. As concentration develops to a moder-
ate extent, the benefits of a clear and calm mind, of a strong
and determined mind, of freedom from illness and pain can
be attained. The benefit of sharpened wisdom can also be
acquired. From the stage where one is freed from the rounds
of rebirth in the apdya (the four woeful states of existence)
— the stage which one should want and wish for, insight
into the noble laws of dhamma will be achieved.

The Exalted One, Lord Buddha preached that in the

satipatthana vipassand meditation there are seven fundamen-
tal benefits to be gained without doubit.

The Seven Fundamental Benefits
Purification of mind
Overcoming SOITOwW

Over coming lamentation
Cessation of physical suffering

W=
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o

Cessation of mental suffering
Attainment of ariva magga
7.  Realization of nibbdna, cessation of all sufferings

N

When stating that vipassand meditation makes the mind
clear and calm, we should find out why the mind 1s not
clear and calm. Greed, hatred, ignorance are the causes
which defile the mind; but when vipassana meditation 1s
practised, there will be freedom from greed, anger and
delusion in every instance of contemplating and noting.

As 1t is not possible to desire anything while contem-
plating and noting there will be freedom from greed: there
will also be freedom from anger for it 1s inconceivable that
anger could arise while practising vipassand meditation.
There will be freedom from delusion, for 1t 1s inconceivable
that you should be distracted and confused while practising
vipassand meditation. Thus, the mind will be clear and calm
because it 1s free from greed, anger and delusion. If peace
of mind 1s what you wish to acquire, you must practise
meditation; it will not be very evident in the beginning, but
later, a clear and calm state of mind will become noticeably
perceptible.

When stating that the mind becomes strong and firm,
we should find out why the mind 1s weak; greed is the
cause. When persons with an avaricious nature find a sense
object of desire, their craving is so great that their minds
waver, they lose control of themselves. When persons with
strong fcelings of anger find a sense object of anger, they
become angry and lose control of themseclves; they waver.
We may say that their minds are weak.

To strengthen such weak minds vipassand meditation
should be practised. While meditating. with every observation
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and noting, greed and anger which cause the mind to waver,
will disappear. Even when they find sensc objects of, desire,
their minds will no longer be perturbed and agitated, or
waver, because of these sense objects; they will no longer
crave for them. When they find sense objects of anger, thenr
anger will no longer be so aroused; their minds will be
stronger and firmer.

It is vipassand meditation that strengthens the mind.
Is 1t good to have a weak mind? No, 1t 1s not. It 1s only
a weak mind that 1s aroused by a sense object, causing
extreme greed and anger. If you wish for a firm and strong
mind, you must practise vipassand meditation.

It 1s possible to become free from illness and pain by
meditating. When you reach the stage of Udayabbaya »nana
(insight into arising and passing away of all phenomena) you
will clearly perceive that common illness and pains disap-
pear. The present dhamma audience may already know this.
Yogis who observe well and note properly during meditation
find that they do not wish to take medicines when common
ailments and pains occur. They find that the curative effects
of medicines are slow. Yogis have often reported that by
observing and noting, common ailments such as neck pains,
headaches and constricting pains are quickly cured.

Yogis whose observations and notings have gained
intensity and consequently have attained the Udayabbaya
nana find that without taking medication, their illnesses are
cured by just observing and noting. Usually, common
ailments such as headaches or muscle cramps which yogis
initially had, would often be cured when they reached the
stage of Udayabbaya nana.
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Persons with serious and chronic illnesses which could
not be cured by physicians nor by the best medicines have
been cured by striving in their meditation and attaining
Sarikhdarupekkhd indna (insight arising from equanimity).

[t 1s very evident that diseases which are at an early
stage are cured when yogis persevere in meditation and attain
Sankharupekkhd »nAdna. Yogis who have been cured of
diseases which physicians and the most effective medicines
could not cure, develop complete faith in the dhamma. Their
unshakable-faith and belief are of grcat advantage to the
sasand (leachings of the Buddha). Thus i1t is clear that the
benefit of 1llnesses being cured can be attained.

However, meditating without special effort will not
bring about a cure. Persons suffering from serious illnesses
must meditate with great perseverancc untl Sankhdrupekkhd
nana 1s auained. If they do so, the illnesses are invariably
cured.

Wisdom becomes sharp. This is very evident in persons
who have advanced moderately through the stages of knowl-
edge or insight. Yogis who, before practising meditation,
could not understand advanced Buddhist literature when
reading them, have discovered that after they attain
Sankhdarupekkhd Adna and leave the meditation centre, they
can read, understand and appreciate advanced Buddhist
literature and rcad them to completion. Thus the benefit of
sharpened wisdom is evident.

Students who practise vipassand meditation and reach
the advanced stages of knowledge or insight, also [ind that
when being taught their lessons in class. they learn cxcep-
tionally well and often pass their examinations with distine-
tions. That 18 why nowadays. some students practise vipassand
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mcditation when they can find time. The benefits are great
indeed; with whatever objectives meditation 1is practsed,
practising it will be very beneficial. Thus, the benefits of
sharpened wisdom for students are quite evident. But these
are ordinary benefits.

The real, fundamental benefit of practising vipassana
meditation will be clearly realized after progressing through
the stages of knowledge and attaining Sotdpatti magga rdna
(knowledge of entering the stream of the Path). All old evil
deeds committed by yogis because of their wickedness in
countless and numberless existences, which could send them
to woeful states of existences, will be annihilated when they
attain Sotdpatti magga ndna. Sotdpatti magga ndna will
annihilate them.

If there are any old evil deeds committed by yogis
because of ignorance and foolishness when they were young,
in this existence, which could send them to woeful states
of existences, all will be annihilated. Sotapatti magga rAdna
will annihilate them. They will never have a chance to cause
rebirth in the lower existences of sanisarda (rounds of rebirth).
Sotdpatti magga rdna annihilates them forever. These yogis
neced no longer fear the rounds of rebirth for they have
gained vipassand Adna, the ability of attaining insight, having
attained Sotdpatti magga rana. When they die, they will
have no doubts as to whether they might go to hell or be
reborn as animals. They will be assured of never falling into
those existences.

When they die, they will no longer have doubts as to
whether they might be rebom in the existence of peta

(hungry ghost) — they will not get to that existence. When
they die. they will have no doubts as to whether they might
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cet o the extremely ugly and dreadlul existence of asurd
(demons). They will know that they will no longer get into
such existences and they will be able o face the rounds
of rebirth without fear. Sotapatti magga Adna also anmhilates
coarse greed. anger and delusion. Therefore, the padca sila
(five precepts) arc fully observed and well kept: conse-
quently, the yogis cannot get to the woelful states ol the
lower existences.

The present dhamma audience who arc not noble
beings, i.e. puthujjana (ordinary worldlings) also have 1o
observe the panca sila (five precepts) so that thcy may be
well kept. But this observance is different {rom that of
sotapanna (stream--winners). Persons who arc not noble
beings i.c. ordinary worldings, must wke special care to
safeguard the observance of the five precepts.

When persons who arc not noble beings have an
opportunity to Kkill another, they must reflect as follows: "It
1S not right for a person such as I, who is mature. to kill
another: 1t 1s not night for a person such as I, who 1s of
noble hineage to kill another: 1t 1s not right for a person
such as I. who has behaved with pure morality ever since
I was young. to kill another. ctc." and thereby develop hiri
ottappa (moral shamc and moral fear) w0 safcguard their
sila (morality).

Also when they have an opportunity to stcal another
persons's property. they must reflect in a similar manner, i.c.
"It 1s not night for a person such as I, who is mature. to
steal another person's property: it is not right for a person
such as I. who 1s of noble lincage. to stcal another person's
property; it 1s not right for a person such as I. who has
bechaved with pure morahity ever since [ was young, to steal
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another person's property etc.,” and thereby develop hiri
ottappa. Only by doing so is sila safeguarded.

Also, when they have an opportunity to harm the
children and wives of others, they must reflect in a similar
manner, i.e. "It is not right for a person such as [, who
1s mature, to harm the children and wives of others; 1t is
not right for a person such as I, who is of noble lineage,
to harm the children and wives of others; it is not right
for a person, such as I, who has behaved with pure morality
ever since [ was young, to harm the children and wives of
others etc.,” and thereby develop hiri ottappa. Only by doing
so is sila safeguarded.

They must also reflect in this manner when they have
an opportunity to lie or to take intoxicants. Only by doing
so is sila protected. Persons who are not noble beings need
much reflection to safeguard their sila. Only by reflecting
is sila safeguarded.

Persons who have become sotapanna, do not need to
reflect specially in order to safeguard the five precepts; they
will be automatically observed and safeguarded. Thoughts of
wanting to kill another, to steal another's property, to harm
the children and wives of others, to lie and to take
intoxicants can no longer occur. They will automatically
abstain from evil thoughts and deeds; therefore it will not
be difficult for them to safeguard the five precepts.

Consequently, they will never fall into the lower
existences. In the rounds of rebirth, persons who become
sotdpanna will always be reborm in more exalted existences
than in this life. They will always attain existences where
they will have nobler minds, greater wealth and rnches, a
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more exalted lineage. more beautiful and comely appearances
than n this hfe.

Persons who are common worldings also are trying to
make their lives better. Everyone 1s trying to improve their
status in life. Some even risk their lives in striving for more
wealth.

However, persons who have become sotdpanna by
practising insight meditation need no longer strive like
common worldlings for a better life because dhamma uplifts
their lives automatically. They will always reach existences
which will be better and nobler than 1n this lite, where they
will have nobler minds and natures, where they will be of
nobler and better lineage, where they will have more wealth

and riches and where they will be more beautiful and
comely.

Noble beings such as sotdpanna will never be reborn
in existences which are lower than in this life. They will
always attain existences which are better. This 1s the benefit
of pracusing vipassand meditation. Should they forget to
practise vipassand in the rounds of rebirth, they will forget
for only seven existences after which they will be specially
remorseful of their forgetfulness and by practising vipassana
meditation again will become arahant — persons who have
attained the last and highest stage of the Path. Impurities
and defilements will no longer exist and they will attain

nibbana — the best and noblest benefit of practising insight
meditation.

When we say that persons who are sotdpanna (stream-
winners) take delight in the pleasant existences. nevertheless,
they will very rarely derive happiness from the sensual
pleasurcs of the world. Very rarely will they derive pleasure
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from pleasing sights, pleasant sounds, pleasant smells, pleas-
ant tastes and touch; from nice houses and cars; from a
happy family life — all worldly pleasures based on the five
sense 1mpressions.

Rather, they will derive their happiness from dana
(chanty) doing acts of giving, finding the wherewithal to do
the giving. They will derive their happiness from sila
(morality). They will be happy from observing the atthariga
sila (eight precepts). They will derive their happiness from
samatha (tranquility) meditation. If it 1s a time when the
practice of samatha 1s prevalent, they will practise samatha
meditation and be happy, absorbed in samatha jhanas —
wilful concentration on an object.

They will be happy with veyyavacca — attending to
the needs of ceremonies and activities concerning the
Buddha, the dhamma and the sangha and to the needs of
elders. They will be happy attending to the needs at
meditation centres, monasteries and pagodas and may thus
forget to practise vipassand meditation. But for how many
existences can they forget? For seven existences only. In
their seventh existence they will be especially remorseful and
by practising meditation will become arahant, free from
impuritiecs and defilements and attain nibbdna.

Being happy only with their ddna (charity), sila
(morality) and samadhi (concentration), can they fall into
apaya (the woeful states of existence)? No, they cannot.
This deliverance from falling into the woeful states of
existence 1s the benefit of practising vipassand meditation.
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Difficulty of getting an Opportunity to practise
Vipassana Meditation

| shall continue my discourse by talking about the difficulty
of getting an opportunity to practise vipassand meditation.
It is only in our existence as human beings that vipassanad
meditation can be practised. We shall never get an oppor-
tunity to do so in apdya (the four woeful states) 1.e. hell,
animals, peta (those absolutely devoid of happiness) and
asura (another class of unhappy beings similar to the peta).
The strength to practise vipassanda meditation will be lacking;
the desire to practise it will also be lacking. The very fact
that these existences are the lower states of existence,
overwhelmed by troubles and loathsome sights, sounds and
sensations, makes it impossible to pracuse vipassand medi-
tation. The strength to practise 1t will not exist.

When we get to the realm of the deva (celestial beings)
we shall not get an opportunity to practise vipassand
meditation because we shall be overwhelmed by pleasant and
delighttul sights, sounds and sensations and by happiness and
joy. As you, the dhamma audience have already heard, it
does not take a troublesome period of nine to ten months
in a mother's womb to be reborn as a deva in the heavenly
realms. Like an object falling suddenly from the sky, arrival
in the respective abodes will be spontaneous because it 1s
an appantional existence, upapatti bhava.

A male deva will appcar spontaneously as a 20 year
old in full regalia. a female deva appear spontaneously as
a 16 year old in full regalia. They will have comfortable
existences. Also. during the period of their existence. they
will not have to undergo the trouble-some extremes of a very
hot or a very cold climate as in the realm of human beings:
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the climate will always be equable. Food and clothing will
be obtained automatically just by inclining their minds
towards those objects.

Should they wish to go to some other place, they will
be able to do so easily just by inclining their minds towards
those places. Should they wish to hear sounds and to see
sights many miles away, they will be able to do so with
the ears and eyes of deva just by inclining their minds
towards those sounds and sights. Their lives will be very
complete.

They will not see anything loathsome, unpleasant or
distressing; they will see no one who 1is old, sick or dead.
There will be no deva who, because of old age, have to
get about with the help of a staff. There will be no one
with a bent back, no one who 1s hard of hearing or white-
haired.

There will be no deva who have to be hospitalised
because of sickness; no corpses to be buried because of
death. When they die, just as the sparks from a fire are
extinguished, they will disappear. Therefore, the loathsome-
ness of death will not be seen.

In such a happy existence, they will be overwhelmed
with desirable objects and sensations; they will not see
undesirable things like old age, sickness and death and
consequently will not know regret or remorse. Their time
will be spent in pleasurable activities. Therefore, it will not
be possible 10 practise meditation during their existence in
the realm of the deva. It 1s only during existence in this,
our present human abode that vipassand meditation can be
practised. But if we were to ask whether it would be possible
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to practise vipassand meditation during every existence 1n
the human abode, the answer 1s — "No." We shall find that
in most existences 1t 1S not possible to practise vipassand
meditation.

It is possible for the dhamma audience to practise
vipassand meditation because you are in the human existence
and human beings; because you are now alive and well;
because it is the time when sila (morality), satipatthdna
(mindfulness) and vipassand meditation 1s flounshing and the
teachings of the Buddha are to be found. Is 1t easy to get
the opportunity to practise vipassand meditation? No, 1t 1s
not; it is extremely difficult.

During an existence in the four woeful states, 1t will
not be possible to practise vipassanda meditation. Nor will
it be possible to practise it in the realm of the deva. It 1s
only during life 1in the human existence that vipassand
meditation can be practised. But it will not be possible in

every human existence; in most existences it will not be
possible.

At the present time, the dhamma audience have the
opportunity to practise meditation because the pdrdmi (spe-
cial moral virtues or perfcctions) acquired in past existences
have had a chance to benefit you in this existence.

You are able to practise meditation because right now,
you are human beings: because you are alive; because you
are living at a time when you can listen to the sublime
dhamma which is flourishing because it is a time when you
can find the teachings of the Buddha. Is it not difficult to
get an opportunilty to practise meditaton? It 1s, indeed.
extremely difficult.
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Should we not be glad to have the opportunity to
practise meditation; an opportunity which is so hard to get?
Yes, we should, because we do it gladly. While we have
the opportunity and the time, we should practise meditation
to the full extent of our physical and mental strength as
instructed by the Lord Buddha.

The dhamma audience practise vipassand meditation
because of the wish to attain nibbana which 1s free from
all suffering. But meditation is not to be practised lightly.
The resultant benefit of practising meditation 1s deliverance
from all suffering deliverance not only for a while, but
forever, which is nibbdna. That i1s why you cannot meditate
lightly; you must do so respectfully.

Since you practise meditation because you wish to
attain the noble state of nibbdna and deliverance from all
suffering you cannot attain your wish by practising medi-
tation lightly or by practising with just a little of your ability;
you must do so to the utmost of your physical and mental
strength.

There are some worldly matters which can be accom-
plished without using your physical and mental strength to
the full extent; with no special effort. Is it so in practising
meditation? It cannot be so. The Lord Buddha said that
persons who wish to attain nibbdra and deliverance from
all suffering must practise meditation to the utmost limits
of their physical and mental strength. Therefore, must we
not try our utmost in practising meditation? We must.

The happiness that we want, the happiness of nibbdna,
is no ordinary happiness. It 1s everlasting; happiness which
will forever free us from all suffering. Therefore, the Lord
Buddha said that persons who want such happiness will not
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vet it if they do not practise meditation to the utmost limits
of their physical and mental strength. That 1s why we must
practisc meditation without thought for our bodies and our
l1ves.

Motto:  Consider not Body and Life,
to them you must be unkind.

[ have given a reasonably complete discourse about the
benefits of pracusing vipassand meditation and about the
difficulty of getting an opportunity to practise it. Now, [ will
continue by talking about the first cause which sharpens the
indriva (controlling faculues).

Pcersons who practise meditation can gain insight and
can progress in their meditation only when their controlling
faculuies are sharpened. Therefore, the nine causes which
sharpen the indriya must be followed and practised; it is
because of these nine causes that the indriya are sharpened.
Commentators state that persons who wish to progress in
their meditation by sharpening their indriya must follow the
nine causes. In order that dhamma audience and future
generations may know about 1t easily, our benefactor the
most Venerable Mahidsi Sayadaw has arranged a mnemonic
verse which you are to repeat after me.

Motto: To sharpen the Indriya five,
There are, causes nine.

Five Indriya

There are five indriya (controlling faculties) and ninc causes
which sharpen them. While meditating. the indriya  are
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present in every noting, and when they become equally keen
and wel] balanced persons who have not experienced dhamma
will do so. Those who have already experienced will make
further progress and those who are worthy of gaining noble
dhamma will do so. Therefore, you must strive to sharpen
the five indriya evenly.

