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FOREVWORD

THIS EXCELLENT TRANSLATION and comprehensive exposition of the
Dhammacakkappavartana Sutta emphasizes the importance of practice for
realizing the Four Noble Truths. This sutta is the essential teaching of the
Lord Buddha leading to complete enlightenment. Yet this most p -ofound
and fundamental discourse is oftentimes overlooied in favor of the com-
mentarial works on teachings that came later.

The truth of the matter is that this first sermon is perfect in itself. By this
[ mean that, if you had nothing else but this sermon to follow, it would give
you all the né&essaw information and instruction for profound insight into
the truth of what “is”—which is, of course, enlightenment.

[ have used this sutta as my main guide to practice over the past twenty-
eight years, constantly referring to and reflecting upon the Four Noble
Truths, the three aspects of each truth, and the twelve insights—even mem-
orizing the Pili form tor chanting.

The Buddha established his teaching on the universal truth of the
impermanence of the conditioned world. This quality of impermanence is
the focus for meditation and contemplation so that the grasping tendencies
of our conditioned attitudes and assumptions may be recognized and
relinquished, leaving the mind free of its conditioned habits. This allows
for perfect knowledge and insight to arisc.

The Venerable Dr. Rewata Dhamma is able to speak from scholarly and
meditative experience. Therefore, this work is most significant and very much
needed. Most of the Pali Canon has been translated by scholars who, though
accurate in translation, do not have iisight into Buddhadhamma through the
practice of vipassana meditation. The Venerable Rewata Dhamma has made
his knowledge available in this important translation and commentary.

[ offer my appreciation and gratitude to the Venerable Dr. Rewata
Dhamma for writing this superb work.

Ajahn Sumedho

(Phra Sumedhachariya)

Amaravati Buddhist Monastery

Great Gaddesdon, Hertfordshire, England
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PREFACE

TwO MONTHS AFTER THE BUDDHA attained enlightenment, he delivered
his first discourse to five ascetics in Deer Park near Varanasi. This first dis-
course has come to be known as the Dhammacakkappavattana Sutta, which
means the “discourse on the turning of the wheel of Dhamma.” Popularly,
it is known simply as the Dhammacakka Sutta (the Wheel of Dhamma
Discourse). This sutta represents the essence of the Buddha’s reachings. All
of his subsequent teachings over the remaining forty-five years of his life
were more or less based on it. In this first discourse, the Buddha explained
the way to freedom from universal suffering through the teachings of the
Four Noble Truths and the Noble Eightfold Middle Path free from the
extremes of self-mortification and self-indulgence.

In Burma and in other Theravidin countries, Buddhists learn the
Dhammacakka Sutta by heart and recite it daily. On special occasions, such
as festivals or full-moon days, special groups or associations meet to chant
the sutta in unison. Yet, despite this devotion to the recitation of the sutta, .
many Buddhists merely recite the Dhammacakka Sutta out of devotion
without understanding its full meaning and practical import. Though the
sutta, concerns meditation directly, translations in Burmese, English, and
other languages typically give only the literal meaning of this important
discourse. Rarely are its practical implications elaborated. One great excep-
tion is the nine expositions on the sutta by the late Mahasi Sayadaw of
Burma. Mahasi Sayadaw is renowned as the greatest vipassana meditation
master of this century. His exposition of the Dhammacakka Surta elucidates
for Buddhist meditation practitioners the precise steps required for the
realization of the Dhamma. Mahasi’s expositions were originally presented
in the Burmese vernacular for a lay Burmese audience and were then trans-
lated into English by U Ko Lay, the retired rector of Mandalay University.

Most of the books available on Theravada Buddhism in English explain
the Four Noble Truths and the Noble Eightfold Path. It is rare, however, to
find any writings that present the practical aspects and experiences of the
meditator.

In this book I aim to further explicate the practical aspects of the sutta by
drawing on the work of Mahasi Sayadaw and elaborating on the sutta in
detail according to the Burmese monastic scholarly tradition and my own

experience.

IX
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While | was undertaking the writing of this translation, some of my stu-
dents recommended that [ write in simpler language in order that the book
might have a more general appeal. However, it is not easy to express the
deeper significance of the Buddha’s teachings in everyday language; the pre-
cise sense and depth of meaning can only be preserved in traditional terms,
including the use of Pali expressions where appropriate. The content of the
book, insofar as it deals with the central themes of Buddhism, bears re-
reading in any case. In so doing, the reader will gain a richer understand-
ing of the sutta and Buddhism more generally.

The primary contribution of this book is the manner of presentation of
the translation of the original sutta, being couched in easily understood lan-
guage. bach paragraph explains its particular subject marter according to
the traditional scriprures. However, the reader is to understand that the
Noble Eighttold Path 1s not only to be understood intellectually, but is also
to be comprehended by way of practice. There are many people who prac-
tice vipassana meditation under the direction of different teachers with
different techniques. The explanations given in this book are devoid of
sectartan thought.
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INTRODUCTION

THE REASON FOR THE POPULARITY of the Dhammacakka Sutta, or the Wheel
of Dhamma Discourse, among Theravadins s that it was the first sermon the
Buddha gave after his enlightenment and is recognized as the foundation of
all the Buddha’s teachings. This book is essentially a commentary on that
sutta. In order to help the reader, the presentation of the contents of the
book mirrors the outline of the contenis ot the sutta. Chapter One begins
with a review of the Buddhas life, telling how he was born as a royal prince
and lived in luxury until his renunciation at the age of twenty-nine. The
Buddha then practiced austerities for six years under the guidance of
prominent teachers in India. This chapter explains very briefly how the
Buddha practiced these austerities with the aim of attaining nihbana
(enlightenment). Atter a six-year struggle, the Buddha realized that the
practice of self-mortification is too extreme (one of two extremes, actually),
and he decided to undertake instead a more moderate path, the Middle
Way. Soon after this he became enlightened.

At the time of the Buddha in India, there were six main principal
philosophers and religious leaders—all of them wandering ascetics—who
were presenting their respective teachings. The Buddha presented his teach-
ings as a response to the prevalent religious and philosophical climate of his
time. During his lifetime, he endeavored to abolish the caste system. He
tirelessly campaigned against animal sacritices, emphasizing in his teaching
loving-kindness and compassion toward all beings.

The Buddha taught the doctrine of kamma (Skt. karma), which is the
law of cause and eftect. According to the Buddha, a person is the architect
of his or her own destiny. It is unnecessary, therctore, to seek help from
external agents, such as gods and goddesses. The Buddha advocated free-
dom of religion, freedom of thought, and, by today’s incasure, democratic
principles for a harmonious socicty.

Chapter Two contains the translavon ot the Dhamniacakka Sutta. The
discourse describes the two extremes and the Middle Way, known as the
Eightfold Path. By practicing the Eightfold Path, one realizes the Four
Noble Truths. The Buddha proctaimed himsclf o be enlightened after he
realized the Four Noble Truths.

The next five ch;lplcrs comprise an exposition of this First Discourse.

N
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Chapter Three tells of the Buddha's meeting with the five ascetics in Deer
Park. He preached to them of the two extremes—indulgence in sensual
pleasures and selt-mortticavon—and of the Middle Path between these
two. Chapter Four contains a detailed explanation of the Noble Eightfold
Path. The definition of each aspect of the Path is oftered from the tradi-
tional scriptures, as well as an explanation as to how the Noble Eightfold
Path can be understood in relaton to one’s own meditation practice.
Chapter Five deals with the Four Noble Truths: suffering, the origin of suf-
fering, the cessation of sutfering, and the path leading to the cessation of
suffering. The Buddha idenuhied the universal experiences of birth, decay,
and death as suftering. One who attains the highest state of insight and has
cradicated all traces of detilements becomes an arahant. Chaprer Six sets
out the seven stages of purification by means of which meditators strive o
attain insight. In an ctfort to help the reader in understanding his or her
own meditaton experiences, an explanauon of the three kinds of protound
knowledge 1s included here, as well as further commentary on the threefold
path 1n relavon to vipassana pracuce. The seventh chaprer explaing the
twelve aspects of wisdom. Each of the Four Noble Truths has three types of
knowledge or truth: the knowledge ot the truth, the knowledge of the func-
tion of the truth, and the knowledge of the funcuon of the truth that has
been performed.

| close the last chapter by relatng the acclamation of the discourse by the
deities and by explaining the way of auvainment of insight by the five
ascetics who histened o the Buddhass tirst sermon, the Wheel of Dhamma
Discourse, in Deer Park. At the end of the discourse, they applauded the
Buddhas teachings and cheir wisdom cyes opened. They asked the Buddha
to accept them into the order of monks so that they might hive the holy life.
The Buddha accepred their request and said, "Come and pracuce the holy
life for the sake of the complete ending of suttering.”

| have also imdduded a glossary 1o assist the reader who may be unfamil-
tar widh the Pali cermis.,



1
BACKGROUND

A unique being, an extraordinary man arises in this world for the
benefit of the many, for the happiness of the many, out of
compassion for the world, for the good, benefit, and
happiness of devas and human beings. Who is this unique being? It
is the Tarhagata, the exalted, fully enlightened one.

Anguttara Nikdya, 1.22

Well expounded is the Dhamma by the exalted one,
to be self-realized, with immediate fruit, inviting
investigation, leading on to Nibbana, to be comprehended
by the wise, each for himselt.

NMayhima Nikdya, 1.37

THE LIFE OF THE BUDDHA

IN THE YEAR 623 B.C.E., on the full-moon day of May, the bodhisatta (tuture
Buddha) was born in the kingdom of Kapilavatthu on the border of present-
day India and Nepal. Born into the royal Sakya clan, he was given the name
of Siddhattha, meaning “one whose purpose has been achieved.” He
received the conventional prince’s education. which included training in
the use of arms, extempore composition, and knowledge of polite deport-
ment rules (which he subsequently incorporated into the conduct rules for
monks and nuns in his order). He lived a life of luxury.