The Five indriya (controlling faculties) are:-

1. Saddhindriya - Strong Confidence or Faith

2. Viriyindriya - Strong Effort

3. Satindriya - Strong * Mindfulness

4. Samddhindriya- Strong Concentration

5. Panrindriya - Strong Wisdom

which exist in that order. Confidence is the basis.

Saddhd has been translated into the Myanmar language
by learned Sayadaws of Myanmar as belief which makes the
mind bright and clear; 1e. belief in the Buddha, in the
dhamma and in the sangha, in kamma and in its effects (the
law of cause and effect). These five beliefs constitute saddhd
(confidence).

What makes our minds bright and clear? Taking refuge
in the Buddha — because of our belief in Him makes our
minds bright and clear. The Buddhg in whom we take refuge
possesses arahatta magga ridna — knowledge of the last
and highest stage of the Path which annihilates all defile-
ments such as lobha (greed), dosa (anger) and moha
(delusion).

Does the dhamma audience not believe that the Bud-
dha's continuity. of consciousness is free of greed, anger and



16 The First Dhamma Digcourse

delusion? You do believe. That beliel is called saddhd. The
Lord Buddha alsQ posscsses omnisgience. mfinite knowledge,
knowing all that is 1o be known. His knowledge of the world
and of all phenome' a was acquired by His own intuitive
wisdom.

Does the dhamma audience bhelieve in the Omniscience
of the Buddha, in His absolute knowledge of the world and
of the truth? You do. That belief 18 yaddhd. Thus, your belict
in the Buddha's knowledge of the Jast and highest stage of
the path, arahatta magga ndna and in His Omniscience will
amount to behef in all of His ning gualiies as well.

Also. 1t will amount to belief in His immeasurable and
infinite qualities. Because of your bellef’ your minds will be
bright and clear. Do your minds not become bright and clear
when you offer flowers. water and light to the Buddha while
taking refuge in Him? You do. Why? Because of your belief.

Because of your belief in the dhamma you take refuge
in 1t and when reading Buddhist texts or reciting pravers
or when meditating, your minds become bright and clear.
Why 1s 1t so? Because you believe.

The clearness of your minds will be particularly cvident
when you meditate and attain the higher stages of knowledge
or 1nsight.

It will not be evident when you begin meditating nor
when you attain Ndmariipa Pariccheda adna (knowledge of
the reality of mind and matter) when you can distinguish
between mind and matter, for you will have to control your
wandering mind; you will also have 1o control your body
from swaying or moving, keeping it upright and erect. Thus.
since you will have to control your mind and body, the
clearness of your mind will not bc evident vyet.
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At the stage of Paccaya Pariggaha fAdana (knowledge
of causes and effects) the. mind has to be controlled to
prevent it from wandering; the body has to be controlled
to prevent it from making any movement and to keep it
erect. Therefore, the clearness of the mind will not be
evident yet. At the third stage of Sammasana riana (insight
into the three characteristics impermanence, unsatisfactoriness
and nonself) not only will the mind be clouded but also
there will be depression and unhappiness and it will become
more evident that the mind is not clear yet.

Experienced dhamma audience and veteran yogis will
have often heard that Sammasana riana 1s a distressful stage
of insight. When you comprehend the Three Characteristics,
you will have aches, pains, tingling sensations, dizziness,
itching, nausea and swaying of the body and you will
encounter suffering. Therefore, not only will your mind be
unclear, but 1t will also be disturbed. You will be short-
tempered and unhappy; you will become depressed and you
will not want to practise meditation.

You may want to leave the meditation centre and go
home. When this happens, the meditation teachers must give
you words of encouragement by saying that these things
happen at this stage, but that on attaining the higher stage
of Udayabbaya rana (insight into the arising and passing
away of all phenomena), you will gain a special happiness
commensurate with the wretchedness of this stage and so
forth. It is to the yogi only that this stage is wretched.
According to the stages of knowledge and of insight, it is
considered to be good. When yogis tell me about their
clouded minds, they usually say "Although Your Reverence
says 1t is good, I, your humble disciple am almost dying,"
and so forth.
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Later, by meditating reverently, earnestly and continu-
ously Udayabbaya rdna is attained.. Then body and mind
become light and subtle, body and mind become phable,
body and mind become proficient; it will seem as 1if the
noting mind is noting the sense object automatically — the
happiness and joy of vipassand meditation will arise. Then
the cleamess of the mind will be very ewvident.

When the yogi who has attained Udayabbaya nana
goes to a secluded monastery and meditates on the nature
of body and mind which become and pass away, the joy
and happiness of insight meditation will arise. The Lord
Buddha stated that this joy and happiness cannot be enjoyed
even by deva, let alone ordinary humans (who have not
attained 1nsight).

It is because of meditating with faith and diligence that
the mind becomes clear. Thus, 1t 1s evident that the mind
becomes clear when you read and recite the teachings of
the Buddha, when you takc refuge in the Buddha and when
you meditate with faith. It 1s owing to faith that clearness
of the mind occurs.

It is evident that the mind becomes clear when, because
of faith, you take refuge in the sangha. The present day
sangha in whom you now take refuge are the successors
of the ariya sangha — the noble ordained disciples of the
Buddha's time. You have faith in their good qualities; you
believe that they are sangha who practise virtue and honesty,
who observe the practices that lead to nibbdana, who act for
the good of mankind and because of your faith, when you
take retuge in the sangha, your mind becomes clear.

When you take refuge in the sangha, when you offer
them alms, your mind is clear because of your faith. If you
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did not believe in them, it would be otherwise. If a person
whom you cannot trust comes to your house or to your
office, your mind becomes disturbed, you wonder what
trouble he may cause you and your mind is not clear.

Also, because of your belief in kamma, your mind will
be clear when you perform wholesome deeds. Kamma 1s
invisible and intangible but inherent in kamma 1s the
potentiality of producing its due effect till you reach

nibbdna. Does the dhamma audience not believe this? You
do believe. That belief is saddha.

Kamma (volitional activity) is a mental phenomenon.
The robes, alms-food, monasteries, medicines and monetary
donations which are to be used in the act of giving are
material phenomena which can be seen and handled. There-
fore, they may be destroyed by water, fire, rulers, thieves
and evil inheritors (i.e. evil offsprings).

When these material phenomena have been donated,
the cetana (volition) will remain with the donor. This kamma
will not be a material phenomenon; it becomes a mental
phenomenon.

Although 1t 1s a mental phenomenon which cannot be
seen or handled, does the dhamma audience not believe that

this kamma remains with you? You do believe. That belief
is saddha.

Because you believe that the kamma of your whole-
some deeds will remain as a personal possession till you
attain nibbdna, if it has not benefitcd you vyet,  will your
minds not become clear when you do wholesome deeds?
You will. Why? Because of your belicf.
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Also, when you reflect on the effects of your whole-
some deeds your mind becomes clear. Because you beclieve
that you will enjoy the benefits of your wholesome deeds
either in this existence or in future existences till you attain
nibbana, will your minds not become clear? You will,
because of your belief. That belief, faith and confidence
(saddhad), is the basis for sharpening the indriya (controlling
faculties).

When practising vipassand meditation, confidence 1s the
best basis. If saddha (faith and confidence) 1s strong, viriya
(effort) will become strong. When practising vipassand
meditation, confidence in the dhamma 1s of prime impor-
tance.

Does the dhamma audience believe that present insight
attained in meditation by complete noting will close the
doors to the lower states of existence and enable you to
attain nibbana? You do. Your belief that the doors to the
lower states of existence can be closed, that nibbdna can
be attained when noting of nising, falling, sitting, touching,
hfung, stepping forward, placing the foot down, bending,
stretching, holding, taking etc. has been fully practised 1is
saddha.

This confidence in the dhamma 1s of prime importance.
If, because of your confidence. you believe that the doors
to the lower existences can be closed, that nibbdna can be
attained, effort will become stronger. Will you not be able
to practise meditation without rest and sleep because you
beheve? You will; becausce of your belief.

But 1f you pracusc meditation without truly believing.
with doubts, simply becausc others are doing so. won't your
effort be weak? It will be weak., However. the present
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dhamma audience does not practise with doubts. While
noting rising, falling, etc. you have great confidence that the
doors to the woeful states of existence can be closed, that
nibbana can be attained. Accordingly, the effort with which
you practise meditation continuously, without rest, will be
strong. As effort which enables you to practise meditation
continuously and diligently becomes strong, so will sati
(mindfulness).

When mindfulness becomes strong, all sensations which
arise can be closely noted and accordingly, samadhi (con-
centration) will develop. When all sensations which arise are
closely noted, the beginning and end of all sensations are
established by the noting mind; khanika samddhi (momen-
tary concentration) develops and concentration becomes strong.
As concentration becomes strong, panna (wisdom) develops.

Only when concentration develops will dhamma de-
velop. That is what yogis must heed. You must develop
concentration when you begin meditation. If a yogi wishes
to gain dhamma speedily without developing concentration,
the experiencing of dhamma will be delayed. If the yogi
notes "this is material phenomenon, this 1s mental phenom-
enon" when concentration has not yet developed, will the
experiencing of dhamma be spcedy or will it be slow? It
will be slow. You must pay special heed to that.

When practising meditation, you must develop concen-
tration at the beginning. When concentration has been
developed, dhamma will develop of its own accord. That is
why at the beginning, the development of concentration must
be of prime importance. As confidence becomes strong,
effort becomes strong; as effort becomes strong, mindfulness
becomes strong; as mindfulness becomes strong, concentra-

tion becomes strRESEABCHOBIBRIARION becomes  strong.
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wisdom will develop. When wisdom 1s well developed
knowledge and insight to which the dhamma audience should
aspire i.e. knowledge from the stage when the doors to the
woeful states of existence are closed to noble dhamma will
then be attained.

The First Cause that sharpens the /Indriya

The discourse on the five indriva (controlling faculties)
1Is now reasonably complete. Next, I will talk about the first
of the nine causes which sharpen the indriya.

Briefly, it can be stated that in the continuum (santana)
of the dhamma audience are physical and mental phenomena
artise and quickly pass away. Commentators have stated that
one of the causes which sharpen the indriya 1s the inclining
of your mind, while practising meditation, towards the
passing away of phenomena.

Inclination of the Mind towards Dissolution of Phenom-
ena

To remember this first cause easily, our Benefactor
the Most Venerable Mahasi Sayadaw has arranged this verse.

Motto:  Every arising of matter and mind,
E’uery pa.ssz'ng away,
We tust surely note.

It means that you must practise meditation by inclining
your mind towards the rapid passing away of arising of
physical and mental phenomena in the continuum of your
being.
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When we say that in practising meditation the mind
must be inclined towards the passing away of phenomena,
it does not mean that you should note 'passing away', without
actually experiencing 1t. If you do so, it will delay the
realization of insight. You must note in the usual way —
rising, falling, sitting touching, lifting, stepping forward,
placing down, etc.

But while noting, your mind must be inclined towards
the passing away of phenomena. When you note 'rising’, as
soon as you have noted 1t, 1t has passed away. When you
note 'falling,’ it will be a new noting. When you note 'rising’
again, it will be a new noting. In this way, you must incline
your mind towards the arising and passing away of phenom-
ena.

By inclining your mind frequently in this way towards
the arising and passing away of phenomena, concentration
will increase. By paying constant and particular attention to
inclining your mind frequently towards the arising and
passing away of phenomena, concentration will gradually
strengthen and you will gain insight into the dissolution of
phenomena.

In reality, insight into the dissolution of phenomena can
be gained only when you attain Bhanga nAdna (insight into
passing away of phenomcna). But by frequently inclining the
mind towards 'passing away' — the five indriya (controlling
faculties) will becomc e¢ven and sharpened and before
reaching the stage of Bhanga nana, you may gain insight.
Some yogis gain insight within about 10 days of beginning
their meditation; but when they do, insight is not very clear.

Some yogis have reported that when noting the rising
and falling of the abdomen. the nising movement ends and
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disappears without flowing into the falling movement. the
falline movement also ends and disappears without flowing
into the rising movement — there 1s a small break between
cach rising and falling. They asked me whether these breaks
were really there and I had to reply, "Why do you ask’
Haven't you experienced it yourself?”

When concentration becomes moderately strong, there
1S no longer any continuity between rnising and falling. You
will feel that there 1s a break between them. The rising
movement will not flow into the fallilng movement and the
falling movement will not flow into the rising movement.
You will sec the breaks between them.

The yogi will realize that the movement of rising will
be cut off at the end of the nsing without being followed
immediately by the movement of falling: that the movement
of falling will be cut off at the end of falling without being
tollowed  1mmediately by the movement of nsing. But

hecause dhamma has not developed fully, that realization will
be  famt,

Similarly. yogis find that when you note while walking
— Ihtung, stepping forward, placing down — the action of
lfune does not flow into the action of stepping forward:
it is Jeft behind like a shadow. The action of stepping
forward also does not flow into the action of placing the
foot down: 1t 1s left behind like a shadow. The action of

placing the foot down too does not flow into the action of
hitung the {oou

They report that all these movements are left behind
like shadows. Yes. they have comprehended the dissolution
ot things. However, they will not be able 10 comprchend
o alwiast it wall be possible only when the five indriya
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(controlling faculties) are balanced. At times when yogis
cannot comprehend it, noting should be continued as usual.

Because the dissolution of things cannot always be
comprehended when comprehension is not clear yogis begin
to doubt. But yogis must not doubt. They must incline their
minds to the fact that they have comprehended, to a
moderate extent, the dissolution of things and that in future
they will be able to comprehend it clearly.

Because concentration will mature, strengthen and
become keen — when the stage of Bhariga nana is reached
by proceeding step by step with noting — yogis comprehend
as if with their eyes, the dissolution of things. When you
note 'rising’, you will comprehend the movement of rising
passing away instantaneously. When you note 'falling', the
instantaneous passing away of the movement of falling will
be comprehended.

When you reach the stage of Bhanga ridna, it will be
a strong insight. Forms will no longer be evident — the

abdomen, the body will no longer be evident; only move-
ments and realities will be evident.

Yogis will comprehend very evidently, as if seeing with
their eyes, that when noting 'rising', the distending and
pushing of the abdomen pass away instantaneously and when
noting 'falling', the falling movements of the abdomen pass
away instantaneously.

Similarly, when noting the lifting, stepping forward and
placing down of the foot, yogis comprehend, as if seeing
with their eyes, the successive movements in lifting, in
stepping forward and in placing down the foot. Then, by
progressing step by step with noting and developing con-
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centration till it becomes strong and keen, yogis perceive
that not only do sensc objects pass pway instantancously,
but that it is also followed by the instantuneous passing away
of the noting mind.

When noting 'rising' (of the abhdomen), the instantane-
ous passing away of the movement of rising followed by
the instantaneous passing away of the noting mind 1S
perceived. Also, when noting falling, the instantaneous passing
away of the movement of falling followed by the instan-
taneous passing away of the noting mind Is perceived.

Will you then not know that the sense objects, the
material phenomena of rising and falling, as well as the
mental phenomenon of the noting mind are impermanent?
You will. In pdli. impermanence is called anicca. Since
childhood, you have heard of anicca {rom your parents and
teachers. Now, where have you found it? Within your bodies.
You have perceived the real, the true anicca.

You have found it by meditating with your mind
inclined to the passing away of matter and mind. Had you
not done so, you would not have comprehended the disso-
lution of things for a considerable time; you would be merely
noting well. Some yogis are unable to comprehend anicca
(impermanence) because they do not incline their minds
towards the passing away of matter and mind. That is why
» commentators have stated that when you meditate, you must
inchne your mind to the passing away of phenomena.

Commentators are those who were in a position to
know most about the wishes of the Lord Buddha. their
explanatory statements are mainly from His pdli teachings.
Therefore. they should be followed and practised as they are
on a par with the teachings of the Buddha
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When noting the lifting, stepping forward and placing
down of the foot, the dissolution of matter and mind will
be comprehended. When noting the lifting of the foot, in
addition to experiencing the instantaneous passing away of
the movement of lifting, the passing away of the noting mind
will also be experienced. When noting 'stepping forward’, 1n
addition to experiencing the instantaneous passing away of
the movement of stepping forward, the passing away of the
noting mind will also be experienced. Also when noting the
placing down of the foot, in addition to the instantaneous
passing away of the movement of placing down the foot,
the passing away of the noting mind will be expernenced
as well.

By experiencing the impermanence of things, do you
not realize that the material phenomena of lifting, stepping
forward and placing the foot down, as well as the noting
mind, are impermanent? You do. The pali word for imper-
manence 1S anicca. So rapid i1s the dissolution of phenomena

that 1t appears to oppress you and causes suffering which
1s called dukkha in pali.

How can we protect ourselves from the suffering
caused by the oppression of the rapid dissolution of things?
We cannot protect ourselves in any way. It 1s in the nature
of things to pass away and oppress -you; vou can have no
control over it — 1n pali 1t 1s called anatta. Where have
you found anicca, dukkha and anatta that you have heard
about since childhood? Within your own bodies. Where will
you arrive at when you attain complete insight into anicca,
dukkha and anatta? You will attain nibbana for which you
have prayed every time when doing good deeds.
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The principal aim is to perceive anicca. 1f other people
should ask you how to meditate 1n order to perceive anicca,
you must tcll them to meditate with their minds inclined
towards the passing away of things — for anicca can usually
be perceived by doing so. If not, 1t will take a considerable
time to perceive impermanence. Only when you meditate
with your mind inclined to the passing away of things will
you experience the dissolution of the objects of conscious-
ness as well as of the noting mind and thereby perceive
true anicca (impermanence), true¢ dukkha (suffering), and true
anatta (the absence of a permanent €go).

When you meditate with your mind inclined towards
the dissolution of things and experience the true characteristic
of impermanence you will also see the true characteristic of
suffering and the uncontrolability of things. On this matter
our Benefactor the Most Venerable Mahasi Sayadaw has
written a motto as denved from the pdli texts for the
dhamma audience and future gencrations to remember easily.

Motto: Among the true characteristics
perceive but one;

The rest will also be perceived.

When Buddhists talk about impermanence, suffering
and the absence of a permanent ego, some people with other
religious belicts say 1t is a pessimistic doctrine. For those
who can only look to worldly matters, this is true; but for
those who can look to supramundane matters, it is not true.

Buddhism 1s optimistic because it is only by perceiving
impermanence, suffering and the uncontrolability of things
that the bliss of nibbdna can be attained.
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Thus, because you have listened to this discourse on
the benefits of practising insight meditation, the difficulty of
getting an opportunity to practise it and on the first of the
nine causes which sharpen the indriya (controlling faculties),
may you be able to practise accordingly and thereby attain
the bliss of nibbdna to which you should aspire, speedily
and without difficulty.
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Chapter Two

The Second Dhamma Discourse

Respectful and Attentive Meditation

When we say that meditation should be practuised reverently
and 1ntently, 1t means that all bodily movements should be
gentle and slow. When movements and activities such as
sitting, standing, bending, stretching. holding. taking, pouring,
inclining, eating, drninking, etc. are donc gently and slowly,
we. may say that they are done reverently.

Motto:  Meditation must be done,
Respectfully and well.

Meditating intently means that you must meditate so
that your mind will be focused on the present and so that
you will comprehend ultimate reality. When practising
meditation the two most important points to bear in mind

are to focus your mind on the present and to meditate so
that you will realize ultimate reality.

In order to keep your mind focused on the present.
you must perform all bodily movements gently and slowly.
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Should you perform them as you would normally have done
before practising meditation — smartly and quickly -— the
movements will be fast while the noting' mind and concen-
tration will be weak, so that the noting mind will not be
able to note with, an accurate focus on the present. Con-
sequently, the yogi will not be able to attain insight 1nto
the nature of phenomena.

The material and mental phenomena which are in the
continuum of your bcings exists in the immediate present
only. While noting, should you miss thcm by a hair's brecadth
or by just a sccond, these material and mental phenomena
will no longer be there. Because of that, although you may
be noting, it will not amount to accurate noting and
concentration will not develop. You will be noting phenom-
ena which no longer exist; this will not be proper noting
and thercfore, you will not attain insight.

~To give an cxample. the ansing of material and mental
phenomena are like two strata of clouds which collide 1n
the sky and create lightning that lasts for just a flash and
instantly vanishes. Bctore the flash of hightning 1t 1s not
possible to find the lightning in any cloud; after the flash
also, 1t will not be possible to find the lightning in any
cloud.

Similarly, we cannot know where the material and
mental phenomena which arise in our bodies exist before
they arise, we cannot see them. When conditions permit them
to arise, they arise and pass away rapidly. It cannot be said
that they are left behind in some part of our bodies; we
cannot see them. They cxist only 1n the present instant of
their arising. Therefore. you will attain insight into the nature
of material and mental phenomena only f you note the
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present accurately.

Motto:  Arising from somewhere unseen,
To vanish somewhere unseen,
Mind and matter like lightning
Arise and pass away.

Therefore, when practisihg insight meditation, 1n order
that you may be able to note with accurate focus.on the
present, all bodily movements should be made gently.and
slowly in a manner resembling that of a sick person. Our
benefactor. the Most Venerable Mahasi Sayadaw, stated that

yogis should liken themselves to a patient with a painful
back. | '

A patient with a painful back may be strong, but
because hc is afraid of hurting his back, when siting, he
will do so gently and slowly, and when standing up, he will
do so gently and slowly. When holding or taking something,
he will do so gently and slowly. Why? Because he knows
that 1t will hurt his back if he does otherwise. Only if you
can pertorm your bodily movements like him, will you be
able to focus accurately on the present and attain insight.

To note so that you may comprehend ultimate reality
you must notc Tising, falling, sitting, touching, lifting,
stepping forward. placing down, standing, bending, stretching’
etc., according to the method shown by our benefactor, the
Most Venerable Mahasi Sayadaw.

Apparent and Ultimate Reality

Apparent reality may be seen with the eyes — forms
and matter such as our abdomens. heads, bodies and limbs.
Ulumate reality cannot be seen with the cves — thev are
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phenomena such as distenston and contraction, heat, cold,
hardness, softness, etc. But they are not separaie; they occur
together. The phenomena of ultimate reality are within the
forms and matter of apparent reality.

When . noting 'mising, falling, sitting, touching', the forms
of the rising and falling abdomen, the head, body and limbs
that are sitting, the sides of the posteriors that are touching
the seat etc., are apparent realities which can be seen with
the eyes.

When noting 'rising', the phenomena of the successive
stages of stiffening from within the abdomen are the ultimate
reality of vayo (the element of motion). When noting 'falling’,
the phenomena of the successive stages of contracting
movements from within the abdomen are the ultimate realily
of vavo (the element ofmotion). When noting 'sitting', the
phenomenon of stiffening of the body is the ultimate reality
of vayo. When noting 'touching', the phenomenon of hardness
is the ultimate reality of pathavi (the element of extension).
The phenomenon of ‘hotness’ 1s the ultimate reality of te¢jo
(the element of heat). These ultimate realities cannot be seen
with the natural eyes; they can be perceived only with the
eye of understanding — with the intellect.

When noting 'rising’, do not heed the apparent reality
of the form of the -abdomen. Note intently so as to
experience the ultimate reality of the successive stages of
stiffening and pushing from within the abdomen. Note the
present accurately by noting the successive stages of stiff-
ening as they occur.

When noting ‘falling’, do not heed the apparent reality
of the form of the abdomen. Note intently so as to
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comprchend the ultimate rcality ol the successive stages of
movements from within the abdomen. Note the successive
stages of movements as they occur, note the present accu-
rately.

When noting 'sitting’, do not heced the apparent reality
of the forms of your head, body and limbs. Note mntently
so as to realize the ultimate reality of the phenomenon of
stiffness which arises because of your wish to sit and which
1S caused by the pressure of air within your body. The
successive stages of stiffening must be noted intently as they
occur: the present must be noted accurately.

When noting ‘touching’, do not heed the apparent reality
of the forms of the sides of the posteriors. Note intently

the phenomena of hardness and heat which are the ultimate
realities.

When walking and noting 'lifting, stepping forward,
placing down', do not heed the apparent reality of the form
of the foot. Note intently so as to comprehend the ultimate
reality of the phenomenon of the uvpward movement. Note
the successive stages of the upward movement as they occur:
note thc present accurately.

When noting ‘stepping forward, do not heed the
apparent reality of the form of the foot. Note intently so
as to comprehend the ulumate reality of the phenomenon
of the forward movement. Note accurately the successive
stages of the forward movement as they occur.

When noting 'stepping down', do not heed the apparent
rcality of the form of the foot. Note intenldy so as to
comprehend the ultimate reality of the phenomenon of the
downward movement. Note accurately the successive stages
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of the downward movement as they occur.

Motto:  Discard apparent reality;
Note accurately ultimate reality.

When you are able to note the present accurately and
to comprchend ultimate reality, you will comprehend various
phenomena starting with the phenomena of the four elements.
The process will be as follows. When you are able to detach
yourself from the apparent reality of the form of the foot
while noting 'lifting'’ and to note accurately the successive
stages of moving as they occur, you will experience not only
the phenomenon of upward movement but also the phenom-
enon of lightness which occurs. This will be the experience
of the elements of tejo (the element of heat) and of vdyo
(the element of motion) from among the four elements.

When you are able to detach yourself from the reality
of the form of the foot while noting 'stepping forward' and
10 note accurately the successive stages of moving forward,
you will comprehend not only the phenomenon of moving,
but also the phenomenon of lightness which occurs. This will
be the experience of fejo and vayo from among the four
elements.

Tejo is an element of vapour, an element of hcat
a light element. Vayo 1s an cleraent of air — a light element.
The experience of these elements i1s attained because of
noting intently.

Motto:  The elements of heat and air
Are distinctly light.



36 The Second Dhamma Discourse

When you are able to detach yourself trom the apparcnt
reality of the form of the foot while noting ‘placing down’
and to note accurately the successive stages of the downward
movement as they occur, you will experience not only the
phenomenon of moving but also the phenomenon of heavi-
ness. This will be the experience of pathavi (the element
of extension) and of dpo (the element of cohesion).

Pathavi, the element of extension i1s a hard element.
an earth element — a heavy element. Apo, the element of
cohesion is an element of water — a heavy element. The

experience of these elements is attained because of noting
intently.

Motto:  Pathavi and Apo,
the two elements,
Are distinctly heavy.

Samatha and Vipassand

I will now talk about samatha (iranquility) meditation
and vipassana (insight) meditation about which the dhamma
audience should know. Are you samatha yogis or vipassand
yogis? You are vipassand yogis. Since you arc vipassand
yogis and wish to practise pure vipassand, you should know
about the inhcrent nature of samatha and of vipassand in
order that you may be able to practise pure vipassand.

Persons who practise samatha meditation kcep their
minds calm by fixing their minds on an object of conscious-
ness of apparent reality and contemplating on apparent
reality. Contemplation must be done from the aspect of
permanence to fix the sense object of apparent reality on
the mind. Thus. samarha meditation 1s the contemplation of
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a sense object of apparent rcality [rom the aspect of
permancnce. Only by doing so will you attain your goal of
noble . samatha insight. ' '

For example, persons who wish to practise samatha
meditation by means of pathavi kasina (earth meditation
device) must make a circle on the ground about the size
of a round tray, sit before it, look at it with unblinking eyes
and contemplate by saying mentally 'pathavi, pathavi’ or
‘earth, earth.' Contemplation must be done so that the circle
of earth will not vanish from the mind, so that it will be
imprinted on the mind.

The patch of carth is apparent reality; contemplation
has to be from the aspect of permanence. Therefore,
meditation which is practiscd by contemplating a sense object
of apparent reality from the aspect of permanence 18 samatha
meditaton. |

Motto:  Contemplate the permanence
Of a sense object,
Contemplate apparent reality;
That is samatha.

Persons who practise vipassand meditation keep their
minds calm by fixing their minds on a sense object of
ultimate reality and contemplating on ulumate reality. There-
fore, contemplating a sense object of ultimate reality from
the aspect of impermanence 1s vipassand meditation. Only

by contemplating in this manner can you achieve vipassand
knowledge and acquire noble insight.

For example, when contemplating 'rising, falling', when
we note Tising’, we detach ourselves from the apparent
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reality of the form of the abdomen and note intently so as
to rcalize the ultimate reality of stffening . and pushing
(expansion) from within. The ultimate reality of expansion
vanishes as soon as it has been noted. We must contemplate
by inclining our minds towards dissolution and i1mperma-
nence: Those yogis who reach the stage of Bhariga nana
(insight into passing away of all phenomena), will personally
experience dissolution and i1mpermanence.

When noung 'falling' we must detach ourselves from
the apparcent-reality of the form of the abdomen and note
intently to comprehend the ulumate reality of contracting
movements from within, The ultimate reality of contraction
vanishes as soon as 1t has been noted. We must contemplate
by inclining our minds towards dissolution and imperma-
nence. Thus. when the scnse object of noting is an ultimate
reality and when noting 1s on impermanence, 1t 1S vipassand
meditation.

Motto:  Sense objects of ultimate rea[i’ty,
Their impermanence,
Vipassana does contemp&zta

Apparent reality and ultimate reality occur together, but
we should contemplate to comprehend ultimate reality as
much as possible and detach ourselves from apparent reality
as much as possible. When apparent reality is evident,
ultimate reality may become indistinct. When ultimate reality
becomes evident, apparent reality will no longer be evident:
it will submerge and disappear.

At the beginning of practising vipassand meditation
when nsight knowledge 1s still weak. the apparent reality
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of the forms of the body, limbs, abdomen etc., will be
specially evident. The ultimate. reality of the movements of
expansion and contraction, of hotness, coldness, softness etc.,
will not be evident; they will submerge and disappear.

Motto:  When apparent reality is evident,
Ultimate reality disappears.

When the stage of Bhdriga nAtina is reached, insight
becomes strong.and the apparent reality of forms 1s no longer
evident; only ultimate reality will be evident.

When contemplating on 'rising, falling, sitting, touching'
etc., and noting rising', the apparent-reality of the form of
the abdomen will no longer be evident; only the- ultimate
reality of stiffening and pushing will become evident. When
noting ‘'falling’, the apparent reality of the form of the
abdomen will no longer be evident; only the contracting
movements of ultimate reality will become evident. Thus,
when insight knowledge strengthens and ultimate reality
becomes evident, apparent reality submerges and disappears.

Motto: | When ultimate reality is evident,
Apparent reality disappears.

Only when yogis who practise vipassand know about
the inherent nature of samatha and vipassand meditation will
they be able to practise pure vipassand and attain insight
quickly.
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Three=fold Sensation

In the second cause which sharpens the indriya (con-
trolling faculties), which states that meditation must be donc
respectfully and intently, the noting of 'rising, falling, sitting,
touching, lifting, steppmg forward, placing down' are con-
templation and notings on the body. These notings should
be done respectfully and intently -and I have given a
reasonably complete account about it. I" will now continue
by talking about how meditation should be done respectfully
and intently on vedand (feelings or sensations).

Persons who practise insight meditation will encounter
three kinds of vedand within which there are three kinds
of unwholesome tendencies or inclinations. Only when these
three kinds of unwholesome tendencies are eliminated will

you attain noble insight into the happiness of the Path and
Fruition, and of nibband.

According to the teachings of the Buddha, feelings or
sensations are as follows: -

1. Sukha Vedana - sensations of happiness or pleas-
ure.
2. Dukkha Vedand - sensations of pain or suffering.

3. Adukkha-masukha Vedana - sensations which are
neither pleasant nor painful,

neutral feelings; sensations of
indifference or equanimity.

Yogis who practise meditation encounter feelings or
sensations as follows:-

l. Dukkha Vedana - sensations of pain or suf-
fering.
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2. Sukha Vedand - sensations of happiness or
pleasure.

3. Adukkha-masukha Vedand - sensations which are
neither pleasant nor pain-
ful, neutral feclings; sensa-
tions of indifference or
equanimity.

. In sensations of suffering dwells the tendency of
patigha nusava (hate or ill-will) which is dosa
(anger)

2. In scnsations of pleasure dwells the tendency of
raga nusava (desire or lust) which is lobha (greed).

3. In sensations of indifference or equanimity dwells
the tendency of avijja nusava (1gnorance) which 1s
moha (delusion)

We say that the tendencies "dwell” in the sensations
because of their frequent occurrence.

When sensations of suffering and pain occur and you
are unable to meditate, while these feelings last, dosa (anger)
will arise frequently. Therefore, 1t is said that anger dwells
in sensations of suffering.

When sensations of pleasure arise and you are unable
to meditate, while these feelings last, lobha (greed) will
occur frequently. Therefore, 1t 1s said that greed dwells in
sensations of plcasure.

When sensations of indifference or equanimity occur
and you arc unablc to meditate, while these feelings last,
moha (delusion) will occur frequently. Therefore, it i1s said
that delusion dwells 1n sensations of indifference.
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When pracusing vipassand meditation, sensations of
suffering will be encountered first. Anger dwells within the
sensation of suffering. Only by meditating to overcome the
sensation of suffering so that 1t may be taken out like a
thorn, can anger be climinated.

I will now talk about how to meditate 1n order to
overcome sensations of suffering, for 1t 1s the principal aim
of pracusing vipassana to meditate so that sensauons of
suffering will be overcome. When this 1s achieved, it can
be said that a 50% success has been achieved 1n the practice
of vipassana meditation becausc anger has been eliminated.

When pracusing vipassand meditauon at the first stage
of Nama-riipa Pariccheda rana (insight into the reality of
mind and matter), sensations of suffering will not be very
evident. Nor will they be very evident at the stage of
Paccaya Pariggaha nana (knowledge of causes and effects).
But when you reach the stage of Sammasana ridna (insight
into the three charactenstics of existence), when you com-
prehend anicca (impermanence), dukkha (suffering) and anatta
(the uncontrollableness of things), sensations of suffering will
become specially evident.

Yogis who pracuse vipassand meditation according to
the method shown by our benefactor, the Most Venerable
Mahas1 Sayadaw, will contemplate and note 'rising, falling,
sitting, touching’ when meditating while sitting. But at the
beginning, when concentration has not yet develnped, al-

though you may be noting, you will not be able to discern
mind and matter.

When noting 'rising’, you will think "the rising move-
ment 1s the nsing of my abdomen: I am noting. When
noting ‘falling’. you will think "the falling movement is the
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falling of my abdomen; I am noting." When noting 'sitting’
you will think "I am sitting; I am noting”. When noting
'‘touching' you will think "I am touching; I am noting". You
will not know the difference between mind and matter.

When you have meditated for three or four days. vou
will come to realize that when noting 'rising’, the movement
of nising is separate from the awareness and noting of the
rising movement; that when noting 'falling’. thc movement
of falling is separate from the awareness and noting of the
falling movement; that when noting 'sitting', the action of
sitting 1s separate from the awareness and noting of sitting;
that when noting 'touching’, the action of touching is separate
from the awareness and noting of touching.

You will come to realize that 'rising, falling, sitting,
touching' are material phenomena without consciousness; that
the awareness and noting of 'nsing, falling, sitting, touching'
are mental phenomena with consciousness. At this stage of
Ndma-riipa Pariccheda Aiana (knowledge of disceming mind
and matter), when you are able to distinguish between mind
and matter, sensations of suffering will not be very evident.

Later, when concentration becomes strong and sharp by
progressing through the stages of meditation, you will discern
cause and effect. You will realize that because rising, falling,
sitting, touching occur first, awareness and noting follow.
You will comprehend that the rising, falling, sitting, touching
which occur before the noting mind are the causes; that the
consciousness of the noting mind is the effect. When you
reach the stage of Paccaya Pariggaha fiana (knowledge of
cause and effect) and comprehend cause and effect, sensa-
tions of suffering will not be very evident yet.
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When you progress in meditation and reach the stage
of Sammassana ndana (insight into the three characteristcs
of existence), sensations of svffering such as pain, tingling,
constriction, aching, dizziness, itching, nausea and swaying
will become specially evident. Just as a thorn which has
nierced you is pulled out from your body, you must meditate
to overcome these sensations of suffering.

Three Ways to meditate Unpleasant Sensation

Nowadays, yogis who practise vipassand meditation to
overcome sensations of suffering differ in their meditation
in three ways.

. Meditating with the aim of making the painful
sensations disappear.