I was delicate, excessively delicate. In my father’s dwelling three lotus-
ponds were made purposely for me. Blue lotuses bloomed in one, red
in another, and white in another. I used no sandalwood that was not
of Kasi. My turban, tunic, dress and cloak, were all from Kasi...

Night and day a white parasol was held over me so that I might not
be touched by heat or cold, dust, leaves or dew.

There were three palaces for me: one for the cold season, one for the
hot season. and one for the rainy season. During the four rainy
months, I lived in the palace for the rainy season without ever com-
ing down from it, entertained the while by female musicians. !
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Although it is nowhere mentioned in the scriptures, it has been conjec-
tured that the royal court supported the Samkhya teachings, a non-Vedic
philosophy connected with the early schools of Yoga and described later by
Pataijali in his treatuse, the Yoga Sutra. There can be no doubt that
Siddhattha practiced some form of contemplation while he was still young
and at the age of twenty-nine, he became convinced of the unsatistactori-
ness of his life. The future Buddha reflected thus:

Youth, the prime of life, ends in old age and man’s senses fail him
when they are most needed. The hale and hearty lose their vigor and
health when disease suddenly creeps in. Finally death comes, sudden
perhaps and unexpected, and puts an end to this briet span of life.
Surely there must be an escape from this unsatisfactoriness, from

aging and death.?

So came about the event that came o be known as the great renunciation.
The palace was no longer a congenial place for Siddhattha. Neither his
beaurtiful wife nor newborn son could hold him back. He was destined for
an infinitely more important and beneticial role than that of a dutiful hus-
band or even a king of kings. He left secretly at midnight assuming the garb
of a religious wanderer in search of the highest truth.

Meeting with the Great Teachers

Eventually the bodhisatta came to hear of the great teacher Alara the
Kalama, who lived with three hundred pupils in Vesali (or Vaisali, now in
the state of Bihar). e described their encounter as follows:

Having gone torth and become a recluse in pursuit of what is holy and
good, seeking the supreme, incomparable peace of nibbana, I drew
near to where Alara the Kilama was and addressed him thus: “Friend
Kalama, [ desire to lead the holy lite under vour doctrine and disci-
pline.” Then Kalama replied, “Iriend Gotama Siddhattha 1s welcome
to remain in this teaching. Of such a nature is this Dhamma thacin a
short ume an iniclhigent man can realize tor himselt and abide in pos-

sesston of what his teacher has reahized as his own.”?

What impressed the bodhisatta was Alara’s avoidance of quotation
from scripture or from other teachers and his insistence that a doctrine is

trustworthy and convincing only it it can be realized by oneself and in

b
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this lifetime. He thought to himself that it was not by mere faith that
Alira announced that he had learned the Dhamma. He felt that Alara
had surely realized the Dhamma for himself, that he knew and under-
stood it.

What Alira the Kalama was teaching was a form of contemplative yoga.
Instructed by him, the bodhisatta practiced diligently and quickly realized the
“realm of nothingness,” an advanced stage of concentration. His generous
teacher was delighted to hear of his success and treated him as an equal, but
the bodhisatta himself was not satisfied with this attainment. It did not Jead
to d..ochment, cessation of suffering, tranquillity, intuition, enlightenment,
and nibbana. Nor was he anxious to lead a religious school. He therelore
went on to practice under Udaka Ramaputta, another teacher of yoga cun-
templation, and achieved similar but not better resuits.

The bodhisatta reported to Udaka his attainment of the final stage or
realm in the practice of jhana, or meditative absorption, the realm of “neither
perception nor nonperception.” The sage Udaka told him that he was
delighted and that the bodhisatta could proceed no further in the path.
Like his former teacher Mﬁra, Udaka honored the bodhisatta by inviting
him to take full charge of all the disciples as their teacher.

Happy friend, we are extremely happy, in that we see such a venera-
ble fellow-ascetic as you! The doctrine which ascetic Rama knew, you
know; the doctrine which you know, ascetic Rama knew. As was
Rama so you are; as you are, so was Rama. Come friend, henceforth
you shall lead this company of ascetics.*

At the tinie of meeting with the bodhisatta, Udaka himself had not attair»d
the realm of neither perception nor nonperception. He told the bodhisata
that only the ascetic Rama had achieved it. So, when the bodhisatta proved
himself to be the equal of his master, he offered the bodhisatta the lead.r-
ship, and practicing under the bodhisatta’s guidance, he himself attained
the highest jhanic state of neither perception nor nonperception.

The Practice of Ausverity

The bodhisatta remained leader of the community for a short while. Soon it
occurred to him that this highest state of absorption was not what he
yearned for. It did not lead to detachment, cessation of suftering, tranquilli-
ty, intuition, enlightenment, and nibbana. He realized that the highest nuth
is to be found within oneself, and he ceased seeking external assistance. It
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was then that the bodhisatta decided that his quest must be an individual
one. He settled in the Uruvela forest, near the market town of Senani in the
country of Magadha. Although he was to practice austerities, the spot itself
was attractive, with the flowing Neranjara River, a pleasant sandy ford, a
charming forest grove, and a village nearby that would serve as a place to

beg alms. Then he thought thus:

Lovely indeed 1s this spot of grouind, charming is the forest grove,
pleasant is the flowing river with sandy fords, and nearby is the village
where I could obrain food. Suitable indeed is this place for spiritual

exertion for those noble sons who destre to strive.?

Having heard about the bodhisattas renuncravion, a brahmana named
Kondanna, who had prophesied Siddhautha’s future buddhahood ac his
birth, came to the forest along with four friends—Bhaddiya, Vappa,
Mahanama, and Assaji—to practice austerities in the company of
Siddhattha. These five young seckers would evenwually become  the
Buddhas first disciples and would listen as the Buddha taught the
Dhammacakka Sutta in Deer Park at Isipatana (present-day Sarnath) near
Varanasi.

The Buddha mentions only two austerites that he pracuced during that
period. One was a form of breath retention which has extremely paintul
physiological results. The other was abstinence from tood so extreme that
he was reduced to almost a skeleton. The Buddha describes this practice o
the wanderer, Aggivessana.

I. Aggivessana, with my tecth clenched, with my tongue pressed
against the palate, my mind should subdue, dominate, and restrain
my mind. While I was subduing, restraining, and dominating my
mind, with tweeth «clenched, the tongue pressed against the palate,
sweat poured from my armpit. It is as if, Aggivessana, a strong man,
having taken hold of a weaker man by his head or shoulders, would
subdue, restrain, and dominate him. Nevertheless, Aggivessana.
unsluggish energy came to be strred up in me, unmuddled mindful-
ness set up, yet my body was turbulent, not calmed, because 1 was
harassed by striving against that very pain. Bug, yet, Aggivessana, that
painful feeling arising in me persisted without impinging on my
mind.

[t occurred to me, Aggivessana: Suppose now that I should meditate
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the non-breathing meditation? So I, Aggivessana, stopped breathing
in and out through the mouth and through the nose. When I,
Aggivessana, had stopped breathing, there came to be an exceedingly
loud noise of wind escaping by the auditory passages, as there comes
to be an exceedingly loud noise from the roaring of a smith’s bellows.
Nevertheless my energy was strenuous. Such painful sensations did
not affect my mind. It occurred to me again that [ should still med:i-
tate the non-breathing meditation. So I, Aggivessana, stopped breath-
ing in and out through the mouth and through the nose and through
the ears. And then exceedingly loud winds rent my head. As a strong
man might cleave one’s head with a sharp-edged sword. Nevertheless
my energy was strenuous. Such painful sensations did not .ifect my
mind. It occurred to me again that I should stll meditate the non-
breathing meditation. So I, Aggivessana, stopped breathing s before,
I came to have very bad headaches, as a strong man might clamp a rur-
ban on one’s head with a tight leather strap. Nevertheless niy energy
was strenuous. Such painful sensations did not affect my mind.

[t occurred to me again that I should still meditate the non-breath-
ing meditation. So I, Aggivessana, stopped breathing as before, than
very strong winds cut through my stomach, as a skilled carttle butche:
or his apprentice might cut through the stomach with a sharp butch-
ers knife. Nevertheless my energy was strenuous. Such painful sensa-
tions did not affect my mind. It occurred to me again that I should
still meditate the non-breathing meditatien. So [, Aggivessana,
stopped breathing as before. Then there came to be a fierce heat in my
body, as two-strong men, having taken hold of a weaker man by his
limbs, might set fire to him, might make him sizzle up over a charcoal
pit. Nevertheless my energy was strenuous and indomitable. My
mindfulness was established and unperturbed. Yet my body was
fatigued and was not calmed as a result of that painful endeavor being
overpowered by exertion, even though such painful sensations did not
at all affect my mind.©

Abstinence from Food

Then, Aggivessana, the following thought occurred to me: 1 should
takg food little by little, a small quantity of the juice of green gram, or
vetch, or lentils, or peas! As I took such a small quantity of solid and
liquid food, my body became extremely emaciated. Just as are the joints
of knot-grasses or bulrushes, even so were the major and minor parts of
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av body owing to lack of food. Just as is the camel’s hoof, even so were
ny hips for want of food. Just as is a string of beads, even so did my
backbone stand out and bend in for lack of food. Just as the rafters of
o dilapidated hall fall this way and that, even so appeared my ribs
Hhrough lack of sustenance. Just as in a deep well may be seen stars sunk
leep tn the water, even so did my eyeballs appear deep sunk in their
~ockets being devoid of food. Just as a bitter pumpkin, when cut
v hile raw, will by wind and sun get shriveled and withered, even so
did the skin of my head_get shriveled and withered, due to lack of
ustenance.