2. Mediating by establishing an aggressive state of
mind with the intention of annthilating the painful
scnsations.

3. Meditating to know the intrinsic nature of the
painful sensations.

. When you meditate with the aim of making the painful
sensations disappear, it i1s because of your desire to
become comfortable again, to be free from pain, which
1S lobha (greed). Do you meditate to rid yourselves
of greed or to increase your greed? You meditate 10
nd yourselves of greed. Now, however, because of
your desire to make the painful sensations disappear,
every noting will contain a defilement; you will not
be able to gamn insight or progress in your insight for
a considerable time. Therefore, you should not, you
must not, adopt this manner of meditation.
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In the text of the Pali Canon, the Lord Buddha
stated that should sensations of suffering arnse, you
must contemplate so as to be aware that you are
experiencing them. So, if yogis contemplate with the
aim, "they must go away, they must go away" it will
not be in accordance with the teachings of the Buddha.
As a result, insight will not be gained for a consid-
erable time and progress of insight will not be achieved
for a considerable time too. That is why you must not
adopt the method of meditating with the aim of making
the sensations of suffering disappear.

When you meditate by establishing an aggressive state
of mind and resolve to annihilate the sensations of
suffering at one sitting, within a single day, the laws
of morality will be made crooked (will be broken), for
an aggressive state of mind i1s anger. Also when the
sensations of suffering do not disappear, anger and
displeasure will arise. Do you practise meditation to
rid yourselves of anger and displeasure or to increase
them? You meditate to rid yourselves of them. Now,
however, there will be growing anger; every noting will
contain a defilement and consequently you will not be
able to gain insight or make progress in insight for
a considerable time. That 1s why you should not adopt
this method.

The right method is to contemplate and note so that
you will know the intrinsic nature of the sensations
of suffering. Only when you know their intrinsic nature
will you be able to perceive their arising and passing
away. Only when you know their arising and passing
away will you comprehend anicca (impermanence),
dukkha (suffering), and anatta (the uncontrollableness
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of things). Only when you cxperience anicca, dukkha
and anarta will you be able to attain noble dhamma
to which you should aspire. That is why you must first
of all contemplate and note to know the intrinsic nature
of the sensations of suffering.

Flimination of Anger

To know the intrinsic nature of thc painful sensations
of suffering. vou must first of all resolve to be patient with
these sufferings. ""Only by being patient can nibbdna be
attained'' 1s the most useful things to bear in mind when
you practisc insight meditation. Anxious thoughts and wornes
such as "WIill I have to endure these sensations of suffering
for the whole sitting; for a whole hour?" should not arise,
you must keep the mind calm. The sensations of suffering
will be painful in accordance with their intrinsic nature, but
my duty 1S to note — that 1s the mental attitude that you
must adopt. As suffering increases, the yogi will tend 1o
become tense in both mind and body. You must not let this
happen; you must relax your mind and body a little.

Afterwards, you must focus your noticing mind directly
on the painful sensations and observe intently to know
whether the pain 1s located on the skin, or in the muscles.
or right through to the bones and the marrow etc., to know
the state and condiion and the extent of the pain. Only when
you know these facts by observing intently should you
proceed, noting mentally, ‘paining, tingling, throbbing' etc.
The second, third and later notings should be done in a

similar manner after observing intently all the conditions of
the painful sensations.

When you are able to focus your noting mind directly
on the painful sensation and rcalizc the extent of the pain.
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noting intently, samddhi (concentration), will have developed
sufficiently; you will have obtained a good basis. You should
not note superficially or quickly "paining, paining, tingling,
tingling, throbbing, throbbing," etc. Instead you must note
intently the ever-changing nature of the sensations.

When you have noted intently to realize the extent and
amount, the changing nature of thesc painful sensations and
have developed concentration, you will know that the pain
increases when you note 'paining, paining' four or five times.
As you progress in your noting, the pain rcaches its highest
intensity and then lessens of its own accord. Even though
the pain lessens and eases, you must not relax your noting;
you must continue to note intently as usual.

As you continue noting intently four or five times and
the pain increases and then lessens, you will know the
inherent nature of painful sensations.

Subsequently, when you continue noting and concen-
tration develops to a higher degree, you will find that with
every noting of 'paining, paining’, the pain increases. Yogis
will know this from personal experience. Pain reaches its
highest intensity and then decreases of its own accord. You
will find that with each noting the pain eases, that it moves
to another place and you will comprehend more fully the
nature Of painful sensations.

Afterwards, when you continue noting and concentra-
tion strengthens, yogis will find from personal experience
that with each noting of 'paining, paining' , the pain arises
and passes away. This 1s the comprehension of arising and
passing away of phenomena and then the sensations of pain
are overcome.
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Subsequently, by continuing with your noting, concen-
tration develops further and when you note 'paining’ you will
no longer experience the arising of pain, you will expenence
only the passing away of pain. When you experience the
phenomenon of pain passing away as soon as you begin
noting, you will no longer expenence pain. It has been
overcome by the noting mind. The mind will no longer be
disturbed; anger, unhappiness and displeasure will no longer
occur. The tendency of hate (patigha nusaya) or anger (dosa)
will be successfully eliminated.

Motto:  Anger dwelling in suffering,

We must eliminate.

Afterwards, when concentration strengthens further by
continuing with noting, yogis who have a keen intellect will
perceive not only the disappearing of the phenomenon of
pain when you note 'paining’, but also the disappearing of
the noting mind. You will know that pain is impermanent,
that the noting mind 1s also impermanent; you will com-
prehend anicca (impermanence).

So rapid 1s the process of passing away that it will
seem to oppress you and you will comprehend suffering.
How can we protect ourselves from the oppressive process
of dissolution? We cannot protect ourselves in any way. You
will comprehend that dissolution occurs of its own accord,.
that you cannot control it, you will comprehend the
uncontrollableness of ever changing phenomena — anatta
(the absence of a permanent ego).

Thus, by acquiring insight into anicca, dukkha and
anatta, not only will you eliminate anger which dwells in
sensations of suffening, but you will also attain insight into
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the exceptional and noble laws of the path and fruition, and
of nibbana, to which you should aspire.

My talk on how dosa (anger) or patigha nusaya (the
tendency of hate) is eliminated by noting intently sensations
of sufferings, 1S now more or less complete.

Elimination of Greed

I will now talk about how lobha (greed) or rdga
nusaya (the tendency of desire) i1s eliminated by noting
intently sensations of pleasure or happiness.

Whea you reach the stage of Udayabbaya rAdna (insight
into the arising and passing away of phenomena), greed will
tend to arise in the blissful sensation of happiness. In the
third stage of Sammasana nAana (insight into the three
characteristics ot existence), if the yogis note the sensations
of suffering which occur, respectfully and intently, as in-
structed by their teachers, they will be able to reach the
fourth stage of Udayabbaya rndna (insight into the arising
and passing away of phenomena) within a few days.

When vyogis first reach the stage of Udayabbaya
Adna, they will feel light, fine and well in body and mind
and consequently, those who had to change their sitting
posture once or twice within an hour in the lower stages
of insight will no longer do so; those who could sit in
meditation for an hour without changing their posture in the
lower stages of insight will now be able to sit for two, three
cr four hours at a stretch without doing so.

Yogis who gain insight into the arising and passing
away of phenomena and have therefore observed both body
and mind, will find that the sense objects to be noted, such
as the arising and falling of the abdomen will arise as if
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of their own accord: that the noting mind also will seem
to be noting of its own accord. Because of the ease with
which noting can be donc, yogis will experience a peace-
fulness of body and mind never before experienced in their
lives. Because of vipassand piti, they will experience sen-
sations of happiness, a peacefulness of body and mind, which
they have never expericnced before.

Pleasure and liking will arise frequently in sensations
of happiness. Thus, 1t is said that rdga nusaya dwells 1n
the sensations of happiness. In order to eliminate greed, we
must contemplate and note until sensations of happiness are
perceived distinctly as being sensations of suffering.

Motto:  Surely we must note
When happiness occurs,
Until suffering appears.

How must you note the well-being of body and mind,
the sensations of happiness? You must note what is distinct.
If physical well being 1s distinct, you must note intently
feeling well, feeling well’, to comprehernd 1t as fully as
possible. When you reach the advanced stage of Udayvabbaya
nana, the happy feelings will no longer be continuous; there
will be breaks between them. You will find that only after

a happy feeling has arisen and passcd away will another arise
and pass away.

As the process of arising and passing away of phe-
nomena increases in rapidity with increasing intensity of
insight, the rapidity with which the process of arising and
passing away of phenomena occurs will scem oppressive and
the yogi will experience 1t as a kind of suffering. This
experience will eliminate rdga nusaya (the tendency of
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desire) or lobha which occurs repeatedly in sensations of
happiness.

[f mental well-being is distinct, you must note it
intently as 'feeling well, feeling well' to comprehend 1t as
fully as possible. When you reach the advanced stage of
Udayabbaya rana, the mental well being will not be
continuous; there will be breaks between them. You will find
that only after one mental well being has arisen and passed
away will another arise and pass away.

As the process of arising and passing away 1ncreases
in rapidity with the increasing intensity of insight, 1t will
appear to be oppressive and the yogi will experience 1t as
a kind of suffering. This experiencing of suffering will
eliminate rdga nusaya (the tendency of desire or lust) 1.e.,

lobha (greed) which occurs repeatedly in sensations of
happiness.

Motto:  Surely we must note
When happiness occurs,
Until suffering appears.

Higher' Stages of Insight

Subsequently, by continuous noting you will reach the
stages of

1. Bhariga niana - Insight into passing away of
phenomena or knowledge of the
dissolution of composite things;

2. Bhaya nana - Knowledge that all dissolving

things are fearful, or knowledge
of fear;
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3. Adinava fidna - Knowledge of the wretchedness
of the fearful world or knowl-
edge of misery;

4. Nibbida riana - Knowlcedge which reflects on
feelings of weariness aroused
by composite things that are
dangerous or knowledge of
weariness;

5. Muncitukamyata ndana - Knowledge of the desire for
release from composite things
which cause feelings of disgust
or knowledge of desire for
deliverance;

6. Patisarikhd nana- Knowledge arising out of fur-
ther contemplation or knowl-
edge of re-observation;

1. Sankhdarupekkha ndna - Knowledge arising f{rom
equanimity or knowledge of
equanimity about formations.

Elimination of Delusion

When yogis who reach the stage of Sankharupekkha
nana (knowledge ansing from equanimity) encounter frightful
and apprehensive objects of consciousness in worldly matters
or frightful objects of consciousness in supramundane mat-
ters, they will not have much fear; they will be capable of
indifference. When they encounter desirable or pleasurable
objects of consciousness in worldly matters or in
supramundane matters, they will not have much desire or
pleasure; they will be capable of indifference.
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Yogis who reach the stage of Sarikhdrupekkha rdna
will be indifferent to mental formations, volitional actions,
conditioned things and they will be able to contemplate and
note very easily. The rising and falling of thc abdomen will
be as 1f arising of their own accord and the noting mind
will be as if noting of its own accord. Noting will be so
effortless that the yogi will seem to be an observer, sitting
and looking on. Because of the effortless noting, persever-
ance will become lax. Because perseverance becomes lax,
moha (delusion) 1.e. avijja nusaya (the tendency of igno-
rance) will occur repeatedly and will come to dwell 1in
sensations of indifference or equanimity.

Motto:  Delusion dwelling in equanimity
We must eliminate.

Thus, we must practise insight meditation so that we
arc able to comprehend distinctly that sensations of equa-
nimity are in fact anicca (impermanence) and thereby
eliminate the tendency of ignorance (avijja nusaya = Moha)
which dwells in the sensations of equanimity. But to do so
will not be very easy because sensations of equanimity are
very subtle and difficult to note. Therefore, noting should
be resumed in the usual way on rising and falling to
comprehend the dissolution of phenomena.

Yogis who attain the stage of Sarikhdrupekkha rana
will already have acquired the base of Bhariga riana (insight
into passing away of all phenomena). Therefore, when noting
with particular attention to 'rising, falling', etc., reverently and
intently, they will experience the phenomenon of 'rising'
passing away instantaneously. When noting 'falling' they will
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experience the phenomenon of ‘'falling' passing away 1nstan-
tancously. They will also experience that 1t 1s followed by
instantancous passing away of the noting mind.

When the processes of passing away are expenenced
while noting and contemplating, you will know that the sense
objects of rising and falling, as well as the noting mind,
are 1mpermanent. Thus, when anicca (impermanence) 1S
comprehended, moha (delusion) 1.e. avijja nusya (the ten-
dency of i1gnorance) which repeatedly dwells 1n sensations
of equanimity, will be eliminated. Consequently, noble
dhamma to which you should aspire, will be gained.

Thus, because you have listened to the dhamma talk
on the method by which the bodily movements of rising,
falling. siturg, touching, lifting, stepping forward, placing
down, ectc. are to be noted respectfully and intently and the
method by which the three tendencies which dwell in the
three kinds of sensations are eliminated, may you be able
to practise accordingly and attain the happiness of nibbadna
to which you should aspire, easily and quickly.
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Chapter Three

The Third Dhamma Discourse

Continuous Noting

By noting continuously, yogis who have not yet
experienced dhamma will do so, those who have already
experienced dhamma will make further progress and those
who are worthy of gaining noble dhamma will gain it.

Discontinuous noting is not helpful. If notings are not
continuous, and are widely spaced, yogis who have not yet
experienced dhamma will not do so, those who have already
experienced it will regress and those who arc worthy of
gaining noble dhamma will not gain it.

Motto :

Notings must be made
With no rest or no breaks.

Three Ways of Contemplation

In accordance with the teachings of the Buddha, our
benefactor, the Most Venerable Mahisi Sayadaw has
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instructed us in Three Ways of Contemplation which should
be conunuous:

l.

Sitting meditation which should be pracuised con-
tinuously for an hour, keeping the body sull and
the mind from wandering.

Walking meditation, where morc mindfulncss 1S
needed in noting than in sitting meditation as therc
are more distractions. Yogis may look at something
that they see, or listen to something that they hear,
or spcak to someone whom they meet.

Detailed notings of activities such as making the
bed, washing clothes, bathing, etc. when you are
not practising sitting or walking meditation. Even
more mindfulness 1s required here than in walking
meditation to sustain continuous noting. At first,
some yogis find 1t very difficult to make continu-
ous detailed notings of general activities, but once
they succeed, they are well on their way t0 making
progress in their meditation.

Apart from four hours of sleep around midnight which
1§ the rest period for a yogi, the three types of noting should

be done continuously, at appropnate times, with no breaks
In between.

Notings must be done with great mindfulness to
develop concentration and to ensure continuity. Then only
will insight be gained and progress be madec towards
attaining nibbdna, for the purpose of vipassand meditation
1s to expenence the dhamma and to be frec from all suffering.

Our benefactor, the Most Venerable Mahisi Sayadaw,
has given the simile of a man rubbing flint o light a firc.
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Just as continual rubbing is required to light a fire, so also
IS continuous noting necessary to strengthen concentration.

Sampajanna: Clear Comprehension

To be able to practise general detailed notings, you
must note according to the teachings of the Buddha on
samipajania (clear comprehension). Based on the Buddha's
teachings, commentators have explained the Four Basic
Kinds of Clear Comprehension i.e. right knowledge based
on right attentiveness (samipajanna):

1. Satthaka Sanmipajarina - Clear Comprehension of

2. Sappaya Sanipajanina

3. Gocara Sanipajarna

Purpose. Choosing what 1s
most beneficial and advan-
tageous for oneself. By
deciding to take part in
meditation retreat, you have
made the most beneficial
choice of spending your
time.

Clear Comprehension of
Suitability. Choosing the
meditation centre that will
be most suitable for you
and the meditation teacher
who will suit you most.

Clear Comprehension of
Domain of Meditation 1.e.
the practising of continu-
Oous noting.
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It is the most important of
the four sanipajarnna. All
yogis must resolve to prac-
lise continuous noting dur-
ing the retreat at the medi-
lation centre.

4. Assammoha Samipajanna - Clear Comprehension of
Reality. To practise con-
tinuous noting in order to
discem mind and matter,
experience the dhamma that
there is no "I" and later to
discerm cause and effect
and to progress in dhamma.

As samddhi (concentration) develops with the diligent
practice of continuous noung, assammoha sampajanina 1s
achieved. At first, when noting 'rising, falling, situng,
touching' 1t will not be evident, but as samdadhi develops,
you will realize that ‘rising' i1s separate from the awareness
and noting of 1t; that falling’' 1s separate from the awareness
and noting of 1t; and similarly with sitling/ touching, elc.
Rising, falling, sitting, touching are physical phenomena
without consciousness (riipa) while the awareness and noting
of them arc mental phenomena with consciousness (ndama).
The comprehension of the dhamma that the body is com-
posed of nothing more than riipa (matter) and ndma (mind),
that there 1s no "I", that "I" 1s only a concept for
conventional usage, is gained. With continuous noting, cause
and effect will be comprehended.

In order to attain knowledge of matter and mind and
of cause and effect, continuous noting, gocara sanipajainia
1S essental.
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Dhamma attained by noting Forward and Backward
Movements

According to the teaching of the Buddha, sanipajaiina (clcar
comprehension) may be achieved by four kinds of continuous
forward and backward noting while walking, while standing,
while sitting and while lying down.

1.

While Practising Walking Meditation ...

In walking meditation, forward movement noting 1is
made when you note intently every stage of the
movement of each step as you walk forward. Note to
comprchend ultimate reality 1.e. the four elements, as
much as possible and discard apparent reality
(pannatti) 1.e. the form of the foot, as much as
possible. Note to experience the feeling of lightness i.e.
tejo (the element of heat, an element of lightness) and
vdyo (the element of motion, an clement of lightness)
as you lift the foot; and the feeling of heaviness i.e.
pathavi (the element of extension, a heavy elecment)
and dpo (the element of cohesion, a heavy element)
as you lower it and place 1t down.

Motto:  The elements of pathavi and apo

Are distinctly heavy.
The elements of tejo and vayo
Are distinctly [light.

When you reach the end of your designated path,
stop a while and note intently and closely your
intention to turn, before tuming, to retrace your steps.
This may not be easy at first, but as samddhi develops,
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you will be aware of the intending mind. You will
be aware of the body turning because of the wish o
turn. Thus, you will discern matter and mind.

Aotto: It is the mind that wants to do,

It is the body that does it

It is neither you nor |,

But Mind and Matter.

When you stop and turn at the end of your
designated path, that i1s the backward movement. The
continuous noting of every stage of the turning move-
ment 1S the noting of the backward movement.