And [, Aggivessana, intending to touch my belly’s skin, would
astead seize my backbone. When I intended to touch my backbone,

would seize my belly’s skin. So was | that, owing to lack of sufficient
vod, my belly’s skin clung to the backbone, and I, on going to pass

creta or urine, would in that very spot stumble and fall down, for

ant of food. And I stroked my limbs in order to revive my body. Lo,

. | did so, the rotten roots of my body’s hairs fell from my body
cwing to lack of sustenance. To such an extent was the pure color of
my skin impaired owing to lack of food.

Then, Aggivessana, the following thought occuried to me:
‘Vhatsoever ascetics or brahmanas of the past have experienced acute,
painful, sharp, and piercing sensations, they must have experienced
them to such a high degree as this and not beyond. Whatsoever
ascetics and brahmanas of the future will experience acute, painful,
sharp, and piercing sensations they oo will experience them to such a
ligh degree and not beyond. Yet by all these bitter and difficult aus-
o rittes | shall not attain to excellence, worthy of supreme knowledge
aad 1nsight, transcending those of human states. Might there be

suother path for enlightenment!7

The Viddle Pat/)

Ha  ag realized the limitations of practicing such austerities and recalling the
pes - of his earlier contemplauve practice in Kapilavatthu, the bodhisaua
resc ed to find a more balanced approach. However, with a body so uterly
wea cned as his he knew he could not yet follow this path with any chance
ot s. ccess. He therefore began to take enough food 1o restore his health and
strer-gth. Sceing this, the five disciples who had been attending him lefu in
dis: »porntment, believing that he had given up the quest in order to return

10 |iﬁ: ()f C()l]]fbl‘t.
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The bodhisatta was resolved to make his final search in complete solitude.
He sat cross-legged under the Bodhi tree on the bank of the river Neranjara
and made the final effort with the inflexible resolution: “Though only my
skin, sinews, and bones remain, and my blood and flesh dry up and with-
er away, yet will I never stir from this seat until I have attained full enlight-
enment. 8

Soon after applying mindfulness on in- and out-breathing (2ndpanasat:),
the bodhisatta entered upon and achieved the first meditative absorption,
c- jhana. As he continued his practice he gained the second, third, and
fourth stages. By developing the jhanas he gained perfect one-pointedness
of mind. Thus cleansing his mind of impurities, he directed it to the knowl-
edge of -recollecting past births (pubbenivasanussatinana). This, indeed, was
the first knowledge, which he realized in the first watch of the night (6:00
PM. to 10:00 P.M.). Then the bodhisatta directed his mind to the knowledge
of the disappearing and reappearing of beings of varied forms, in good
states of existence and in states of woe, all faring according to their deeds
(cuti-upapattiniana). This was the second knowledge, which he realized in the
second watch of the night (10:00 M. to 2:00 A.M.). He then directed his
mind to the knowledge of the destruction of the taints (dsavakkhayanina)
and percetved:

This is dukkha; this is the ‘arising of dukkha’ (dukkhasamudaya); this
is the ‘cessation of dukkha’ (dukkhanirodba); this is the ‘path 'leading
to the cessation of dukkha (dukkhanirodhagimini patipada).
Likewise, he understood as it really is: These are taints (Zsava), this is
the ‘arising of taints’ (dsavasamudaya), this is the ‘cessation of taints’
(dsavanirodha), this is the ‘path leading to the cessation of taints’
(dsavanirodhagimini patipada).’

Knowing thus, seeing thus, his mind was liberated from the taints of sense
pleasures (kdmdsava), from the taints of becoming (ohavdsava), and from
the taints of ignorance (avijjdsava). His mind was liberated; he realized,
“Rebirth is ended. Fulfilled is the holy life. Done what was to be done.
There is no more of this state again.”!0

This was the third knowledge attained by him in the last watch of the
night (2:00 A.-M. 1o 6:00 A.M.). Thus did Siddhattha Gotama, the bodhisatta,
on the full-moon day of May, at the age of thirty-five, attain supreme enlight-
enment, by comprehending the Four Noble Truths in their fullness. Therein

did he become a Buddha, a fully enlightened or awakened one.!!
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The Buddha then spoke these words of victory:

Being subject to birth, aging, disease, death, sorrow, and defilement;
seeing danger in what is subject to these things; seeking the unborn,
unaging, diseascless, deathless, sorrowless, undetiled, supreme security
from bondage—nibbana, | attained 1. Knowledge and vision arose in
me; unshakable 1s my deliverance of mind. This is the last birth, now

there s no more becoming, no more rebirth. 1<

After attaining enlightenment, the Buddha sat for a week in the same pos-
ture at the foot of the Bodhi tree experiencing the bliss of deliverance. He
contemplated dependenc arising, or causal genesis (paticcasamuppada).
The Buddha then spent six more weeks in solitary retreat at six ditferent
places in the vicinity of the Bodhi tree. 15

At the end of the seven weeks, he made up his mind o teach his first ser-
mon to someone who would quickly grasp it. He considered Alara the
Kalama who was learned, clever, wise, and had for long been with little dust
in his eyes. However, through his supernormal vision 1t became clear to the
Buddha that Alara the Kalama had passed away just seven days before.
Then he thought of the hermit Udaka, son of the great sage Rama. But
through his supernormal vision he realized that the hermit Udaka had died
only the evening before.

Finally, he thought ot the tive energenic ascetics who had atended him
during his struggle for enlightenment. Wich his supernormal vision he
perceived that they were residing in Deer Park at Isipatana, the resort of
seers, near Varanasi. He then left the bodhimandala (vicinity of the Bodhi
tree) for Isipatana, in the vicinity of Varanasi, to teach his first sermon, the

Wheel of Dbhamma Discourse.

Meeting with U/)zz/:(z

On the road to Varanasi, near the city of Gaya, the Buddha met a wan-
dering ascetic named Upaka. Upaka addressed the Buddha thus: “Oh
friend, your senses are extremely clear, and your complexion is pure and
clean. Friend, on account of whom has your renunciation been made?

Who is your teacher?” The Buddha replied:

All have I overcome, all do I know,
From all am | detached, all have 1 renounced.
Wholly absorbed am [ in the destruction of craving.

Having comprehended all by myself, whom shall 1 call my teacher?
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No teacher have 1. An equal to me there is not.

In the world including gods there is no rival to me.

Indeed an arahant am [ in this world. An unsurpassed teacher am I;
Alone am I, the all-enlightened. Cool and appeased am 1.

To establish-the wheel of Dhamma to the city of Kisi go I.
In this blind world I shall beat the drum of deathlessness.!4

SOCIAL AND PHILOSOPHICAL CONTEXT OF THE BUDDHA'S LIFETIME

The Buddha taught in northeast India, along the valley of the river Ganges,
where Brahmanism (the early form of today’s Hinduism) was the dominant
religion. Brahmanism taught that escape from transmigration, or the salva-
tion of the soul (@zman), could only be attained by the due performance of
Vedic sacrifices, observances of religious rites, ceremonies, and the offering
of gifts to brahmanas (or priests). Society was divided into four castes:
brahmanas, ksatriyas (warriors), vaisyas (cultivators), and sudras (servants).
Caste membership was determined by birth, and occupation and social
standing were fixed very strictly throughout life according to one’s caste.
Brahmanism taught the doctrine of kamma in a limited sense, such that the
conditions of one’s rebirth depended on sacrificial deeds performed during
one’s life.

The primary scriptures of Brahmanism, called the Vedas, are collections
of invocations to deities in the form of hymns and prayers. They were
recited at Vedic sacrificial rituals, which brahmanas performed with the aim
of increasing wealth and progeny, defeating enemies, and so on. The philo-
sophical stance of the Vedas is not very clear, but it does seem to support
the notion of a creator god, known as Prajapati. It is characteristic of all
later forms of Brahmanism and Hinduism that the Vedas are held as sacred
and eternal. Over time, the followers of the Vedas composed new treatises,
known as the Srahmanas. Together, the Vedas and the Brahmanas com-
prised the corpus known as Sruti.

At this time in India there were many forest dwellers and sages who were
seeking for spiritcual understanding; the conversations that took place
between such sages and their pupils are recorded in the Upanisads. The
main teachings of these texts were that the absolute 1eality, or Brahman, is
identical to the individual soul, or atman. The atman does not realize that
it is Brahman because it is entangled in illusion (maya). When the atma.,
realizes its true identity through meditation, ir becomes free from the
begi iningless cycle of transmigrations and attains salvation.
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Kapila the Rationalist

Contemporary to the teachers of the Upanisads was the unique philosopher
Kapila. His system, known as the Samkhya system, was of a startling nature.
According to him, truth must be supported by proof in the form of either
perception or inference. There is no truth without proof. Kapila denied the
theory of the creation of the universe by a being or god. He said that the
empirical universe consists of manifest things (vyakra) and unmanifest
things (avyakta). Both the manifest and the unmanifest have a cause, but
that cause itself is independent and uncaused. Kapila taught the two funda-
mentals of self (purusa) and nature (prakrti), or subject and object. All expe-
rience is based on the duality of the subject and object. Kapila also speaks of
three constutuents (gunas): lightness (sattva), motion (rajas), and heaviness
(tamas). These three are like the constituents ot a lamp—the tlame, oil. ana
wick. When the three gunas are in perfect balance, none overpowering the
others, the universe appears to be static (acetana) and ceases to become man-
ifest. When they are not in balance, one overpowers the others, and the uni-
verse becomes dynamic (sacetana) and becomes manitest. Kapila maintained
that the cause of imbalance was sutfering, or dukkha.

Non-Brahmanic Teachers

The sixth century B.C.E. in India was a time remarkable for its spiritual
unrest, intellectual toment, and changing social conditons. There were
wandering sages (samanas) who rejected the traditional Vedic concepts of
sacrificial rituals practiced by brahmanas. There were also naked ascetics
(@jivakas) who likewise condemned rraditional Brahmanism. Sixty-two
schools of philosophy are reputed to have opposed traditional Brahmanism.

In the Buddhist scriptures, frequent reference 1s made to six contempo-
raries of the Buddha, each of whom was a founder of a religious school with
a large tollowing. Their names and the parucular doctrines they held are
briefly stated in the Buddhist texts. Most of the essential doctrines of thesc
six schools were rejected by the Buddha. A briet elaboration of these six
philosophical schools is theretore illuminatng tor an understanding of the
Buddha’s own teachings.

1. The doctrine of non-action (akiriyavaaa), taught by Purana Kassapa,
maintained that the soul was not attected in any way by kamma. Neither
unwholesome nor wholesome actions have any eftect (k7r7ya) on the soul.
When a person dies, all the elements of which the person is made return to
their original state. Nothing survives after death, neither body nor soul.

10
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2. The doctrine of fate or destiny (niyativida), propounded by Makkhali
Ghosala, was a kind of fatalism or philosophical determinism. He argued that
no one can do anything or undo anything. Things happen by themselves; no
one can make them happen. No one can remove unhappiness, nor increase
nor diminish it. One must undergo one’s share of experiences of the world.
Makkhali Ghosala belonged to a sect of naked ascetics (acelaka). He taught
that liberation is attained only by passing through all kinds of existences. He
did not believe that there waswny special cause either for the misery of human
beings nor for their deliverance and he held that all beings were helpless
against destiny. According to him, all beings, whether wise or foolish, were
destined to pass through the cycle of rebirth (samisara), and their misery would
end at the completion of the cycle. No human eftort could reduce or length-
en this period. Samsara had a fixed term through which every being must pass.

3. The doctrine of nihilism (xcchedavada), expounded by Ajita Kesakambala,
taught that sacrifice and offerings had no eftect whatsoever. There was no
such thing as the result or eftect of deeds to be enjoyed or suftered by the soul.
There ts neither heaven nor hell. Man was made of certain elements, into
which the body dissolved after death. Ajita Kesakambala also held that it was

useless to talk about the next world; both the wise and the ignorant die and

have no future life after death.

4. The doctrine of “one or'the other” (anz7107avdda), preached by Pakudha
Kaccayana, was also a kind of doctrine of non-action (akiriyavida).
According to this doctrine, there are seven elements that make up a being,
namely: earth, water, fire, air, happiness, unhappiness, and soul. Each ele-
ment is independent of the others and they do not attect one another. They
exist independently and they are eternal. Nothing can destroy them. If a
man chops »ff the head of another man he does not kill him. The weapon
has simply entered the seven elements. According to Pakudha Kaccayana,
the seven elements are immutable and do not in any way contribute to plea-
sure or pain. The body is ulumately dissolved into these eternal elements.

5. The doctrine of skepticism (vikkhepavada) was a subtle philosophy
taught by Safijaya Belaputta. Saijaya Belaputta argued, “Were someone to
ask me if there is a heaven, if | felt there was | would say ‘yes.” But if | felt
there was no heaven, then I would say ‘no.” If [ am asked whether human
beings are created, whether man has to suffer the result of his actions, good
or bad, and whether the soul lives on after death, I say nay to all because |

Il
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do not think they exist.” Safijaya Belaputta always declined to give cate-
gorical answers to problems facing the human mind.

6. The doctrine of restraint of four precepts (catuyamasamvaravada) was
preached by Niganthanathaputta, who was also known as Mahavira. This
is the only one of the six schools which still survives today. In India and
elsewhere it is the religious tradition known as Jainism. Mahavira, the
founder, or according to Jain tradition, the last prophet of the present
world cycle, seems to have been slightly older than the Buddha. He taught
ethical doctrines similar to those of the ascetic Parasvanath, his predecessor
by about 250 years. Jains believe that the soul has to undergo rebirth
because of the bad kamma incurred in the past life and the present life.
Mahavira prescribed five moral precepts in terms of four restraints
(catuyamasamvara): (1) not to kill; (2) not to steal; (3) not to tell lies; and
(4) not to own property and to observe celibacy. He said that by observing
the precepts one prevents bad kamma. According to Jains, however, Jainism
is not only an ethical system, but also a philosophy based on the doctrine
of many possibilities (anekantavada).

THE BUuDDHA'S DHAMMA

Therein, bhikkhu, when those recluses and brahmins who are
eternalists proclaim on four grounds the self and the world to
be eternal—thar is only the feeling ot those who do not know
and do not see; that is only the agitation and vacillation of

those who are immersed 1n craving.

Brahmajala Sutta, Digha Nikaya, 1.13

The teachings of the Buddha were frequently said to be against the grain
(patisoragimi) of the practices and beliefs current in his ume. The truth that
the Buddha realized when he attained enlightenment under the Bodhi tree
did not correspond to the tenets of Brahmanism. In fact, the Buddha waged
an energetic campaign against the Vedic practice ot animal sacrifice, teaching
instead the value of life and the venefit of cultivating loving-kindness and
compassion toward all hving beings. At the same tume, the Buddha did not
discover the truth through the teachings of anv of his contemporaries who
rejected Brahmanism, including the six most prominent of these who are
described above. Rather, the Buddha looked directly into the nature of real-
ity and discovered the reality of dependent origination (paticcasammuppada.



BACKGROUND
In the words of the Venerable Assaji, spoken to Upatissa:

Whatever trom a cause proceeds, thereof
The Tathagata has explained the cause,

Its cessation too he has explained.

This is the teaching of the supreme sage.!>

The Law of Kamma

The Buddha raught that there is an order to the physical world, that there is
an order to the movements and actions of the starry bodies, an order by
which seasons come and go in regular sequence, an order by which seeds
grow into trees and trees yield fruits and fruits give seed. These are niyamas,
or universal laws, which produce an orderly sequence in nature. Similarly,
there 1s a moral order in human society. According to the Buddha, this moral
order is not maintained by a creator God, but is rather maintained by the
kammaniyama, or the law of action. If wholesome actions (kusalakamma)
are performed, the moral order is good. If the moral order is bad it is because
unwholesome actions (akusalakamma) have been undertaken. This is the
universal law of kamma and vipdka; kamma refers to an individual’s actions
and vipaka refers to their result. According to this law, the etfect of the deed
1s bound to follow the deed, as surcly as night follows day.

The Buddha’s doctrine of causal relations does not postulate merely a sin-
gle cause for any given event. Rather, phenomena or events are the product
of a multiplicity of causes or conditions. There is no single cause nor any first
cause which conditions a particular effect. The question of the cause of a first
event does not arise because a first event can never be discovered.

[n Buddhism, proving the primary origin of things is not emphasized. The
Buddha discouraged philosophical speculations, such as those that concern
the origin of the world, the existence of a creator God, life atter death, and so
on, since they have nothing to do with overcoming human suffering. He gave
the analogy of being wounded by an arrow. The first thing one must do is to
remove the arrow. If instead one insists upon investigating who shot the arrow,
from whence it came, what kind of arrow 1t was, and so on, one might die
before ever tinding the answers to such questions. Therefore, the Buddha
emphasized that rather than engaging in uscless speculations, one must under-
stand the truth of suffering (dukkha) and the path for overcoming suffering.

Although the Buddha accepted that there s a moral order to the universe
and that this order is based upon jhe universal law of action, he did not
accept that this moral order in any way cnuiled the caste system of
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Brahmanic Hinduism. Rather, the Buddha denounced all claims to superi-
ority on the grounds of birth and all social distinctions among humans. He
declared that kamma, the actions of the individual, determines one’s supe-
riority or infertority. Hence, the Buddha did not bar women or persons
born into the lower castes from eatry into the sangha.

The Buddha also rejected the notion, central to the Brahmanic tradition,
that there existed an everlasting self, soul, or atman. He asked his disciples to
investigate the substanuality of the self through vipassani meditation. Under
the scrutiny of the observational powers of vipassana, one can discover for
oneself that the self which one thinks is permanent is, in reality, made up of
five physical and mental aggregates, and that all these aggregates are contin-
uously changing. Nothing remains the same for even two consecutive
moments. Everything is impermanent. The Buddha said that whatever is
impermanent (anicca) is suftering (dukkha); and he said that whatever is
impermanent is also devoid of selt or essence (anarta). 'lo teach this profound
realization he said:

All compounded things (dhammas) are impermanent and suffering.
All things, whether compounded or uncompounded.

Are free from self or essence; when one sees this with wisdom,

One becomes dispassionate toward dukkha.

This is the path of purification.16

Like Kapila, the Buddha also stressed that reality must rest on proof, that
thinking must be based on rationalism, and that there is su ftering in the world.
He rejected the notion of 2 God and a God-created universe as having no log-
ical or factual basis. He rejected the extremes of indulgence in sense objects and
self-mortification, saying that these lead to materialistic views of eternalism, on
the one hand, and nihilism on the other. The Buddha advocated following the
Middle Path free from these extremes.

The teaching of the Buddha can be summed up in the word “Dhamma.”
This word means “truth,” or “that which really 1s.” Dhamma also means law,
the law that exists in a human being’s heart and mind; it is the principle of righ-
teousness existing not only in human beings but in the universe as well. All the
universe is a revelation of Dhamma. The Buddha appealed te human beings to
be noble, pure, and charitable, not in order to please any supreme deity but to
be true to the highest truth within themselves. If one lives in accordance with
Dhamma one may well escape suffering and realize nibbana. However, until
one is able to still the storm in one’s heai« and extend compassion to all beings,

14
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one will not be able to take even the first step toward this end.