Among the three ways of contemplation — sitting,
walking and gencral detailed noungs — walking
mcditation 1s most helpful 1n strengthening continuous
noting and concentration.

[t 1s important to practise continuous noting so that
the dhamma 1s comprehended distinctly. Continuous
noting must be done respectfully, not lightly. The mind,
intending or wishing to do, must be noted first. Then
all acuons should be performed slowly and gently and
noted. Yogis will realize that 1t 1s the intending or
wishing mind that causes thc body to do whatever is

intended or desired. Thus, yogis will discern cause and
effect.

While Practising Standing Meditation

While standing, 1if you wish to bend, note the intending
mind first, then note cach stage of the bending
movement. Discard as much as possible. the apparent
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reality (Pannatti) of the form of the body, the head
and the limbs; and note intently to comprehend as
much as possible, the ultimate reality (paramatha) of
the feeling of heaviness, the elements of pathavi and
dpo, as you bend down. That 1s the noting of the
forward movement.

Before straightening up again, note the intending
mind first, then the stages of the upward movement
and the feeling of lightness, the elements of tejo and
vayo, as the body straightens up. That i1s the noting
of the backward movement.

As samadhi develops, with the correct method and
noting, the perception of the four elements (Mahdbhiita:
Maha means great and Bhita means grow or develop.
Mahabhiita means to develop greatly) will be achieved.
The dhamma 1s hard to see, it is difficult and deep.
But yogis must practise continuous noting until the
elements of lightness and heaviness are experienced.
You will then become interested and absorbed in
meditation and you will make progress in dhamma.

While Practising Sitting Meditation ..

In sitting meditation, notings of forward and backward
movements may be made distinctly when you pay
obeisance to the Buddha while saying your prayers.

Before bending forward, note the intention to do
so first. As you bend forward, note the ultimate reality
of each stage of the bending movement, the feeling
of heaviness caused by pathavi and dpo. If you are
particularly mindful and bend forward slowly and
gently, like someone who 1s 1ll, you will experience
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a feeling of heaviness as you bend forward. Discard
apparent reality as much as possible and concentrate
to comprehend ultimate reality as much as possible.
Note each stage of bending forward closely. That 1s
the noting of the forward movement.

When your head touches the floor, note 'touching,
touching’. Then note the intention to raise your head.
As you raise your head and your body to an upright
position, discard apparent reality as much as possible
and note each stage of the nising movement to com-
prehend the ultimate reality of lightness caused by tejo
and vdyo, as much as possible, until you are sitting
erect again. That 1s the noting of the backward
movement.

In a retreat, yogis will generally be able to comprehend
the nature of lightness and heaviness. You will also
experience aches and pains: you will comprehend the
nature of suffcring. Most yogis will reach the stage
of sammasana nana (insight into the three character-
1stics of existence) where suffering will be very evi-
dent. Yogis will comprehend the nature of suffering.

As samadhi (concentration) develops, after compre-
hending the ultimate reality of lightness and heaviness,
yogis will discemm the stages of each movement and
the brcaks between the stages. Yogis will find that one
stage anses and passes away, then another arises and
passes away. Yogis will attain Udayabbaya rdna
(insight 1nto the arising and passing away of phenom-
ena).

As samddhi develops to a greater extent, at the
stage of Bhwiga rnana (insight into passing away of
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phenomena), yogis will comprehend the dissolution of
phenomena. At this stage, only the passing away of
phenomena is distinct. 1t is a strong insight. Theretore,
forms are discarded automatically, apparent reality
(paririatti) is submerged; only lightness and hcaviness
is evident; when insight is weak, apparcnt reality is
evident; when insight develops and grows strong,
apparent reality is discarded; it 1s submerged. -

Due to the distinct passing away of phenomena, anicca
(impermanence) i1s comprehended. Physical phenomena,
as well as the awareness and noting of them are
comprehended as impermanent. The rapidity of the
passing away of phenomena will oppress you and will
cause you to realize dukkha (suffering). The inability
of yogis to prevent the rapid passing away of phenom-
ena will bring about the realization of anatta (the
absence of a self or the uncontrollableness of things).

While Lying Down ...

When you are about to lie down, note the intention
to lie down first. Then perform every movement slowly
and note as you lie down. When your head touches
the pillow note ‘'touching, touching’. When you are
lying down note 'lying down, lying down'. That is the
noting of the forward movement.

While you are lying down, note 'rising, falling'
until you are sleepy, then note 'sleepy, sleepy' until you
fall asleep.

As soon as you wake up note 'awake, awake'. Then
note the intention to get up. When you get up slowly,
note each movement intently until you are standing up.
That is the noting of the backward movement.
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Merit in Sampajania Notings

When noting the intending mind, you are practising
cittanupassand. When noting your bodily movements, you
are practising kdydnupassand. When noting, while praying,
that your mind is clear and calm and filled with piti (joy),
you are practising vedendnupassand. When aches and pains
occur and you note, you are also practising vedananupassana.
When you hear others praying or talking, or when you hear
other sounds and note ‘hearing, hearing’, you are practising
dhanundnupassand.

When you make the Buddha an object of thought
before praying, you gain the preliminary merit of paying
homage to him. Therefore, when you practise vipassana
meditation you are free from fault and acquire the five kinds
of merit mentioned above.

Motto:  If you wish to acquire a lot of ment,
practise vipassana.

In situng, walking and in general detailed notings, it
1s important to discard apparent reality (the form of the body
and limbs) and to concentrate on comprehending ultimate
reality (the four elements of pathavi, tejo, apo and vdyo).
Once you have comprehended ultimate reality, you will be
able to progress through the stages of vipassand knowledge.
By diligence in the practice of continuous noting, it is
possible to attain the insight of a sotdpanna, a sakaddgami,
an andgami and an arahant and be hberated from all
suffering. The dhamma 1s profound, subtle and hard to

comprechend, but by practising vipassand meditation, it can
be comprchended.
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To sit noting for an hour without moving the body
or allowing the mind to wander, the yogi must find a quiet
spot, sit cross-legged or on folded legs or in any position
which will be comfortable for a long time. Sit upright with
head erect and concentrate on the abdomcen. Breathe in, and
when the abdomen expands, follow and notc as closely as
possible the stages by which the abdomen rises, from the
start of the rising movement until the end, noting 'rising,
rising’.

When you breathe out and the abdomen contracts,
follow as closely as possible the stages by which it falls,

from the start of the falling movement until the end, noting
'falling, falling'.

Motto:  Sit cross-legged with upright back,
Still and quiet in body and mind.
Keep head erect.

Concentrate on the abdomen.

Note, O yogi, the rise and fall

Continuous noting in sitting meditation can be achieved
by practice; it is not as difficult as in walking meditation
where there are more distractions and where more mindfulness
is needed in noting or as in general detailed notings which
require particular concentration. After 20 minutes or half an
hour of sitting meditation, yogis may begin to have pain,
numbness and aches in their legs, thighs, back, chest etc.
When the aches, pain and numbness are distinct, yogis must
note them intently.

But in noting the painful sensations there should be
no desire for the sensations to disappear, no aggressive state
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of mind t0 annihilate them. Notings should be made to know
the increase and decrease in the intensity of the scnsations
and to know the changes in their location.

If there 1s desire for the scnsations to disappear, there
will be lobha (greed) in the notings and therefore, unknow-
ingly, notings will be discontinuous and widely spaced.
Indriya will not be sharpened and progress in knowledge will
not be made.

When noting sensations, yogis should note intently, to
know as much as possible, the nature of the aches and pains
etc. First of all, the mind must be focused on the place
whcre the pain occurs to discover whether the pain 1s on
the skin or in the nerves or in the bones and to know the
extent of the pain; then the yogis must note 'paining, aching,
etc. After that they must note separately the increase and

decrease in the intensity of pain and the changes i1n location
of sensations.

As concentration develops to a moderate extent, by
noting the aches and pains separately, three, four or five
times, not too slowly nor too quickly, yogis will discover
that the aches and pains will lessen by degrees until they
are relieved of them or that the aches and pains will change
their location.

As concentration develops to a greater extent, yogis
will find that by noting thc aches and pains separately as
'aching, paining’, they can experience the pain increasing at
every noting, then decreasing at every noting .~ they are
relieved of the aches and pains.

Thus, by noting continuously the painful sensations as
they occur, while contemplating on the rise and fall of thc
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abdomen so that there are no breaks in the notings, the
controlling faculties will be sharpened and insight will
increase quickly.

While practising sitting meditation, while noting nsing,
falling, sitting, touching, etc.' one's thoughts may somectimes
wander to external objects of consciousness such as one's
town, village, house, school, to the market, to matters that
must be attended to. When this occurs, the wandering mind
must be noted as 'wandering, thinking, planning' and so on,
so that there 1s no break in the notings.

It 1s only when you pracise vipassand meditation that
you become more aware of the flitting and wandering nature
of the mind. Like a monkey in the jungle, the mind of
puthujjana (ordinary worldings) flits from one object of
consciousness to another very rapidly; that is its nature. It
is extremely difficult to control the mind; it can be
effectively controlled only by continual noting.

Yogis whose samddhi (concentration) 1is still weak
cannot be aware, during sitting meditation, of every instant
when the mind wanders rapidly. When asked by their
meditation teacher, "Is there any wandering of the mind?"
they will usually reply, "No, your Reverence." However, the
meditation teacher knows that yogis are unaware of wan-
dering of the mind because their samaddhi is weak.

Matikimata

The Noble Buddha Himself taught that it is difficult to
discipline the mind effectively. Once, in the time of the
Buddha, there was a ddyika called Matikamdta who attended
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most satisfactorily to the dietary nceds of monks according
to their likings of which she was aware.

Upon hearing about her, a certain monk went to the
Buddha 1o learn the methods of meditation and then asked
for permission to reside at the monastery which was
supported by Mankamata.

On arriving at the monastery, he found it empty, dusty
and in need of cleaning. He wished that Mdtikamata would
send someone to clean the monastery. She was aware of
his wish and sent somecone to do the cleaning.

He wished that she would send him some cordial to
drink. Again, she knew of his wish and sent him some
cordial. He wished that she would send him nce gruel and
some suitable food to eat with 1t at dawn. This wish was
also fulfilled. He then wished for some fruits to be sent at
mid-morning and the fruits were sent. His next wish was
for Matikamata to come personally to the monastery with

food offerings for his moming meal. She came and offered
him alms food.

After his meal, the monk asked i1f she was indeed
Mankamata. She replied that she was. He asked if she was
capable of knowing the thoughts of others. She asked the

reason for his question. He told her that he wanted to know
because she had fulfilled all his wishes.

When she replied that there were many monks who
were capable of knowing the thoughts of others, he said that
he was asking about her and not about others. As she was
unable to evade his question, she said that a person who

could know the thoughts of others would act as she had
done.
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Learning that she was indeed capable of knowing the
thoughts of others, thc monk became cxtremely uncomfort-
able and apprehensive. He thought, "All worldlings are prone
to think night and proper thoughts as well as inappropriate
and wrong thoughts. If T should think inappropriate thoughts,
I shall be caught red-handed like a thief with stolen goods.
[ must flee from this monastery,” and told her that he would
be leaving to go to the Buddha. Despite her request for him
to remain, he said that he did not wish to stay on and left
to join the Buddha.

When he arnved, the Buddha asked him why he had
returned. He replied that he had not dared to stay on at
Matikamata's monastery because she was aware of his
thoughts and he was afraid to be caught like a thief with
stolen goods, thinking inappropriate thoughts.

The Buddha stated that he should return as that
monastery was most suitable for him. When the monk
submitted that he was afraid, the Buddha replied thet he
should observe only one thing to dispel his fears and uttered
these words, "It 1s good to be able to discipline and tame
the mind which is so hard to control, which changes so
rapidly, which settles on objects of consciousness at will,
because it will enable you to attain wordly happiness, the
happiness of celestial beings and the bliss of nibbdna."

By nature the mind changes rapidly. The arising and
dissolution of thoughts is exccedingly fast; it falls on objects
of consciousness at will. Therefore, i1t is very difficult to
control and subdue 1it. It i1s only by practising vipassand
meditation that the wild, wicked and unruly mind can be
disciplined and subdued. A mind which has been truly
subdued by vipassand meditation can attain the true happiness
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of maggea. phala and nibbdna.

Motto:  ‘The wild, unruly mind, so hard to control;
Changes so rapidly and falls where it will.
By watching and noting and admonishing it,
It becomes subdued and well-behaved.
Then, the peace of nibbana is gained.

The Buddha continued by admonishing the monk not
to think nappropriate and wrong thoughts and to return to
Mdnkamata's monastery to meditate. The monk obeyed the
Buddha and returned to the monastery.

Matikamata offered him suitable and nutritious food.
He was therefore able to practise continuous noting effec-
tively. His indriva (controlling faculties) werce sharpened and
within three days he attained noble insight and became an
arahant.

Sitting Meditation

In sitting meditation, yogis should note continuously 'mising,
falling, sitting, touching' and so on as instructed by our
benefactor, the Most Venerable Mahast Sayadaw. If the mind
should wander, you must note the wandering mind as
planning, thinking' and so on, continuously. In this way the
controlling faculties will be sharpened and insight can be
attained quickly.

If yogis should hear others talking or hear the sounds
of birds or sounds of hammering ctc. while practising sitting
meditation you must note ‘hearing, hearing' to prevent
thoughts from arising and to maintain continuous noting.
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Also, when images of monasteries, pagcdas, celestial
beings etc. appear due to the influence of samddhi, you
must keep out thoughts by noting continuously 'seeing'.
Similarly, if you should smell something. you must note
continuously 'smelling, smelling.’

Thus, 1n sitting meditation, the noting of 'nsing, falling,
sitting, touching — kdydnupassand; the noting of aches and
pains as they occur — vedandnupassana, the noting of
seeing, hearing, smelling as they occur — dhammanupassana
will be continuous noting; there will be no break. Thereby,
the indriya (controlling faculties) will be sharpened and
progress in insight will be made.

Walking Meditation

As 1nstructed by our benefactor, the Most Venerable
Mahasi Sayadaw, an hour of sitting meditation must be
followed by walking meditation so that notings may be
continuous:

1. If you walk fairly fast, you should note each step
as one noting: 'left foot forward, right foot for-
ward.'

2. If you should walk fairly slowly, you should note
each step as two notings: 'lifting, placing down'.

3. If you should walk more slowly, you should make
three notings for each step: 'lifting, stepping for-
ward, placing down.

4. You may also make Ssix notings for each step.
Commentators have suggested making six notings
as follows: ‘'raising, lifting, stepping forward,
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placing the foot down, touching the floor or ground
and finally, pressing the foot aganst the floor or
ground before raising the heel of the other foot.

5. Or you may make six notings for each step as
follows: 'wanting to lift, lifting, wanting to step
forward, stepping forward, wanting to place down,
placing down.’

The benefits derived from walking meditation are:

. The building up of stamina to enablz you to walk
long distances.

2.  An increase 1n the energy of effort in practising
vipassand meditation.

3. Being healthy and free from disease.
4. Having a good digestion.

5. Developing strong samadhi (concentration) which
1S not easily destroyed.

When changing from walking to sitting meditation, the
changing movements must be done gently and slowly and
noted closely. The concentration developed in walking medi-
tation 1S a strong samddhi based on movement and is
therefore less liable to be destroyed by external distractions.
[t should be carmed on to siting meditation and used as
a foundation upon which to build the samddhi of sitting
meditation which like that of lying down meditaticn, 1s a
Samadhi based on stllness and therefore liable to be
destroyed more casily when the yogi gets up and moves.

If yogis resolve to practise sitting meditation for an
hour, keeping the body still and the mind from wandering,



The Third Dhamma Discourse 73

notings will usually be continuous. The individuals who look
after the yogis will take special care to see that their notings
are not disrupted.

When practising walking meditation, the individuals
who look after the yogis will take reasonable care to see
that notings are not disrupted. But yogis themselves may not
be able to note as attentively as in sitting meditation and
notings may be disrupted and widely spaced because of
distractions. They may listen to sounds that they hear or look
at something that they see or speak to someone whom they
meet so that notings will be discontinuous and widely
spaced.

To prevent this from happening, the scripwres state that
even though you are a person with clear eyesight, you should
behave like someone who 1s blind. Even though you are a
person with good heanng, you should behave like someone
who is deat. Even though you are a wise and intelligent
person who 1s capable of speaking well, you should behave
like someone who 1s dumb. Even though you are a person
who 1is healthy and energetic, you should behave like
someone who i1s weak and ill. By keeping still, one can
accomplish what should be accomplished. Therefore, when
lying down, one should be still.

Yogis who wish to practise continuous noting to attain
magga (path) and phala (fruition) should follow the scriptural
advice.

Motto:  ‘Even a person with good eyesight
should act as if blind.

Even a person with good hearing
should act as if deaf.
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Even a person who speaks well
stould act as if dumb.

Even a person who is healthy and strong
should act as if weak

When practising walking meditation, for notings to be
continuous, yogis should take particular care not to left their
eyes stray. You can look straight ahead or sideways with
mindfulness. Do not look up or look back; or else you will
regress 1n your noungs. When you see someone pass by it
should be merely sceing. You should not look to see whether
1t 1S a male or a female, whether tall or short, fair or dark
etc. Some yogis say, "How can it be done? It 1s impossible.”
But with samaddhi (concentration), it is possible. While
walking, the yogi will be noting and therefore will note
seeing, seeing’ and not the person who passes by.

Yogis should lower their eyes to see a yard or two
ahead. In a place where 1t 1s possible to walk with closed
eyes, they should do so if their samadhi has not developed
yet. This will help to develop samddhi more easily.

The eyes should be specially watched to prevent them
from looking here and there as they are most capable of
destroying samadhi. When careful watch is kept on the eyes,
yogis will find that samddhi will develop quickly and
interesting insight into the dhamma will be realized.

When you are not practising sitting or walking inedi-
tation, when you return to your living quarters, you must
make continuous detailed notings of your general activities.
This may seem easy, but 1t can be difficult. Notings may
become widely spaced. Even after ten days or so, some yogis
arc unable to make detailed notings well because the noting
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mind 1s slow and the actions such as bending, stretching,
sitting, standing, taking, holding etc. are fast.

Since childhood, yogis have mostly performed such
activities energetically without mindfulness. It is only now
that notings are made to develop samddhi. Therefore, you
are unable to note the present accurately. That 1s why you
must perform all activities slowly. But if bodily movements
are controlled and made very slowly, there will be too much
viriya (effort) and knowledge will not be gained.