The Buddha taught that all human beings have the potential to become
a buddha if they so aspire. Buddhas arise as a result of their own efforts and
practice over many lifetimes, and not on account of some external power.
A buddha is a man par excellence (purisuttama), living the life of a human
being outwardly, but inwardly he is transcendent.

Even as, monks, a lotus born and grown in muddy water stands above,
unsmeared by the muddy water, so is the Tathagata, monks, born and
grown up in the world, yet lives lord over the world without coming
together with the world.1”

According to the Buddha, human beings are masters of their own destiny.
He encouraged his disciples to seek refuge within themselves, to find the
way to free themselves from bondage to suffering through etfort and intel-
ligence. He showed the way to liberation, nibbana.

Oneself is one’s own refuge; what other refuge can there be?
Purity and impurity depend on vneself. No one can purify another.!8

The Position of Humans
In his first sermon, the Buddha taught the Middle Path, the path free from

the two extremes of sensual indulgence and self-mortification, or excessive
ascetic practices (which he himselt had tollowed before discovering the
Middle Path). The Middle Path is a practical approach to freeing oneself
from suffering and attaining enlightenment. The Buddha attributed all his
realizations, attainments, and achievements to human endeavor and prac-
tice. The Buddhadhamma is applicable to all classes of men and women:
kings and peasants, high castes and low castes, bankers and beggars, holy
men and robbers, with no distinction between them. The path is open to
all those who are ready to understand and follow the Dhamma. The
Buddha emphasized that he was only a guide to show people the path (mag-
gaddta) and not one who could give salvation (mokkhadara). He spoke of
individual responsibility. He encouraged and stimulated each person to
develop himself or herself to work out their own emancipation, to liberate
themselves from bonds through their own personal effort and intelligence.

You should work for your own liberation,
for the Tathagatas only show the way.!®

L5
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Freedom of Religion

The Buddha advised his followers to respect all other religious orders.
Upali, for instance, a prominent, wealthy householder and well-known lay
disciple of Nigantha Nathaputta, became convinced that the teachings of
the Buddha were right and those of his teacher wrong. He begged the
Buddha to accept him as one of his lay disciples (updsaka). However, the
Buddha asked him to reconsider and not to be rash, for, “considering care-
fully is good for well-known men like vou.” When Upali reiterated his
desire, the Buddha accepted him but requested that he continue to respect
and support his old religious teachers as he was accustomed to doing.~9
General Siha of Vesali was also a disciple of Nigantha Nathaputta, who,
after conversing with the Buddha, declared himself his follower. But the
Buddha accepted him only on the understanding that Siha would contin-
ue to support his tormer teacher. This attitude of the Buddha made Siha
respect the Buddha even more.2! The Buddha stressed tolerance. His teach-

ings were intended to be a unitying, not divisive, force in society.

The Path of Purification

Strictly speaking, Buddhism s not a religion in the sense commonly under-
stood. It is a path of purification open to all without discrimination. The
Buddha is neither savior, prophet, nor god. One need not accept the
Buddha personally to attain salvation. The Buddha taught out of compas-
sion toward all living beings. He taught that greed, anger, and delusion are
latent mental dispositions in the human mind. Because of greed, anger, and
delusion, one cannot discriminate right from wrong and consequently one
undertakes unwholesome actions. If the mind 1s pure, influenced by lov-
ing-kindness (mettd), compassion (karuna), and wisdom (pasind), one’s
actions also become pure and wholesome.

Not to do any evil, to cultivate good,

to purify one’s mind. This is the teaching of the buddhas.??

The Buddha stressed that the first thing we must do is seek light to dispel
the darkness of ignorance, which fuels the fire of greed and hatred.

What is laughter, what is joy, when the world 1s ever burning?
Shiouded by darkness would you not seck the light?23

16
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THE FRST DISCOURSE OF THE BUDDHA:
TURNING THE WHEEL OF DHAMMA

Declared is the straight path, walk along, falter not;
Let each admonish himself, and by stages reach nibbana.

Theragatha, v. 637

THUS HAVE | HEARD: At one time the Blessed One was staying at

Deer Park, in Isipatana (the Sage’s Resort) near Varanasi.

The Twe Extremes

[I.

Then the Buddha addressed the five ascetics: “O bhikkhus, one who

has gone forth from worldly life should not indulge in these two
extremes. What are the two? There is indulgence in desirable sense
objects, which is Jow, vulgar, worldly, ignoble, unworthy, and
unprofitable and there is devotion to self-mortification, which s
painful, unworthy, and unprofitable.

The Middle Path

[11.

V.

“O bhikkhus, avoiding both these extremes, the Tathagata has real-
ized the Middle Path. It produces vision, it produces knowledge, it
leads to calm, to higher knowledge, to enlightenment, to nibbana.

“And what is that Middle Path, O bhikkhus, that the Tathagata has
realized? It is simiply the Noble Eightfold Path, namely: Right under-
standing, right thought, right speech, right action, right livelihood,
right effort, right awareness, and right concentration. This is the
Noble Eightfold Path realized by the Tathagata. It produces vision,
it produces knowledge, it leads to calm, to higher knowledge, to
enlightenment, to nibbana.

The Four Noble Truths

\

“This, O bhikkhus, is the Noble Truth of suftering (dukkha): Birth is

suffering, aging is suftering, sickness is suffering, death is suffering,

17
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sorrow, and lamentation, pain, grief, and despair are suffering,2
association with the unloved or unpleasant condition is suffering,
separation from the beloved or pleasant condition is suftering, not
to get what one wants is suffering. In brief, the five aggregates of
attachment are suftering.

VI.  “This, O bhikkhus, is the Noble Truth of the origin of sutfering: It
is craving which produces rebirth, bound up with pleasure and
greed. It finds delight in this and that, in other words, craving for
sense pleasures, craving for existence or becoming and craving for
nonexistence or self-annihilation.

VII.  “This, O bhikkhus, is the Noble Truth of the cessation of suffering:
It 1s the complete cessation of suffering; giving up, renouncing,
relinquishing, detaching from craving,

VIII. “This, O bhikkhus, is the Noble Truth of the path leading to the ces-
sation of suffering. It is simply the Noble Eightfold Path, namely:
Right understanding, right thought, right speech, right action, right

livelihood, right effort, right awareness, and right concentration.

Twelve Aspects o f Wisdowm
IX.  “This is the Noble Truth of suttering. Thus, O bhikkhus, concern-

ing things not heard before, there arose in me the viston, the knowl-

edge, the wisdom, the insight, and the light.

X. “This 1s the Noble Truth of suftering, which should be fully under-
stood. Thus, O bhikkhus, concerning things not heard before, there
arose in me the vision, the knowledge, the wisdom, the insight, and

the light.

XI. “This 1s the Noble Truth of suftering, which has been understood.
Thus,-O bhikkhus, concerning things not heard before, there arose in
me the vision, the knowledge, the wisdom, the insight, and the light.

XIl.  “This is the Noble Truth of the Origin of Suffering. Thus, O

bhikkhus, concerning things not heard before, there arose in me the
vision, the knowledge, the wisdom, the insight, and the light.

XIII. “This is the Noble Truth of the origin of suffering, which should be
abandoned. Thus, O bhikkhus, concerning things not heard by me
betore, there arose in me the vision, the knowledge, the wisdom, the

insight, and the light.

18
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XIV.

XVII.

‘XVIIL

XIX.

“This is the Noble Truth of the origin of suffering, which has been
abandoned. Thus, O bhikkhus, concerning things not heard before,

there arose in me the vision, the knowledge, the wisdom, the insight,

and the light.
“This is the Noble Truth of the cessation of suffering. Thus, O

bhikkhus, concerning things not heard before, there arose in me
the vision, the knowledge, the wisdom, the insight, and the light.

“This is the Noble Truth of the cessation of suffering, which should
be realized. Thus, O bhikkhus, concerning things not heard before,
there arose in me the vision, the knowledge, the wisdom, the insight,

and the light.

“This is the Noble Truth of the cessation of sufferirtg, which has
been realized. Thus, O bhikkhus, concerning things not heard

before, there arose in me the vision, the knowledge, the wisdom, the

insighg, and the light.

“This is the Noble Truth of the path leading to the cessation of suffer-
ing. Thus, O bhikkhus, concerning things not heard before, there

arose in me the vision, the knowledge, the wisdom, the insight, and

the light.

“This is the Noble Truth of the path leading to the cessation of suf-
fering, which should be developed. Thus, O bhikkhus, concerning
things not heard before, there arose in me the vision, the knowledge,

the wisdom, the insight, and the light.

“This is the Noble Truth of the path leading to the cessation of suf-

fering, which has been developed. Thus, O bhikkhus, concerning
things not heard before, there arose in me the vision, the knowledge,
the wisdom, the insight, and the light.

Enlightenment Not.Yet Claimed

XXI.

“As long, O bhikkhus, as my vision of true knowledge was not fully
clear in these three aspects and in these twelve ways regarding the
Four Noble Truths, I did not claim to have realized the perfect
enlightenment that is supreme in the world with its devas, maras
and brahmas, in this world with its recluses and-brahmanas, with its
princes and men.
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Enlightenment Claimed

XXII. “But when, O bhikkhus, my vision of true knowledge was tully clear
in these three aspects and in these twelve ways regarding the Four
Noble Truths, then I claimed to have realized the perfect enlighten-
ment that is supreme in the world with its devas, maras and brahmas,

in this world with its recluses and brahmanas, with 1ts princes and
men.