If bodily movements are neither too fast nor too slow,
but are made naturally at a suitable pace and notings are
made accurately on the present, yogis will discover such
phenomena as lightness, heaviness, pushing and pulling, and
by continuous noting the controlling faculties are sharpened
and progress in insight will be made.

In ancient times there were many elders who meditated
earnestly to attain magga and phala. Their example of
continuous noting should be followed.

The Mindful Elders

Once, an elder met some young monks who were his
pupils and for whom he had great affection. He was so
delighted to meet them that while engaged in conversation
with them, he bent his hand quickly without mindfulness.
As soon as he realized that he had done so, he stretched
out his hand and bent it again with mindfulness.

Seeing him stretching out his hand gently and then
bending it again gently, the young monks asked him
respectfully the reason for his actions. He told them that
he had done so because ever since he began practising
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meditation, he had not performed any physical action without
noting, but because of his delight in seeing them and in
speaking to them, he had been forgetful. 7le should, indeed,
be emulated.

Once, there was an elder who resided alone in a forest
monastery and pracused continuous noting. He had to walk
across farmlands to reach the only village where he could
get alms food. On his way to the village his mind would
someumes wander and he would walk without noting, but
as soon as he was aware that he had lapsed he would retrace
his steps and walk with mindfulness again.

The farmers who saw him retracing his steps several
times and then continuing to the village thought he was
looking for something that he had lost. However, the elder
paid no attention to the farmers or to what they said but
proceceded on his way to the village, noting continuously.
As a result of his continuous noting, he became an arahant
within twenty years of his monkhood. He too, should be
emulated by yogis who wish to attain magga and phala.

By repeating one's actions with continuous noting and
retracing one's steps with continuous noting whenever a lapse
occurs, the indriya (controlling faculties) will be sharpened
and rapid progress in insight will be made.

Benefits of continuous Noting in Sitting and Walk-
ing Meditation

Commentators who knew the wishes of the Buddha most—
have stated that yogis who practise continuous noting in
sitting and walking meditation and in general detailed notings
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will receive seven benefits instantly.

I.  The benefit of safeguarding the six sense bascs of the
eyes, ears, nose, tongue, body and mind from the
arising of the defilements of lobha (greed), dosa
(anger) and moha (delusion).

2.  The benefit of being pure and free from the three
physical wrongdoings of killing another, stealing anoth-
er's property and harming the wives and children of
others.

They will also be pure and free from the four
verbal wrongdoings of lying, malicious speech, abusive
and harsh speech and useless chatter.

They will benefit from being pure and free from
the three mental wrongdoings of scheming to make
another's property their own by wrongful means, of
scheming to kill or torture another, of rejecting the law
of kamma 1.e. rejecting the belief that doing good will
have good effects and that doing evil will have bad
effects.

3. The benefit of being pure in sila (morality) especially
in gjivatthamaka sila (eight precepts) and in the
pafica sila (five precepts).

Ajivatthamaka sila is

i. To always abstain from killing another.

ii. To always abstain from stealing another's property.

iii. To always abstain from sexual misconduct.

iv. To always abstain from lying.

v. To always abstain from back-biting and tale-
bearing.

vi. To always abstain from coarse and harsh speech.
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vii. To always abstain from useless chatter.
viii. To always abstain from wrong livelthood.

These dpvatthamaka sila (eight precepts) may be
observed by yogis who wish to practise meditation
without abstaining from eatung after md-day.

If these eight precepts are fully observed, the five
prceepts will also be fully observed. If the five precepts
arc fully observed, the above eight precepts will also
be fully observed. They differ only in the number of
precepts but when fully observed they are similar.
Although the precept to abstain from intoxicating drinks
and drugs is not mentioned in dgjivatthamaka sila, it
1s considered to be included because it 1s a misconduct

and must be observed in the precept to abstain from
sexual misconduct.

Back-biting and tale bearing, harsh speech and
useless chatter are also similar in principle to lying and
therefore, they are included when the five precepts are
fully observed.

Abstaining from the three physical wrongdoings
and the four verbal wrongdoings which concern one's
livelihood, will amount wrongdoings to abstaining from
wrong hivelihood.

Therefore, the five precepts and djivatthamaka sila
are considered to be similar.

e The danger of not guarding your-eyes

Commentators have expressed, according to the wishes
of the Buddha, the virtues of restraint and subjugation
of the senses which sons and daughters of good
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parentage who wish to safeguard their sila (morality)
should heed.

It 1s stated that if one should look wrongfully at
the offspring of others with lustful eyes, scrutinising
their bodies in detail, the damage that one does to
onesell 1S many times more than the pain from being
poked in the eyes with red-hot irons. This is true
because being poked in the eyes with red-hot irons will
blind you for single lifetime only. Whereas the evil
results of wrongfully lusting after another's offspring
and then committing sexual misconduct will send you
to hell where there i1s not a trace of happiness, and
in later existences, you will always be reborn in
ignoble circumstances.

Should you be reborn as a human being, the low
status and evil consequences which you will have to
endure will be frightening.

The Consequences of Committing Sexual Miscon-
duct are:

a. Many people will bear you ill-will.

b. You will have many enemies.

c. You will be poor.

d. You will be devoid of health and happiness.
e. You will be born as a woman.

{. You will be born as neither a man nor a
woman (as an aberration).

You will be born repeatedly of ignoble lineage.
You will be disgraced and shamed.

You will be deformed.

You will be anxious in all matters.

s
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k. You will be separated from loved oncs.

Motto:  Committing sexual misconduct

Will cause many to hate you

And bear you ernmity.

Riches will not come your way;
Nor happiness be with you.

Born as an aberration,

Born repeatedly of low lineage,
Disgraced and shamed and deformed;

Always anxious, separated from loved ones.
These are the evil consequences.

Yogis who practise conunuous noting will be
safeguarding djivatthamaka sila (eight precepts) the
panca sila (five precepts) and the virtues of restraint
and will therefore, be free from the danger of enduring
the evil consequences of sexual misconduct.

¢ How monks should behave towards females

The Buddha taught that it 1s important for monks to
observe their sila well — to see that rules of morality
arc not broken in their relations with females. There-
fore, all sons and daughters of good parentage who

aspire to worldly and to supramundane benefits should
follow His teachings with great respect.

When it 1s unavoidable for monks to associate with
females, young and old, they must regard them as their
mothers or aunts or older sisters or younger sisters or
daughters according to the age of the respective
females and conduct themselves in a proper manner.
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It is because members of the sangha, throughout
the generations, have complied with the Buddha's
teachings on rules of conduct, that the doctrine of the
Buddha has brought increasing worldly and
supramundane benefits up to this day.

Although rules of conduct for females when as-
sociating with monks were not laid down explicitly by
the Buddha, it follows that the rules of conduct for
monks, when associating with females should be
observed in converse by all females. Females must
regard the monks with whom they have to associate
as their fathers or uncles or elder brothers or younger
brothers or sons, according to the age of the respective
monks and behave in a proper manner.

It is because all females of good lineage, through-
out the generations, have behaved in a proper manner
when associating with monks that the doctrine of the
Buddha has brought increasing worldly and
supramundane benefits up to this day.

o Speech befitting the sasana

Nowadays, boys and girls and young men and women
associate less frequently with members of the sangha
and when occasion arises are unable to make submis-
sions to them in a suitable manner in accordance with
the teachings of the Buddha.

Instead of saying, "That 1s true, your Reverence"
or "That is so, Venerable Sir" or "with respect,
Venerable Sir", you will often hear them answer "Yes".

Young Buddhist males and females may respect
and rcvere members of the sangha, but because verbal
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communication seldom occurs, they do not know that
they should refer to themselves as "Your disciple” and
not by name. It 1s not mmpolite to do so, but
nevertheless, 1t 1s not in the correct tradition of the
sasana.

Since young Buddhist males and females do not
know how to speak or to make submissions to the
sangha in a proper manner, they become reluctant to
meet and to associate with them and as a result,
Buddhist culture has declined.

Monks, on their part, think 1t improper to teach
young men and women whom they do not know very
well, to spcak befittingly and overlook their wrong
usage in conversations and submissions.

Therefore, young Buddhist males and females,
when associating with members of the sangha, should
regard them according to their respective ages, as one's
parents or relatives and say "That 1s true, Your
Reverence" or "with respect, Venerable Sir" or "That
1S not so, Your Reverence" or "That is not true,
Venerable Sir" as the case may be. Males should refer
to themselves as "Your disciple” and females as " Your
female disciple” and address sanghas as "Your Rev-
erence” or "Venerable Sir'.

At first, young males and females who are not
accustomed to the correct usage may fecl somewhat
reluctant to address the sangha in the proper way, but
once they become accustomed to doing so, they will
have no difficulty. Also, since they will be conforming
to the culture of the Buddha's doctrine, they will gain
Increasing benefits.
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Yogis who practise continuous noting will have the
benefit of being loved and respected by their fellow
yogis. However, yogis whose notings are not continu-
ous and who practise superficially will not be looked
upon well by fellow yogis and will not be happy.

Yogis who practise continuous noting will have the

benefit of living in accordance with the wishes of the
Buddha.

Once, the Buddha's step-mother Gotami, who re-
vered him greatly, paid homage to him with these
wishes: "Noble Buddha whose diligence 1s great, may
you live long. Noble Buddha who is more noble than
the five universal monarchs, may you live for the
duration of the universe".

Whercupon, the Buddha told her that homage
should not be paid with such wishes and rejected her
homage.

When she asked how suitable homage should be
paid, the Buddha stated: "To behold reverently the
disciples of the Buddha whose minds send them forth
to nibbdna, who practise with diligence, who practise
continuously and are united, 1s to pay homage to the
Buddha.

"Step mother Gotami, to behold reverently and pay
homage to my disciples who have minds that send
them forth to nibbdna, who practise continuous noting
with the desire to attain nibbdna quickly, is to pay
homage (0 me".

Thus, because the Buddha stated that all His
disciples who practise continuous noting are to bc
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regarded as cqual to Him, yogis who pracuse continu-

ous noung have the benelit of hving 1n accordance
with the wishes of thc Buddha.

Yogis who practise conunuous noting and meditation
have the benefit of fully utithizing the ttime and the
opportunity which they have obtained. both of which
are hard to come by. They have the benefit of not
allowing time and opportunity to slip away.

The four great opportunities for obtaining insight
into the dhamma:

1. To hve in a ume of the Buddha's teachings.

1. To live in a place where the Buddha's doctrine
flourishes.

1. To have good and right beliefs.

iv. To have perfectly functioning six sensc bases of
the eyes, ecars, nose, tongue, body and mind.

Motto:  To worship the Buddha who has been enlightened

To live in a place where the doctrine flourishes,
To have right views and six sense bases,
That are complete,

Are opportunities indeed.

Yogis who practise continuous noting have the benefit
of providing fellow citizens with the chance to make
suitable offerings of dana.

[t mcans that there are no defilements such as
lobha (greed) and dosa (anger) in the continuum of
a yogi who is practising continuous noting. During that
time, the yogi 1s like a ferule ficld in which 1o plant
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the seeds of good deeds so that the ddna (charity) of
various food offerings made by the people will gain
them many benefits such as abundance of riches in
every existence.

e Merit while Eating Food Offerings

Yogis may acquire merit in three ways while eating
food offerings.

d.

Eating with sila : First of all, yogis should reflect
on the purpose of eating. It is neither for pleasure
and enjoyment nor to make the body beautiful, but
to enable yogis to practise vipassand meditation.
Therefore, yogis should eat moderately, without
greed, to sustain themselves and to gain merit.

Eating with samatha : Yogis should also reflect
with mertd (loving kindness) on the donors of the
food offerings and on those who have helped in
the preparation of the food (veyydvacca) and ra-
diate loving kindness to all beings in the ten
directions. This will amount to cating with samatha.

Eating with vipassand : Most importantly, yogis
should eat with vipassand mindfulness. When they
see the food, they should note 'seeing, seeing';
when preparing to take the food, note 'preparing,
preparing’; when taking the food, note ‘'taking,
taking' and so on with each intention and action,
in accordance with the teaching of the Buddha.

When eating, yogis should note 'tasting', 'chew-
ing', 'swallowing'. At first, it may be difficult to
note all actions, so, yogis should note what is
distinct. As chewing 1s the most distinct action in
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cating. you should concentrate on noting ‘chewing..
When samddhi develops, all actions can be noted.

A vyogi once told his meditation teacher that he
noted while eating only when the food was not
tasty or not to his liking; he said 1t helped to get
the food down. When the food was tasty and to
his liking he enjoyed the food without noting. You
should not follow his example. You should always
note while ecating.

Once, there was a young novice who attained
arahantship while noting and cating. He would go
on his daily round for alms food at about &:30
am or 9 o'clock in the moming and take his meal
by about 10:30 am or 11:00 am, by which time
the food was cold.

However, one day while he was about to have
his meal, an elder monk warned him not to scald
his tongue when eating. He was puzzled, but then
realized that the elder had warned him to eat with
mindfulness and not to burn himself with lobha,
dosa and moha while eating. He followed the
clder's advice and ate with mindfulness, noting

continuously. He gained exceptional insight and
became an arahant.

The sampajarna (clear comprehension) of continuous

noting should be practised in walking, sitting, standing, lying
down. Monks should note continuously when handling and
wearing their robes, in handling their alms bowl ctc. All
yogis should note continuously when eating, drinking,
chewing, tasting, swallowing, even when performing their
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excretory functions to maintain continuous noting; in falling
asleep, in waking; in speaking and in keeping silent.

Motto: ~ Whatever is done with awareness and noting,
Is done with clear comprehension.

Yogis should practise continuous noting. respectfully
and intently, with their minds inclined towards dissolution

to sharpen the indriya (controlling faculties) and to gain
insight.

When doing so, they should take special care to note
all phenomena, movements and activities closely. They
should pay particular attention to the mind intending or
wishing to do something, betore slowly and gently doing
it. Also, to observe paramatha (ultimate reality) and not
pannatti (apparent recality); to perceive the four elements of
pathavi, dpo, tejo and vdyo and three characteristics anicca,
dukkha and anatta, for the purpose of vipassand meditation
is to realize the dhamma and to be liberated from all
suffering i.e. to attain nibbana.

Thus, because you have listened to the dhamma
discourse on the third cause which sharpens the indriya
(controlling faculties) which is noting continuously without
breaks, respectfully and intently, with your mind inclined
towards dissolution, may you be able to practise accordingly
and attain the peace and bliss of nibbana, to which you

should aspire, easily and quickly.
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Seven Suitable Things

THERE ARE SEVEN THINGS that are suitable and seven that are
not.

The seven things that yogis should depend upon to
sharpen the controlling faculues and to gain insight are:

. A suitable monastery and mecditation centre at
which to meditate.

A suitable village for obtaining alms food.
Suitable speech.

A suitable person to stay with.
Suitable food.

A suitable climate.
A suitable posture for meditation.

NN sE WD

1. A Suitable Monastery or Meditation Centre should
fulfil the following Five Conditions:

1. It should not be too far from your home as
anxieties may arise as to the safety etc. of your
home and family and hinder progress in meditation
nor should 1t be too near as you may be distracted
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by frequent visitors from home which will also
hinder progress.

1. It should be secluded and quiet.

1. It should have few insects such as gadflies, flies
and mosquitoes so that samadhi may not be
disturbed. If it is a forest monastery, it should be
free from the danger of wild animals such as
tigers, leopards and elephants.

iv. Food, clothes and medicines and articles of use
should be casily available.

v. There should be a meditation teacher who will be

a good friend and instruct you well to attain insight
into the dhamma.

By meditating at a monastery or meditation centre
which fulfils these five conditions, a yogi's indriya (control-
ling facultics) will be sharpened and progress in insight will
be made.

Motto:  Not too far,
Secluded and quiet.
With few insects and no dangers,
With easy availability of food, clothes
and medicines,
With a good friend and instructor;
These five conditions should be fulfilled

Of the above five conditions, the fifth, which 1s fo have
an effective meditation teacher who should be regarded as
a good friend, is exccedingly important. A meditation teacher
who knows the nature and disposition of the yogis and can
guide them correctly will enable yogis to gain the insight
that they desire.
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e The Meditation Teacher

He should be capable of teaching the correct method of
meditation, observing and discerning the nature of the yogi
and teaching him accordingly.

He should be capable of tcaching the correct method
of meditation by relevant illustrations from pali scriptures
and commentaries and from his own experiences in attaining
the different stages of insight under the guidance of various
teachers.

Generally, yogis may be divided into those who have
a kecen 1ntellect and those who do not.

After obtaining the correct method of meditation, yogis
with a keen intellect are able to gain insight into the nature
of dhamma within a few days and are ablz to report
distinctively on their findings. When the nature of matter
and of mind are cxplained to them based on their findings,
they become more keen to continue meditating and are able
to make rapid progress in attaining insight.

Yogis who do not have a keen intellect may not gain
clear insight into the nature of dhamma cven after meditating
for quite a while, though they have obtained the correct
method of meditation. In order that they may sharpen their
controlling faculties and gain insight into the nature of
dhamma and progress in insight, it must be explained to
them 1n detail that they must meditate respectfully, intently
and continuously; that they must not adhere to or depend

upon things that are unsuitable; that they must adhere to and
depend upon things that are suitable.

Thus, 1t 1s of special importance to have a meditation
teacher who can be looked upon as a good friend, to guide
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and Instruct you to gain insight into the nature of dhamma
and to make progress in insight. A yogi who has a good
and virtuous teacher is almost certain to gain insight.

Once, when the Buddha was residing in the village of
Magaraka in the state of Sakka, Vencrable Ananda said, "O
Lord Buddha, a person who can depend on a good and
virtuous friend is half assured of gaining noble dhamma. The
Lord Buddha replied, "Do not speak thus, Ananda. Depend-
ence on a good and virtuous friend will give you absolute
assurance of attaining noble dhamma."

In deference to the words of the Lord Buddha, it is
of particular itmportance to depend on a good and virtuous
friend 1.e. a good meditation teacher.

e Four Kinds of Meditation Centres

Nowadays, the teaching of vipassand meditation (insight
meditation) is flourishing; all wise persons are practising
vipassand meditation in their free time. However, it is
essential that they choose a meditation centre which suits
them. Otherwise, they may not attain insight and may
become disheartened, resulting in wasted time and effort.