XXIII. “Indeed, a vision of true knowledge arose in me thus: My mind’s
deliverance is unassailable. This is the last birth. Now there 1s no more
becoming.”

chﬂec‘tz'om on the Sermon

XXIV. Thus the Buddha spoke. The group of five bhikkhus was glad and
acclaimed his words. While this doctrine was being expounded, there
arose in the Venerable Kondanfa the pure, immaculate vision of the
truth and he realized, “Whatsoever is subject to causation is also sub-
ject to cessation.”

XXV. When the Buddha expounded the discourse, thus putting into
motion the turning of the wheel of Dhamma, the devas of the earth
exclaimed: “This excellent wheel of Dhamma, which could not be
expounded by any ascetic, brahmana, deva, mara or brahma in this
world, has been put into motion by the Blessed One at Deer Park,
in Isipatana, near Varanasi.”

Hearing this, the devas Catumaharajika, Tavaumsa, Yama, Tussia,
Nimmanarati, Paranimmitavasavau, and the brahmas of
Brahmaparisajja,  Brahmapurohita, Mahabrahma,  Parictabha,
Appamanabha, Abhassara,  Parittasubha,  Appamanasubha,
Subhakinna, Vehapphala, Aviha, Atappa, Sudassa, Sudassi, and
Akanittha also raised the same joyous cry.

Thus, at that very moment, at that very instant, this joyous cry
extended as far as the brahma realm. These ten thousand world sys-
tems quaked. wotered, and trembled violenty. A radiand light, sur-

passing, the radiance ot the devas appeared in the world.

XXVI. Then the Buddha said, “Friends, Kondanna has indeed understood.

Friends, Kondanna has indeed understood.” Therefore, the
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Venerable Kondanna was named Annast Kondanna—“Kondanna
who understands.”
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This is the only way,
There is none other for the purity of vision;
Do you follow this path?
This is the bewilderment of the evil one (Mara).

Dbammapada, v.274

Nibbina is no lie (no state unreal)
For it is known as truth by the noble ones.
But since they realize that truth
Desireless they pass away.

Suttanipdra, v.143

L. Thus have I heard: At one time the Blessed One was staying ar Deer
Park in [sipatana (the Sages Resort) near Varanasi.

EVERY DISCOURSE IN THE SUTTA PITAKA 1s introduced with the words “Thus
have I heard.” These were the introductory words that the Venerable Ananda
uttered when questioned by the Venerable Mahakassapa at the First Council,
which convened three months after the Buddha passed away. It was at this
meeting of the sangha that the Buddha’s teachings were first compiled
together to be recited and committed to memory. The Venerable Ananda was
the first cousin of the Buddha and his personal attendant for twenty-five
years. For the first twenty years of his enlightenment, the Buddha had no
permanent attendant. This raises the question of how Ananda heard those
discourses which the Buddha delivered over the course of the first twenty
years of his teaching.

It is said that when the Buddha asked Ananda to become his attendant,
Ananda replied that he would accept the position only if the Blessed One
agreed to the following eight conditions:

. The Buddha must not give him any robes for being his attendant.

2. He should not be grven gocd food received by the Buddha.

3. He should not be asked to stay in the Buddha’s fragrant chamber,
but have a separate cell for himselt.
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4.  He should not be included if anyone invited the Buddha to visit
his house and partake of food.

5. He must have the right to accept any invitation for the Buddha
and. once he had accepred the invitation, the Buddha must go to
that invited place.

6. He should be permitted, at any time, to bring to the Buddha a
devotee coming from a far-off place.

7. He should be permitted to place before the Buddha any problem
ds S00N as 1t arose.

8. The Buddha should repeat to him any discourse delivered in his

absence.

The Buddha accepred these conditions before Ananda agreed to be his
atcendant. According to the first four conditions, Ananda did not want any
material benefit from his relationship to the Buddha. The last condition is
very important with respect to the words, “Thus have | heard,” because the
Buddha always repeated to Ananda any discourse delivered in his absence.
Therefore, the Venerable Ananda knew all the discourses and teachings deliv-
ered by the Buddha during his forty-five years of teaching. After the passing
away of the Buddha, the chiet disciple, Mahakassapa, decided to hold a
council for the future satety and purity of the Buddha’s teachings. He asked
Ananda: “Friend, Ananda, when was the wheel of Dhamma delivered? By
whom was 1t delivered and on whose account? And how was it delivered?”
Then Ananda answered, “Venerable Mahikassapa, thus have | heard: At one
time the Blessed One was staying at Deer Park, in Isipatana (the Sage’s
Resort) near Varanasi. Then the Buddha addressed the five ascetics...”

As in other suttas, there 1s no definite date to this discourse. Precise
chronological dara as to the year and the month in which each sutta was
delivered would have been very helptul. But chronological details would be
an encumbrance to committing the suttas to memory and to their recita-
tion. Nevertheless, it is generally believed that the Buddha raught this dis-

course on the tull-moon day of July, two months after his enlightenment.

Meeting with the Five Ascetics

The five ascetics who had attended the bodhisatta while he undertook aus-
terity practices—Kondanna, Bhaddiya, Vappa, Mahaniama, and Assaji—
lived in Deer Park, in Isipatana (the Sage’s Resort). When the bodhisatta
changed his method of practice from austerities to the Middle Path, the five
ascetics had abandoned him, believing he had given up the quest. When
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they subsequently saw the Buddha, they decided not to pay him due respect
as they had misconstrued his discontinuance of rigid ascetic practices. They
made an agreement saying, “Friends, the ascetic Gotama is coming. He is lux-
urious. He has given up striving and has turned to a life of abundance. He
should not be greeted and waited upon. His bowl and robe should not be
taken. Nevertheless, a seat should be prepared. If he wishes, let him sit
down.” However, as the Buddha continued to draw near, his august per-
sonality was such that they were compelled to receive him with due honor.
One came forward and took his bowl and robe, another prepared a seat,
and yet another brought water for his feet. Nevertheless, they still addressed
him by name and called him friend (4vus0) Gotama, a form of address
applied generally to juniors and equals.

Then the Buddha said to them:

Do not, O bhikkhus, address the Tathagata by name or by the title
friend.” An exalted one, O bhikkhus, is the Tathagata. A fully enlight-
ened one is he. Give ear, O bhikkhus! Deathlessness (2mata) has been
attained. [ shall instruct and teach the Dhamma. If you act according
to my instructions, you will before long realize, attaining in this life
itself, by your own intuitive wisdom, that supreme consummation of
the holy life, for the sake of which sons of noble families rightly leave

home for homelessness.2>
The five ascetics replied:

By that demeanor of yours, friend Gotama, by that discipline, by
those painful austerities, you did not attain to any superhuman spe-
cific knowledge and insight worthy of a noble one. How will you,
when you have become luxurious, have given up striving, and have
turned to a life of abundance, gain any such superhuman knowledge
and insight worthy of a noble one?

The Buddha explained to them:

The Tathagata, O bhikkhus, is not luxurious, has not given up striving
and has not turned to a life of abundance. An exalted one is the Tathagata.
A fully enlightened one is he. Give ear, O bhikkhus! Deathlessness has

been attained. I shall instruct and teach the Dhamma.26
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A second time the prejudiced ascetics expressed their disappointment in the
same manner. A second time the Buddha reassured them of his attainment
of enlightenment. When the adamant ascetics refused to believe him and
expressed their view for the third time, the Buddha questioned them thus,
“Do you know, O bhikkhus, of an occasion when 1 ever spoke to you thus
before?” “Nay, indeed, Lord!” they replied. The Buddha repeated for the
third time that he had gained enlightenment and that they also could real-
ize the Dhamma if they would act according to his instructions. At that
point they were convinced and sat in silence to listen.

uw

AVOIDING THE TwO EXTREMES

1. Then the Buddha addressed the five ascetics: “O bhikkhus, one who
has gone forth from worldly life should not indulge in these two
extremes. What are the two? There is indulgence in desirable sense
objects, which is low, vulgar, worldly, ignoble, unworthy, and
unprofitable and there is devotion to self-mortification, which is
painful, unworthy, and unprofitable.”

Because 1t was commonly believed that happiness or ultimate truth could
only be experienced through extreme asceticism and selt-mortification, the
bodhisatta had also practiced various forms of austerities for six years before
realizing their futility. The five ascetics firmly believed that without strict
asceticism liberation was not possible. So the Buddha elaborated for them
the two extremes to be avoided.

The tirst extreme was the indulgence in desirable sense objects (sight,
sound, smell, taste, and wouch). Taking delight in such objects of pleasure
and enjoying them physically and mentally inclines one to pursue these
sensuous pleasures. The Buddha experienced this extreme as a prince before
renouncing sensual pleasures. The other extreme, involving attempts to
inflict torture on oneself, could result only in suffering. Rejecting food and
clothing, which one is normally used to, is a form of self-torture and is
unprofitable. The renunciation of the worldly life does not necessarily
mcan an outright denial of life’s supports.

Delighting in sensuous pleasures and relishing them is to be regarded as
a vulgar practice. Such enjoyments lead to the formation of base desires—
which are clinging and lustful—and tend to develop conceit and avarice.
One who enjoys sensuous objects believes that no one else 1s in a position

tq enjoy such pleasure and does not wish to share the good fortune with

24



THE MIDDLE \Xay

others, or else is overcome by thoughts of jealousy. Indulgence in sensual
pleasures does not suit those who have gone forth from the worldly life.
This kind of practice is the concern of so-called ‘urban civilization,” which
condones sensuous pleasures as the highest attributes of bliss; the greater
the pleasures, the greater the happiness. Paradoxically, insecurity, ill will,
violence, and war are the end results of such an attitude.