The Lord Buddha stated that there are Four Ways of
Meditation Centres from which to choose.

1. A meditation centre at which dhamma cannot be
realized and where material requisites are scarce.

i One at which dhamma cannot be realized but where
material requisites are plentiful.

iii. One at which dhamma can be realized but where
material requisites are scarce.
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One at which dhamma can be realized and where
material requisites are plentiful.

At the first type of meditation centre, due to inadequate
instruction and guidance by the meditation teacher or
to other causes, yogis are unable to realize the dhamma
even after meditating for ten or fifteen days. Matenal
requisites such as water, food and clothes will be
scarce. Yogis_ should not remain at such a meditation
centre for whatever reason. They should leave as soon
as possible without informing the authontes.

At the second kind of meditation centre yogis are
unable to realize the dhamma even after meditating for
ten or fifteen days but material requisites will be
plentiful duc to the good fortune of the resident Abbot
(sayadaw). Yogis should not remain at such a medi-
tation centre for whatever reason. They should leave
as soon as possible after informing the authorites.

At the third of meditation centre, yogis will realize the
dhamma distinctly within a few days, but material
requisitcs will be scarce. Yogis must tolerate the
scarcity and be patient. They should remain at this kind
of meditation centre until the dhamma is fully realized.

At the fourth kind of meditation centre, yogis will
realize the dhamma distinctly within a few days and
material requisites will be plentiful. When a yogi who
has not realized the dhamma fully is asked to leave
after a specified period so that others may have a
chance to practise meditation, the yogi should request
permission to remain and to continue with his practice.
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Thus, as stated by the Lord Buddha, yogis should avoid
the first and second kind of meditation centres and choose
the third and fourth kind where clear insight can be gained.

2. A Suitable Village for Obtaining Alms Food.

Sanghas who enter a meditation centre should choose
one near a village where they can go for their alms
round and where suitable alms food can be obtained
easily. This condition does not concern lay yogis.

3.  Suitable Speech

Yogis who practise meditation should engage only in
the ten kinds of speech which concern the nature of
dhamma. They are:

i. Speech about fewness of desires.

ii. Speech about being easily contented.

iii. Speech about living separate from friends and
associates.

iv. Speech about living in a quiet and secluded place.

v. Speech about repeated effort (viriya) in meditation.

vi. Speech about sila (morality).

vii. Speech about samddhi (concentration).

viii. Speech about panna (wisdom).

ix. Speech about the magga (path), phala (fruition)
and nibbana i.e. the Path of Emancipation.

x. Speech about the knowledge of Emancipation.

Motto: To have few desires,
To be easily contented,
To be separate and quiet,
To strive repeatedly,

Sila, samudhi, panta, path of emancipation
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And knowledge of Emancipation.
Yogis may talk about these ten.

i. Speech About Fewness of Desires

Speech about fewness of desires states that the nine
supramundane dhamma of the path, fruition and nibbana
desired by yogis cannot be obtained by those who have bad
and great desires; they can be obtained only by those with
fcw desires.

Persons with bad desires are those who pretend to have
faith and confidence in the Buddha, the Dhamma and the
Sangha, in kamma and in 1ts effect; who pretend to have
stla, wide learning, samadhi, and wisdom. They are not
deserving of gaining noble dhamma.

Motto:  Those pretending to kave qualities
they do not possess are persons
with bad desires.

Persons with great desires are those who do have faith
and confidence in the three refuges, who do have sila, wide
lcarning, samddhi and wisdom, but who make it known that
they possess these qualities. They are not deserving of
gaining noble dhamma.

Motto:  Those who make Known the qualiiies
they possess

Are persons of great desires.

Persons with few desires are those who have faith,
sila, wide learning, samddhi and wisdom, but who have no
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desire for others to know about it; they strive as much as

possible to make their qualities complete. They are deserving
of gaining noble insight

Motto:  ‘Those who Keep secret the good qualities

they possess
Are persons of few desires.

ii. Speech About Being Easily Contented

Speech about being easily contented states that the nine
supramundane dhamma of the path, fruition and nibbana
cannot be gained by yogis who are not easily contented with
whatever property and riches they acquire; they can be
gained only by yogis who are easily contented.

One may be casily contented in three ways:

a. To be free from desire and to be easily contented with
whatever riches one has and acquires even though one
may see or hear about the wealth and influence of
others.

b. To reject the wish to acquire riches by illegal or
wrongful means even though one may be poor and to
be contented with whatever riches one may acquire by
legal and rightful means.

c. Not to yearn for thc ricnes which one may have had
in one's youth nor to hope and wish for the riches
which one may acquire in the future should conditions
be favourable, but to be contented with whatever one
has now. Persons who possess these three kinds of
contentment are worthy of attaining noble dhamma.
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Persons who wish to attain noble dhamma, males and
females of good parentage who wish to prosper and advance
in life should heed and follow the advice of the Lord Buddha
as expounded in the Suannahamisa Jataka. The Lord Buddha
stated that the love and respect of others and the riches and
gain that may be acquired will decrcase for persons who
have great desires and who are not satisfied with whatever
riches they acquire; whereas, they will increase for those who
have few desires and who are contented with whatever rniches
they acquire.

Once, when the Lord Buddha was residing at the
Veluvanna monastery in the state of Savatthi, an wupdsaka
(lay devotee) submitted that he would offer ddna to the
bhikkhunis. He requested the bhikkhunis to come to his house
and to take two or three large cloves of garlic each.

Onc day, while a festival was taking place, a bhikkhuni
named Thonlananda, accompanied by other bhikkhunis, ar-
rived at the updsaka's house for the ddna of garlic. However,
as 1t was a feast day, there was no garlic in the house.

She was requested to go to the cultivated fields and to ask
the watchman there for some garlic.

The bhikkhuni and her retinue of nuns went to the
fields and helped themselves to much more than the two
or three cloves of garlic which had been allowed and wecre

censured by the watchman for taking the property of others
without limit.

When the nuns and monks who had few desires and
who were easily contented heard about it, they submitted
the matter to the Lord Buddha who stated. "O Bhikkhus.
a person with great desires who is not contented with the
riches and property that he has, will no longer be loved even



The Fourth Dhamma Discourse 97

by his mother: she will come to hate him. Those who do

not respect him yet will not come to respect him; those who
already respect him will lose their respect for him."

Prosperity will not come to a discontented person and
whatever prosperity he already has will not remain; it will
decrease.

Motto:  ‘Even a mother will come to hate
One who is discontented.
Lack of respect and prosperity

Can occur instantly.

A person with few desires who 1s easily contented with
whatever he gets 1n riches and property will come to be
esteemed by those who do not esteem him yet; those who
already estcems him will come to show him boundless

esteen.

Prosperity will come to an easily contented person and
whatever prosperity he already has will endure and increase.

Motto:  One who is contented wins esteem
And  prosperity which lasts.

The Lord Buddha continued; "O bhikkhus. It is not
only now that Thonlananda is not easily contented. She had
great desires and was discontented in the past too," and

related her past thus:

In days gone by, when King Brahmadatta ruled the
state of Baranasi, the would-be Buddha was a brahmin.
When he came of age he was marnied to a brahmin lady
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of the same caste. They had three daughters named Nanda,
Nandavadi and Sundari Nanda. Later, the would-be Buddha

passcd away.

He was reborn as a golden himisa (a ruddy sheldrake/
goose) who could recall its past existences. On seeing its
strong and beautiful body covered with golden qulls, 1t
reflected on the existence from which it had come and found
that it had come from a human existence.

With its knowledge of former existences, it saw that
its former wife and daughters were poor and working as
servants for others. So, seeing that its quills were of pure
gold it thought of giving them a quill each to make them
rich.

Accordingly, it went to the house of its former wife
and daughters and rested on the edge of the roof. Where-
upon, they asked, "O golden hinmisa, from where have you

come?" It replhied, "I have come from the forest. I am no
other than your father.”

Then saying, "I have come to take care of you and
make you rich by giving you a quill each from my wings
which are of pure gold", he gave each of them a golden
quill and flew off to the forest. In the same way, when
circumstances permitted, it would come and give each of
them a golden quill and they became rich.

One day, the brahmin's wife called her daughters and
conferred with them thus: "Daughters, your father is an
animal. The mind of animals is hard to know. It will be
difficult for our livelihood when he does not come. Let us
pull out all his quills when he comes this time." The
daughters rejected her suggestion for fear of causing suffering
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to their father, the golden himisa. However, the brahmin lady
was avaricious and could not be contented. So one day when
the golden himisa came, fearing that he would learn of her
Intention by going to the daughters first, she forestalled him
by calling out, "Please come to me fist." Then, with both
hands, she pulled out all the quills from the golden hinisa.

But because the quills had been pulled out with great
cruelty, they turned white like the quills of a paddy bird.
The golden himisa was put into a large pot to be bred as
it could no longer fly, but the quills which grew afterwards
were all white.

After thus relating the past, the Lord Buddha stated,
"O bhikkhus, it is not only now that Thonlananda, the
bhikkhuni, has great desires and discontentment. She was so
in past existences too and thereby lost the gold from the
golden hinisa. She will now lose the right to eat garlic. I
shall decree that any bhikkhuni who eats garlic will be guilty
of a transgression” and He decreed that abstaining from
eating garlic should be one of the disciplinary rules for
bhikkhunis. Thus, because of Thonlananda's discontentment,
all bhikkhunis lost the right to eat garlic.

To sum up the Jataka, the Lord Buddha stated. "The
present Thonlananda was the brahmin lady, the three daugh-
ters arc now three sisters and I was the golden hinisa.”

iii. Speech About Staying Separate from Companions

Speech about staying separate {rom companions states that
the nine supramundane dhamma of the path, fruition and
nibbana are not dhamma which can be attained by persons
who eat. drink and live happily with their families, relauves
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and friends. These dhamma can be attained only by those
who meditate in whatever time is available while living
separate from their families, relatives and friends.

There are two kinds of companions: External and
Internal. The external companions arc one's family, relatives
and friends and the internal companion which i1s in the
continuum of your being is tanhd (craving), which gives rise
to desire and pleasure.

Some people may live separate from their families,
relatives and friends, but they delight in the tanhd which
1S in the continuum of their beings.

They recall and enjoy the pleasurable and desirable past
experiences of their youth and enjoy anticipating the pleas-
urable and desirable things that they may experience in the
future. Such persons are said to have tanhd as a companion
and are not worthy of attaining noble dhamma.

1Iv. Living in a Secluded and Quiet Place

Speech about living in a secluded and quict place states that
the nine supramundane dhamma of the path, fruition and
nibbana are not dhamma which can be gained by persons
who delight in hving in noisy places filled with sounds of
music, songs and other noises. These dhamma can be

attained only by persons who are happy living in a secluded
and quiet place.

Three Kinds of Quietness:

a. To live alone in a quiet place, scparatc from compan-

ions and friends, engaged in dhamma is qu1emess of
body — kdyaviveka.
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b. To pracuse samatha meditation in order to achieve the
eight attainments is quietness of mind — cittaviveka.

c.  With a foundation of jhdna, to practise insight medi-
tation on conditioned things and mental formations until
analytical knowledge and arahaiship are attained is
quietness of all things — wupadhiviveka.

To live alone 1n a quiet and secluded place, separate
from friends and companions, practising pure vipassand
meditation without samatha meditation is quietness of body.

To note and meditate without the mind wandering
between notings, without thinking and planning, so that the
thinking mind i1s pure and clear. 1s quietness of mind.

To progress in the stages of vipassand knowledge until
knowledge of the path, knowledge of fruition and nibbana
are attained is the quietness of all things.

These three kinds of quietness follow each other in
gaining increasing happiness. Only when there 1s quietness
of body can there be quietness of mind; only when there
is quietness of mind can the quietness of all things, which
is the quietness of the path, fruition and nibbdna, be gained.

v. Speech About Repeated Effort (Viriya) in Meditation

Speech about repeated effort in meditation states that the nine
supramundane dhamma of the path, fruitton and nibbana are
not dhamma which can be attained by lazy persons who do
not practise meditation. These dhamma can be attained only
by those who strive repeatedly until they gain noble dhamma.
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Two Kinds of Effort

To strive so that all unwholesome dhamma which have
already arisen, which are arising and which are about to arse
in the continuum of your being can be discarded and so
that all' wholesome dhamma may arise, increase and be

complete is called right effort or viriya. That viriya is of
two kinds: Effort of Body and Effort of Mind.

To strive so that all bodily actions are always con-
cerned with what is good, such as meditation, 1s effort of
body. To strive so that whatever is to be noted can be noted
1s effort of mind. When vipassana meditation 1s practised,
the nature of dhamma can be discerned only when these two
kinds of effort are evenly balanced.

To exert particular effort during an hour's meditation,
to keep the body still and erect and to keep the mind from
wandering 1s effort of body. To exert particular effort to note
the nsing and falling of the abdomen, the paining, the
tingling; to note the mind when it wanders to external objects
of consciousness is effort of mind. Vipassand meditation has
to be pracused with both kinds of effort.

vi. Speech About Sila (morality)

Speech about sila states that sila produces samddhi (concen-
tration), concentration produces vipassand knowledge and
knowledge of the path and fruition. Therefore, sila is the
basis for attainment of the path, fruition and nibbdna. In
addition, persons with sila will enjoy five kinds of benefits

and those without it will have to bear five kinds of
punishment.
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The Five benefits of Sila (Persons with Sila):

a.

o

Will obtain riches and property easily and have abun-
dance of nches.

Will be renowned for their good qualities.

Will be gladly accepted in any company.

Will see only good objects of consciousness when
nearing death and will therefore die without being
confused.

Will reach the luxurious and pleasurable plane of
existence of deva (celestial beings) because they do not
diec with a confused mind.

Persons who do not have sila:

d.

Will not obtain riches easily and will not have much
riches.

Will be notorious for their bad deeds.

Will be afraid to approach any large assemblage and
will have to do so with diffidence.

Will see bad objects of consciousness when nearing
death and will therefore die in a confused state.
Will reach the low existence of hell because they die

with confused minds.

vii. Speech About Samddhi (concentration)

Speech about samddhi states that the nine supramundanc
dhamma of the path, fruition and nibbdna cannot be attained
by those with unstcady, weak and wandering minds; they
can be attained only by those with strong and stable minds.

Persons who begin meditation with samatha must

meditate until they achieve wupacara samdadhi  which s
achieved just before attaining jhdna and appana samaidhi
which is achicved when attaining jhdna.
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Persons who begin meditation with vipassand must
meditate until they achieve khanika samddhi (momentary
concentration) by fixing the noting mind on whatever arises

in body and mind.

Nowadays, very few persons meditate to achieve the
path and fruition by beginning with samatha. Most begin
meditation with vipassand where they must note every
phenomenon of matter and mind which arises, without
missing anything, to achieve khanika samddhi when the
noting mind becomes fixed on every phenomenon as it
arises. They will then comprehend the dhamma about matter
and mind.

viili. Speech About Parnd (wisdom)

Speech about parfnd states that the nine supramundane
dhamma of the path, fruiton and nibbdna cannogt be attained
by persons with little wisdom. They can be attained only
by persons with much wisdom and great intellect.

Perscns who believe in kamma and in its effects and
therefore know that kamma 1s one's possession, that it is the
potentiality of kamma which causes one to be reborn for
many existences in hell and in diverse futile conditions of
aging, sickness and death, long for the ceasing of kamma.
They strive to attain knowledge of the path and fruition that
brings about the end of kamma.

Persons who meditate with diligence, according to the
correct method, can attain knowledge of the path and fruition
which brings about the end of kamma, in this exister-e,
when they gain vipassand insight and perceive distinctly the
arising and passing away of all material and mental phe-
nomena.
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ix. Speech about the Path, Fruition and Nibbdna

Speech about the path, fruition and nibbdna i.e. the path of
emancipation states that after path consciousness arises.
Fruition consciousness arises immediately two or three times.

When fruition 1s attained, fruit consciousness arises many
times.

There are two kinds of nibbadna : saupddisesa nibbana
and anupddisesa nibbdna.

Of those two, the peace which is attained by arahant
before finally passing away when all defilements in the
continuum of their beings can no longer arise is saupddisesa
nibbana.

The time after arahant finally pass away, when material
and mental formations no longer arise, when all are totally
extinguished 1is anupddisesa nibbana.

x. Speech About Knowledge of Emancipation

Speech about knowledge of emancipation or reflective knowl-
edge (Paccavekkhana ndna) states that when yogis have
practised vipassand meditation from the stage of Ndma-ripa
pariccheda riana (knowledge of matter and mind) to the
stage of Sankhdrupekkhda riana (knowledge arising from
equanimity) and Sarikhdrupekkhd ridna has strengthened and
become complete, they will attain the peacefulness of
nibbana where all material and mental objects of conscious-

ness are extingt hed.

To reflect that this state of peacefulness is knowledge
of the patk and knowledge of fruition; to reflect that all
the defilements within the continuum of one's being which
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can send one to the lower existences have been extinguished
is reflective knowledge.

4. A Suitable Person to Stay With

Yogis who practise meditation should stay together
with like-minded yogis only and not with those who
are not like-minded. In particular, they should stay
together with yogis who practise close noting. By doing
so, the controlling faculties (indriya) will be sharpened
and progress in insight will be made.

Yogis who have to stay together with persons who
are not like-minded will be unable to develop concen-
tration; they will only feel domanassa (displeasure).
Theretore, they will not gain vipassana knowledge and
will not progress in insight. Yogis who can stay
together with like-minded persons have peace of mind
and therefore soon develop concentration and vipassana
knowledge, progress in their meditation and gain in-
sight.

5. Suitable Food

Yogis who practise vipassand should avoid unsuitable
food and eat only a moderate amount of suitable food.

Unsuitable food causes sluggishness, irregular uri-
nary and bowel functions and thereby, the inability to
note well and to progress in insight.

A moderate amount of suitable food makes you
feel hight and agile in all four postures of meditation
1.e. walking, standing, sitting and lying down. There-
fore, the controlling faculties will be sharpened and
progress 1n insight will be made.
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When eating suitable food, one should eat in
moderation. One should never overeat as it will cause
sluggishness and inability to note well: the nature of
dhamma will not be experienced. The Lord Buddha
preached to King Pasenadi Kosala about the inability
to perceive the dhamma because of a large appetite.