There were people who held the belief that supreme bliss could be
attained here and now (ditthadhammanibbanavida). According to them,
sensual pleasure was blissful and should be enjoyed in this very lite; it would
be foolish to let precious moments of enjoyment pass, waiting for bliss in a
future life that does not exist.2’

The Buddha raught that indulgence in sensuous pleasures is not the prac-
tice of enlightened, noble ones (ariyas). Noble ones who live the worldly life
do not have attachment to sense objects. For example, in the first stage of
an enlightened noble life, the sotapanna, or stream winner, has not yet
overcome lust and passions. Incipient perceptions of the agreeableness of
carnal pleasures (sukhasanna) stll linger. Nevertheless, the stream-winner
will not feel the need to indulge in worldly pleasures.

Indulgence in sensual pleasures does not lead to one’s own welfare or well-
being. In general, accumulating wealth, establishing a family life, striving for
success and prosperity in this world seem to mean working for one’s own
welfare. But, in reality, attaining such worldly success and prosperity does
not amount to one’s ultimate well-being. Striving for one’s own welfare may
condition greater or lesser well-being in the cycle of rebirths in samisara. But
this is not the way to overcome old age, disease and death, nor to free one-
self from all forms of suffering. In order to eradicate suffering, one must
practice morality (sila), concentration (samadpi), and wisdom (pa#isia) to
which the pursuit of sensual pleasures proves a hindrance.

Worldlings and Sensual Pleasures

The sutta says that one who has gone forth from the worldly life should not
indulge in sensuous pleasures. The question, therefore, arises whether ordi-
nary worldlings may freely enjoy sensual pleasures. Since the gratification
of sense desires is a human preoccupation, the Buddha emphasized the
Middle Path. When one lives amidst worldly surroundings, one can enjoy
sensual pleasures with wisdom; but one should avoid habits which lead to
craving. The householder whose practice is serious should try to rein in and
diminish his or her desires and observe the third moral precept to abstain
from misuse of the senses (k@amesumicchacara).
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Self-Mortification

Devotion to self-mortificatton is the opposite of sensual indulgence. [v1s a

UL e . P

form of self-torture practiced under the belief that luxurious living causes
attachment to sensual pleasures and that only extreme austerity could lead to
eternal peace. Some of the practices performed by extreme ascetics included
denial of tood and clothing; immersion 1n frigid water during cold weather;
and in hot weather, exposure to the sun or standing near burning fires. They
did not use beds but, instead, ook rest naked on the ground. Some resorted
to lying on prickly thorns covered only by a sheet. Others remained in a sit-
ting posture for days, or kept to standing only, neither lying nor sitting down.
Some completely cut off food and water. There were some who ate on alter-
nate days only, while others ate once in two or three days. Some even
abstained from food and water for fifteen days on end. Some reduced their
meal to just one handtful of food, while others lived on nothing but green
vegetables and grass or even cow excrement. The Buddha also practiced 1n
this way during his six-year struggle before discovering the Middle Pach.

The practice of self-mortification was regarded by naked ascetics as being
a holy pursutt. Some naked ascetics at the ume ot Buddha believed that they
had to experience physical suffering as the result of previous unwholesome
actions. They pracuiced selt-mortification in order to exhaust the results of
unwholesome actions of past existences. When the Buddha asked them if
they knew how many unwholesome acts they had committed in previous
existences, they were unable to reply. The Buddha, knowing that as long as
they adhered to that belief they would not be receptive to the Noble
Eighttold Path, then explained to them that it was unworthy and fruitless to
practice self-mortification, neither knowing if misdeeds had been committed,
nor how many of them had been expiated.

Throughout India this kind of practice was widely respected as a noble
undertaking long before the Buddha’s enlightenment. It was universally
held that only self-mortification could lead to higher knowledge, and the
group of five monks also held strongly to this belief. Therefore, the Buddha
began his first discourse denouncing self-mortification as too rigid. Only

subsequently did he expound the doctrine of the Noble Eightfold Path.

Arduous Effort

There are some teachers whose interpretation of self-mortification contra-
dicts the teaching of the Buddha. According to them, the earnest, tireless
effort required for meditation amounts to self-mortification. The Buddha
advised strenuous, unrelenting exertion and strong determination to atrain
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the goal of concentration and insight. His own words were “Let only skin,
sinew, and bone remain. Let the flesh and blood dry up. [ will not stop or rest
until I achieve the goal I strive for.”28 However, such strong determination
only follows rigorous, unrelenting practice and effort. The ultimate aim is not
immediately required of the beginner. Anything which promotes morality,
concentration, and wisdom is beneficial to one’s practice.

There are some who hold that contemplation on’pleasant feelings con-
stitutes indulgence in sensuous pleasure, while contemplation on paintul
feelings constitutes self-mortification. According to them, one should avord
both of these feelings and only contemplate on equanimity, that is, neither
pleasant nor unpleasant feelings. However, in the Mahasatipatthana Sutta,
the Buddha states explicitly that pleasant feeling, paintul feeling, and
neutral feeling are all objects for contemplation. This is reiterated in
many of the other discourses. Therefore, any feeling that is experienced,
whether pleasant, painful, or neutral should be observed as an object ot
meditation.

There are also some who say that while engaged in meditation one may
repeatedly change postures in order to avoid feelings of fatigue, pain,
numbness, excessive heat, or other bodily discomforts. They argue that if
one persists in meditating despite unpleasant sensations, one is actually
engaged in the practice of self-mortification. But meditation is an oppor-
tunity to practice patience and self-control (khanti, samvara) despite the
natural processes of such bodily discomforts. One-pointedness of mind, or
concentration (ekaggatd), can be achieved only through patienty bearing
and quietly watching bodily discomfort. Continually changing postures is
not conducive to the development of concentration.

The Buddha said:

A bhikkhu meditates after making a firm resolution: “Unclinging, 1
will remain seated, without changing the crossed-legged position until
the taints (@savas) have been removed.” Such a bhikkhu is an adorn-
ment to the Gosinga monastery in the forest of sala trees, a valuable
asset to the forest abode.%?

Any practitioner who is not concerned with promoting,sila, samadhi, and
paiifia, but believes instead that suffering itself leads to nibbana, can be con-
sidered to be practicing a form of self-mortification. Alternatively, arduous
effort, no matter how painful and distresging, it undertaken for the devel-

F I ]

opment of sila, samadhi, and panna, does not constitute self-mortification.
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The Buddha himself, after avoiding the two extremes (too lax or too rigid)
and by following the Noble Eightfold Path, attained buddhahood and

gained enlightenment.

1he Benefits of Sila, Samddhi, and Panna

In the Anguttara Nikaya, the Buddha enumerated the following consolations

st e —

for undertaking the culuvadion of sila, samadhi, and panna.

Thus, O Kalamas, with a mind freed trom greed and ill will, unde-
filed, and purified, the noble disciple is already during this lifetime
assured of a fourfold consolation:

“If there is another world, and a fruit and result of wholesome and
unwholesome actions, then it may be that, at the dissolution of the
body, after death, 1 shall be reborn in a happy realm, a heavenly
world.” Of this first consolation he s assured.

“And if there is no other world, no fruit and result of wholesome
and unwholesome actions, then | live at least here, in this world, an
untroubled and happy life, free from hate and ill will.” Of this second
consolation he 1s assured.

“And it evil things befall evil-doers, but I do not harbor ill will
against anyone, how can |, who am doing no evil, meet with evil
things?” Of this third consolation he is assured.

“And if no evil things befall the evil-doer, then I know myself in
both ways pure.” Of this fourth consolation he is assured.>9

VISION AND KNOWLEDGE

[I1. O bhikkhus, avoiding both these extremes, the Tathdgata has real-
ized the Middle Path. It produces vision, it produces knowledge, it
leads to calm, to higher knowledge, to enlightenment, to nibbana.

With these words the Buddha informed the group of five monks that
after relinquishing the two extremes he discovered the Middle Path, by
means of which he attained enlightenment. The Buddha’s resumption of
meals after fruitless years of anusterity practice enabled him to engage in
meditation exercise on mindfulness breathing—an integral part of the
Middle Path. As the food was taken in moderation in a mindful manner,
it was not regarded as enjoyment ofesensuous pleasures, nor was it self-
mortification.
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One who has practiced mindfulness meditation will not indulge in
these two extremes. He or she will enjoy sensual objects with mindfulness;
this is an example of the Middle Way without craving. Thus, there will be
no indulgence in the two extremes. Furthermore, the necessary material
requisites such as food, clothing, shelter, and medicine should be used
with either reflective contemplation or mindfulness meditation. Whenever
sense objects come into contact with mind and body, one should be aware
of -them as they are. Each and every moment should be noted, and one
should be aware of sense objects objectively. Because of noting and objec-
tive awareness, no craving or aversion can arise. [f one avoids the two
extremes, one stands in the Middle Path.

Whenever sensuous objects (sight, sound, smell, taste, and touch) come
into contact with the senses, seeing, hearing, smelling, tasting, and touching
arise at the sense bases as the sense consciousnesses respectively. At that time,
one should develop awareness in each precise moment until one realizes that
objects arise and pass away and do not remain for even two consecutive
moments. If at the moment of contact with one of the sense objécts greed,
anger, or delusion arises, these are also observed as transient objects of
awareness. | his realization is called insight, or “understanding things as
they really are.” By cultivating this understanding, one comes to have a dit-
ferent relationship to food, clothing, and other sense objects. One will tend
not to indulge in these for the purpose of mere sensual stimulation and
enjoyment. Instead, the awareness of every object appearing at the sense
doors will be recognized and understood according to its true nature: as
impermanent (anicca), suftering (dukkha), and insubstantial (anarta). Then
vision will arise and the wisdom-eye will open, leading to the realization of
nibbana. When the Noble Eightfold Path is developed, the true nature of
mind and matter becomes discernable. The fact of their constantly arising
becomes clearly evident, as does the recognition that all these mental and
material phenomena are subject to impermanence, suffering, and quies-
cence. In the final stage of the cultivation of the Noble Eightfold Path, the
nature of nibbana (the quiescence of all physical and mental formations
and the cessation of suffering in the roynds of existence) is clearly and fully
realized for oneself.