Once, when the Lord Buddha was residing at
Jetavana monastery in Savatthi, King Pasenadi Kosala
ate a very large morning meal of rice with accompa-
nying curries. After thc meal he felt sluggish and
uncomfortable, but before he had rested to overcome
his sluggishness and discomfort, he thought of the
Buddha and proceeded to the Jetavana monastery. On

arrival, he paid homage to the Buddha and sat in a
suitable place nearby.

However, he felt very sluggish and sleepy because
of overeating and found it troublesome to sit before
the Buddha. He could not lie down because it would
not be proper in the presence of the Buddha and
because he had great difficulty in preventing himself
from swaying and falling, he had to sit in extreme
discomfort. As a result, he began to perspire profusely
and his attendants had to fan him from either side.

The Lord Buddha saw him suffering and asked,
"O King Kosala, are you in great discomfort? Did you
not rest to overcome 1t?" The King replied, "My Lord,
I always suffer great discomfort after a meal just as
[ am suffering now" and the Lord Buddha spoke thus:
King Kosala, a glutton will sufter like you. There will
be no deliverance from the rounds of rebirth and from
the suffering of old age, sickness and death.
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A glutton will be oppressed by drowsiness and
torpor and will have to toss and turn mn bed hke a
well-fattened pig. Drowsiness and torpor will weaken
his intelligence and make him incapable of noting and
meditating to perceive anicca (impermanence), dukkha
(suffering) and anatta (the absence of a self). There-
fore, he will be reborn repeatedly in new existences
and will undergo the sufferings of old age, sickness
and death repeatedly.

The Five Kinds of Gluttons:

1. One who 1s incapable of getting up and has to
ask another to help him up after cating.

1. One who does not even wish to pull up his paso
(lower garment) which has slipped from around his
waist while eating.

11. One who has to lie down there and then, tossing
and turning after he has ecaten.

1v. One who fills himself up to the top of his gullet.

v. One who eats to the extent of bringing up
whatever he has eaten.

It 1s beneficial to know one's limit. The Lord
Buddha also stated that those who eat within limits
receive three benefits. He then taught a stanza meaning
of which is as follows:

Persons who are mindful in all things and who
know the extent which they should cat will enjoy the
following benefits:

. Being free from sickness and discase.
11. Being youthful.
m. Having a long life.
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The Lord Buddha instructed a youth called Uttara to
learn the stanza and to recite it to King Kosala when
serving a meal. The youth Uttara followed the Buddha's
instructions and King Kosala gradually began to cat
less until he was satisfied with a moderatc amount of
food. He became light and comfortable and hc gave

a grand and magnificent religious offering that had
never been given before.

Rules to Follow when Eating

Venerable Sariputta taught a stanza for all persons who
truly wish to attain nibbana to follow. It states that
all persons who fear the samisara (rounds of rebirth)
and who truly wish to attain nibbdna should reduce
their intake of food by four mouthfuls if they eat large
mouthfuls and by five mouthfuls 1f they eat small
mouthfuls and drink a proportionate amount of water
instead. Thus, they will become nimble and light and
will be able to meditate comfortably in all four
postures and will thereby attain the goal of nibbana.

Motto:  Eat five mouthfuls or so
Less than what you can,
Happiness in the four postures
Will certainly be gained.

Persons with naturally small appetites due to poor
health, who reduce the amount that they can eat by
one or two mouthfuls and drink water instead, will feel
light and agile in all four postures of meditation and
will improve in their notings.
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Physicians and medical texts have pointed out that
a small reduction in food intake helps digestion and
improves health.

But yogis who practise meditation need to eat
suitable food because malnutrition will hinder progress
in sharpening the controlling faculties and 1n gaining
insight. Therefore, suitable nounshment should be
specially arranged and provided for them.

There are stories from the time of the Buddha to
testify that insight into the nature of dhamma was
gained only when suitable nourishment was offered.

Once when the Lord Buddha was residing at the
Jetavana monastery in Savatthi, sixty monks came to
learn how to meditate so that they would be able to
meditate during the rains retreat. They then travelled
to find a suitable, quiet place to meditate and arrived
at a large village at the foot of a mountain called
Matika, in the state of Kosala. In reference to the name
of the wvillage, the head man was also known as
headman Mauka and his mother was known as
Matikkamata (mother Matika).

When Matikamata saw the sixty monks on their
alms round walking with mindfulness and downcast
eyes as befitting monks who had learnt to meditate
with the Lord Buddha, she was filled with devotion.

She invited them to her house and offered them alms
food.

Later, she asked them to which locality they were
travelling and was told that they would travel until they
found a suitable place. She realized that they were
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tooking for a quiet place in which to meditate and
therefore invited them to reside at the village monastery
during vassd (rains retreat). She added that it would
benefit her greatly by enabling her to receive the
precepts from them and that she would support them
to the best of her ability with alms food.

The sixty monks accepted her invitation to reside
at the monastery for the period of vassd. However,
having learnt the principles of meditation from the
Buddha, they considered it improper to live together
neglectfully and heedlessly. So they agreed to live
separately to meditate and to meet only under special
circumstances, such as 1ll health, when a bell would
be sounded.

One day, she went with some companions and
attendants to the monastery to offer the monks butter
and molasses to eat in the evening, but there was no
one there. One inquiring whether the monks had left
for another locality, she was told by the attendants that
they were around and that they would assemble if the
bell was sounded.

When the monks were assembled, Matikamita
inquired, with respect, why they had come singly
whereas they had all come together in a single file
when they first came to her house. She asked if there
was dissension among them.

They answered that there was no dissension among
them but that they had been meditating separately on
the dhamma for bhikkhus each in a quiet place and
had therefore come singly.
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When Mdatikamata heard that they had been medi-
iating, she had a strong desire o meditate too, for she
had a base of mature perfecuoms (pdramr). She asked
f the dhamma ftor bhikkhus could only be pracused
by the bhikkhus and 1t there was any  prohibition
against women pracusing it

On being told that there was no prohibition at all,
that it could be practised by anyone, whether layman
or bhikkhu, male or fecmale, she asked to bc taught
the method of meditatuon.

The bhikkhus therefore taught her to meditate on
the thirty-two parts of the body and on the imperma-
nence of all material and mental phenomena

Maukamata returned home and practuised meditition
by noting mtently unul impermanence was comprchend.
Within a few days, she advanced through the thirce
stages of the path and fruition. autaining super-normal
knowledge and analytical knowledge and became an
andagami.

On becoming an andgdmi with supcrmormal know!-
cdge of the divine eye, she was able to obscrve i
SiXty bhikkhus to find out whether they had attamed
excepuonal insight. She discovered that they had not
even developed jhdana samddhi or attained vipasvand
knowledge.

Was it because they did not have special m-rit and
virtues from previous existences? With superporinal
knowledge she found that they did possess +;ecial
merit and virtues.
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Then, was it because of inadequate and unsuitablc
accommodation? With supernormal knowledge she saw
that accommodation was suitable and adequate.

Then, was 1t because there was dissension among
them that they had not gained noble dhamma? With
supernormal knowledge she saw that they were all on
good terms with one another.

Then, was 1t because of inadequatc and unsuitable
food? With supernormal knowledge she saw that their
indriya (controlling faculties) had not been sharpencd
and therefore they had not attained insight because of
inadequate and unsuitable food.

Matikamata then arranged for adequate food that
was suitable for ail the monks to be offered daily.
Within a few days, the five indriva of the bhikkhus
were evenly sharpened and jhana samdadhi and vipassana
knowledge were developed by stages until thcy became
arahant.

Thus, 1t 1s very evident that only when suttable
and adequatec food is eaten will the controlling facultics
be evenly sharpened and noble dhamma be autained.

A Suitable Climate

Yogis should meditate in a suitable climate. In a place
where it is neither too hot nor too cold, yogis need
not choose the time of year in which to meditatc. But
in very hot places they should choose a time when
it is not too hot and in cold places they should choose
a time when it 1s not too cold.
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When the Bodhisarta (Buddha-to-be) was practising
austerities in the Uruvela forest. the very hot tempera-
wres during the summer, the heavy rains during the
rainy scason and the extreme cold during the winter
were an annoyance and a hindrance to him 1in attaining
noble dhamma, he had to strive to free himself from
the mental disturbances causced by them.

Yogis who pracuse meditation nowadays, should
also avoird extremes of chimate and choose an equable
chhimate when meditaung,

[t 1s only begmnere, whose samddhi (concentration)
is sl weak, who find extremes of chimate a hindrance
o the attammment of nsight, It 1s not so for those who
have been able 1o progress through the stages of
knowledge by 1gnormg the sufferings of extreme heat
and cold and have rcached the stage of Sarikharupekkha
nana (Knowledge arising from equanimity).

Therefore, yogis should strive to reach Sarikhd-
rupekkha nana while they are able to meditate in an
cquable climate.

A Suitable Posture for Meditation

Yogis who practise meditation should choose the

best posture —- that which suits them most — from

among the four postures of walking, standing, sitting
and  lying down.

[l the naturc of dhamma can be comprehended
most distinetly by the yogi in walking meditation, more
lime should be spent noting in the walking posture than
i the standing. sitting and lying down postures.
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When yogis practise meditation in the sitting
posture and find that concentration does not develop,
they must depend specially on walking meditation.

When concentration has developed in walking
meditation, concentration will also develop in sitting
meditation and notings will improve.

When concentration that has been developed in
walking meditation is maintained undisturbed by chang-
ing from walking to sitting meditation with mindfulness,
yogis will find that notings in sitting meditation will
IMprove.

Since the concentration that is gained by noting
while walking 1§ based on the movement of the feet
as an object of consciousness, it is not easily destroyed,
it can be sustained for a long period of time. Con-
sequently, it continues into sitting meditation and
improves noting by helping to establish concentration
in sitting meditation.

e The Five Benefits of Walking Meditation

The Lord Buddha stated in the Anguttara text of the
Pali Canon that persons who can develop concentration
in walking meditation will enjoy five benefits:

i. The ability to walk long distances without tiring.
ii. Invigorating one's energy while meditating.

iii, Being free from disease.

iv. Having a good digestion.

v. Having longlasting concentration which 1s not easily

destroyed.

These benefits are obtained instantly. The concentration
which is developed in standing meditation can be
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destroyed when you sit down; that whigh is developed
in siting meditation can be destroyed when you lie
down. However, the concentration whigh is developed
in walking meditation remains firm when you stand,
sit or lic down and therefore is longlasting and hard
1o destroy.

[f the standing posture is the best for you in noting
and in comprehending the nature of dhamma distinctly,
more time should be spent meditating in the standing
posture than in the walking, sitting and lying down
postures.

[f the sitting posture is the best fof you in noting
and in comprehending the nature of dhamma distinctly,
more time should be spent in the sitting posture than
in the walking, standing and lying down postures.

It 1s stated by meditation teachers that beginners
should not meditate in the lying down posturc because
they tend to fall asleep when concentration develops
a little. That is why beginners should note in that
posture only at bedtime before falling asleep.

But those who have practised meditation and have
therefore gained a base of samddhi and can compre-
hend the nature of dhamma distinctly only in the lying
down posture, may note in that position if they are
clderly or unwell and can no longer meditate in the
walking, standing and sitting postures.

Thus, because you have listened to the discourse on
the fourth cause which sharpens the indriya (controlling
faculties) which is to do what is fit and proper, to depend
on and adhere to what is suitable, to avoid and abstain from
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what 1s not fit and not proper and not to depend on or
adhere to what is unsuitable, may you be able to practise

accordingly and attain the peace and bliss of nibbana, to
which you should aspire, easily and quickly.
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YOGIS WHO PRACTISE MEDITATION may sometimes be able to
note well because of harmony between their accommodation,
the climate, the meditation posture and their effort. At such
times, when samddhi develops and noting 1s good, you must
take note of the reason why this happens.

By thus recording and remembering the reasons, yogis
will be able to think about them when they are unable to
develop concentration and improve their notings. It 1s by
taking note of and remcmbering the reasons why samadhi
developed previously that is a cause 1in sharpening the
controlling faculues and in making progress in insight.

Motto:  Stability of mind,
Its causes and signs
Must be well-remembered

The Four Ways of Experiencing Dhamma

There are four different ways by which persons who
practise meditation experience the dhamma depending on

whether or not they practised samatha meditation or vipassana
meditation in the past:
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I. Those who did not practise either samatha meditation
or vipassand meditation in the past will be unable to
note well; nor will they be able to comprehend

dhamma for a considerable time. They will be slow
in comprehending dhamma.

2. Those who practised vipassand meditation only but not
samatha meditation in the past will be unable to note

well, but they will be able to comprehend dhamma
quickly.

3.  Those who practised samatha meditation only but not
vipassanad meditation will be able to note well but they
will not be able to comprehend dhamma for a con-
siderable time. They will be slow in comprehending
dhamma.

4.  Those who practised both samatha meditaton and
vipassand meditation in the past will be able to note
well and comprehend dhamma quickly.

The inability to note well and the slowness in com-
prehending dhamma are merely the results of not having
practised samatha meditation and vipassand meditation in the
past. Therefore, one need not be unhappy or dejected, for
by practising patiently now, according to the correct method,
you will certainly comprehend dhamma deservedly.

With respect to the commentaries, we know that the
dhamma can be comprehended in four different ways through
the power of vipassana meditation. The commentaries state
that whoever has not gained ment in the past because of
failure to practise samatha meditation, will have difficulty
in practising meditation. Whoever has gained merit by having
practised samatha meditation in the past will be able to
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meditate pleasantly. In addition, whoever has not gained
merit in the past because of fatlure to practise vipassand
meditation will be slow 1in gamning spccial knowledge.
Whoever has gained merit in the past by pracusing vipassand
meditation will gain special knowledge quickly.

Thus, because you have listened to the fifth cause
which sharpens the indriya (controlling facultics) which is
to take note of and to remember all the factors that develop
samadhi, may you be able to practise accordingly and gain
the peace and bliss of nibbdna, to which you should aspire,
easily and quickly.
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IN VIPASSANA MEDITATION, the judicious and appropriate bal-
anced development of the bojjhariga (seven factors of
enlightenment) will sharpen the indriya (controlling faculties)
and lead to vipassand knowledge.

Vipassand meditation cannot be practised either physi-
cally or verbally. It has to be practised mentally. Therefore,
as 1t 1S a mental activity it is extremely subtle, deep and
difficult. The mind may sometimes become depressed and
sometimes elated.

Sometimes when a yogi 1s able to note well — when
he progresses in his meditation and gains vipassanad insight
— he may become extremely elated. Elation will cause the
mind to become distracted. It will disrupt noting and
concentration on the present and 1t will cause thoughts to
become ditfused.

Sometimes when a yogi is unable to note well and
after a long period of meditation makes no progress and
gains no dhamma — when he suffers aches and pains —
he may become depressed. He may have doubts about
continuing his meditation; doubts about making progress at

all.
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In both cases, the mind will not be calm and con-
centrated; the indriya will not be sharpened and dhamma will

not develop.

But the judicious and appropriate balanced development -
of the seven factors of enlightenment (bojjhariga) will
stabilize the mind, sharpen the indriya and develop dhamma.

Motto:  Contemplate incessantly
With appropriate ‘Bojjhanga.

Controlling Elation

An elated and distracted mind 1s unstable and causes
diffusion of thoughts. It must be stabilized and made calm
by meditating with the appropriate bojjhariga (factors of
enlightenment); namely upekkha (equanimity), samddhi (con-
centration) and passadhi (tranquility).

Motto:  When elated and distracted
And thoughts are diffused,
Contemplate with Bojjhanga of Upekkha,
Samadhi and Passaddhi.

Elation and distraction of the mind cause diffusion of
thoughts. On investigation, it is found that when noting is
going well and progress is being made, a yogi considers and
dwells on the sukha (pleasant or happiness) aspect of
meditation only and ignores the dukkha (unpleasant or

suffering) aspect, forgetting that there is sukka as well as
dukkha.

Noting and contemplation may sometimes be good and
sometimes not. Progress may be slow, aches and pains may
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arise; that 1s the dukkha aspect. An imbalance of attention

to the aspects of both sukha and dukkha leads to elation
and distraction.

When balanced attention is paid to the aspects of sukha
and dukkha while meditating, upekkha (equanimity) will arise
in every noting and in every respect. Elation and mental
diffusion will disappear. The occurrence of upekkha will
sharpen the indriya (controlling faculties).

An elated and distracted mind tends to dwell on past
such as the successful notings that were made, the progress
that was made and the insight that was gained. It also tends
to think about future events that may or may not happen
such as anticipating improvements in noting. This flitting to
and fro of thoughts from the past to the future, without
keeping the mind on the present, makes the mind unsettled.
But it can be made calm and concentrated by contemplating
on the present only. As concentration develops, the indriya
will be sharpened.

Anxiety arises in the elated and distracted mind;
worries about whether one's present satistactory notings 1n
meditation can be sustained arise. These anxieties must be
ignored. One should accept that there are good as well as
bad periods of meditation. Both body and mind must be kept
calm. Equanimity must be developed. Noting and contem-
plation must be continued with calmness. Contemplate on the
present; concentration will develop, anxieties will disappear
and tranquility will arise. Contemplating with the three
Bojjhariga of Equanimity. Concentration and tranquility will
sharpen the indriya.
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Controlling Dejection

A yogi who is unable to note satisfactorily while meditating
or who has gained no vipassand knowledge after a long
period of meditation, may become dejected. He must over-
come his dejection by controlling the mind.

Vipassand meditation cannot be undertaken physically;
physical excrcises will not achieve dhamma. Nor can vipassana
meditation be undertaken verbally, chanting and reciting
prayers will not gain you the peace of nibbana. Vipassana
meditation can only be done mentally by controlling the
mind. It is a difficult and subtle mental process.

The mind i1s hard to control. It wanders. It goes where
it will. It knows no boundaries. It tends to run wild. It tends
to settle at random on any object of consciousness. It 1s
especially attracted to and delights in unwholesome objects
of consctousness — that 1s 1ts nature. It has to be controlled
and disciplined to dwell on wholesome objects of conscious-
ness such as the Buddha, the dhamma and the sangha, on
parcnts and teachers — to think of their qualities and to
be grateful to them. The mind changes so rapidly that it
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