Leading to Calmness (Upasamd)
The Noble Eightfold Path leads to the calming of mental defilements

(kilesas). For one who develops the Middle Path through awareness, con-
centration, and wisdom, mental defilements become reduced and
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calmed. However, only when one has mastered the practice can mental
defilements be eradicated gradually according to the stage of insight one
has attained.

Indulgence in sense pleasures or in self-mortification does not lead ro the
calming of defilements, but instead excites more and more of these. Once
one has given in to the tempration ot sensual enjoyment the craving for
repeated  gratification results. Coming into possession of one pleasing
ob'jea lcads to the desire to possess more and more. One craving brings
more and more cravings. There 1s no end o it

Similarly, the practice of sclf-mortification does not lead to calmness.
One’s vitality is lowered as a result of extreme austerity, and this keeps the men-
tal defilements temporarily in check. As when one is seriously ill or suftering
from painf‘ul- discases, physical surength 1s at a low ebb and defilements
remain temporarily dormant. Once normal health and strength 1s regained,
desires for sensual grauficavon make their appearance as usual. While selt-
mortification is practiced, gross defilements remain suppressed but subtle
defilements continue 1o arise. For example, the defilement of wrong view of
self, conceit, and even wrong belief in how to practice may still have occasion
Lo arise.

Higher Knowledge (Abhinna
The Middle Path also leads to higher knowledge (abhinna). The wisdom

that realizes the Four Noble Truths is in this context called the higher
knowledge. When one develops insight and practices the Middle Path, one
understands and realizes through one’s own experience the nature of the
mental and material world as impermanent, suffering, and devoid of self.
One sees that all the aggregates of clinging are dukkha, the suffering that
one experiences as a being, an “1,” or self. Due to this profound penetra-
tion 1nto the true nature of the mental and matenal world, there occurs in
the practitioner a sense of detachment toward all cravings and the realiza-
tion that craving iself is the origin of dukkha. If one comprehends the
Noble Truth of dukkha by observing any of the five aggregates of clinging,
there will arise simultaneously the realization of the three remaining truths
as well. This 1s called knowing the Four Noble Truths by means of insight,
or vipassana. As vipassana insight attains full maturity, nibbana is realized
and the factors of the Middle Path become the noble path, in that the
Four Noble Truths are known as they should be known by means of the
Noble Eighttold Path. Therefore, it is said that the Middle Path gives rise
to higher knowledge.
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Enlightenment (Sambodha)

The Middle Path leads to enlightenment (sambodha) through penetrative
insight (vipassand). In Pali there is no distinction drawn between the higher
knowledge (abhififia) and enlightenment (sambodha). However, abhifina
denotes vipassana insight and the noble path insight (ariyamaggariana)
which have not yet been developed (knowledge of the path of the enlight-
ened or noble ones of which there are four stages: sotapanna, sakadagams,
andgami, and arabant). Sambodha means penetrative insight through
-vhich one sees the Four Noble Truths clearly. One who has never observed
mental and material obiects moment to moment cannot see things clearly
because ignorance (avijja4) obscures them. But when the noble path is devel-
oped and ignorance has been uprooted, one can see or realize things as they
really are. This understanding or wisdom is called enlightenment, the real-

ization of the Four Noble Truths.

Nibbana

The Middle Path ultimately leads to the attainment of nibbana. For one
who penetrates the Four Noble Truths with arahant path insight and also
realizes nibbana with arahant fruit (phala) insight, it is the attainment of
the end of suffering. Nibbana is the final goal for those who want to be free
from all forms of worldly sufferings. Therefore, 1t was mentioned as a sepa-
rate attainment by the Buddha. If the Noble Eightfold Path is developed,
the Four Noble Truths will be penetrated and nibbana realized by arahant-
magga and phala. When the arahant passes away, it is called attainment of
parinibbana, or final liberation. At that moment, all physical and mental
phenomena cease and no further existence in the cycle of rebirth becomes
possible. This 1s the cessation of all suffering.

Thus, one who is not involved in sense pleasures and self-mortification
and practices the Middle Path that opens vision, develops knowledge, calms
mental defilements, produces higher knowledge, and achieves enlighten-
ment, finally attaining the state of nibbana.
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The best of paths is the Eightfold Path.

The best of truths are the four sayings.
Nonattachment is the best of states.
The best of bipeds is the seeing one.

Dhammapada, v. 273

IV. And whar is that Middle Path, O bhikkbhus, that the lathagata has
realized? It is simply the Noble Eightfold Path, namely: Right
understanding, right thought, right speech, right action, right liveli-
hood, right effort, right mindfulness, and right concentration. This
is the Noble Eightfold Path realized by the Tathagata. It produces
vision, it produces knowledge, it leads to calm, to higher knowledge,
to enlightenment, to nibbdna.

THE BUDDHA’'S TEACHINGS are essentially a “path of purification.” The
Buddha never intended that people should worship him or accept his
teachings on faith alone. He wanted all beings to be free from the bondage
of greed, anger, and delusion. Liberation in Buddhism means freedom trom
all kinds of mental impurities. In order to accomplish this, one must devel-
op the Noble Eightfold Path. During his forty-five years as a fully enlight-
ened one, the Buddha imparted the Dhamma according to individual
capacities, aptitudes, and depths of understanding. But the essence of all
the discourses recorded in Buddhist scriptures are to be found in the teach-

ings on the Noble Eightfold Path, which are:

right understanding (samma ditthi)
right thought (samma sankappa)
right speech (samma vica)

right action (sammad kammanta)
right livelihood (samma ajiva)

right eftort (samma vayama)

right mindfulness (samma sati)

0 NNV W

right concentration (samma samadhi)
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T'he order in which the tactors of the Noble Eightfold Path are listed is
not ro be understood as successive stages ot practice. They are all to be
developed together. Since each factor is linked to the others, and all are
mutually supportive, the path constitutes a method of training which
must be practiced as a whole 1n order to be eftective. The above ordering
of the eight factors of the Noble Fightfold Path are arranged in order of
teachings (desanakkama). Other pedagogic approaches list the eight fac-
tors in order of arising (uppattikkama); in order of eradicating
(pahanakkama); in order of practice (patipattikkama); and according to
realms (Ohumikkama).

As we have seen. the Noble Fightfold Path comprises three aspects:
moral conduct or self-discipline (sila), concentration or mental discipline
(samadhi), and wisdom (panna). It will be helpful to understand them and
explain them according to these three aspects. Right speech, right action,
and right livelihood form the moral aspect. By practcing right speech, right
action, and right livdlihood, self-discipline is established. The meditation
group 1s made up ot right ettort, right mindtulness, and right concentration.
Mental discipline is established by developing these. Right understanding
and right thought are aspects of wisdom. Developing these leads one to
insight (vipassana) and transcendental knowledge (maggaphalaridana), in other
words, wisdom pertaining to both inundane and supramundane levels. Each
of these factors of the path will be described in brief, emphasizing their prac-
tical aspects. The order of presentation will follow the order of the three train-

ings: stla, samadhi, and panna.

ONE: RIGHT SPEECH (SAMMA-VACA)

What, O bhikkhus, is night speech? 1t is avoidance of telling lies,
avoidance of slandering, avoidance of hateful or abusive language,
avotdance of frivolous talk or useless chartter. Bhikkhus, avoidance of

these four unwholesome speeches is called right speech.51

z\ccm*ding to this defintton, one should understand that religious conver-
satton or truthfulness alone 1s not right speech. Abstinence from unwhole-

some speech ts the essence of right specch. It should be noted that when
occaston arises for one 1o speak falsely. to slander, to use abusive language,
or chatter usclessly, if one restrains oneself from doing so, one is establish-
ing the pracuce of right speech. Indeed, one who refrains from false speech

will engage only i speech which is truthful, gentde, and beneficial and will
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promote harmony. The essential point is that one who abstains from
wrong speech establishes the moral foundation of the path.

Furthermore, whenever one sees, hears, smells, touches, or thinks, if by
awareness and insight one realizes that sense objects are impermanent, no
defilements can arise that would cause the utterance of wrong speech. In
this way, through mindfulness meditation, one can temporarily prevent
the arising of defilements or kilesas. However, if one develops insight and
attains the transcendental noble path with realization of nibbana, then
wrong speech will have been dispelled completely. As one progressively
attains the stages of sainthood, one gradually uproots mental defilements
which are the cause of wrong speech. It is said that the first stage of saint-
hood (sotd@panna) dispels false speech or telling lies; the third stage of saint-
hood (andgami) dispels slandering and abusive language; the fourth and
final stage of sainthood (arahant) dispels frivolous talk or useless chatter.
‘Here speech is to be understood as any vocal action, whether following
from deliberate mental intention or, if ‘unthinking,” as a manifestation of
a basic state of mind. If the mind is impure, one speaks wrongly; if it is
pure, one speaks rightly. Therefore, purity of mind is very important.

Two: RIGHT ACTION (SAMMA-KAMMANTA)

What, O bhikkhus, is right action? It is the avoidance of killing, the
avoidance of stealing, and the avoidance of sexual misconduct or
misuse of the senses. O bhikkhus, avoidance of these three physical
evils is called right action.3?

Here too restraint underlies right action, whether such actions are deliber-
ate or arise unthinkingly from mental ill-discipline. When, for instance,
occasion arises for one to commit killing, stealing, and sexual misconduct,
if one restrains oneself from doing them, one is establishing the practice of
right action. Here physical action or kamma is based on mental volition
(cetana). These unwholesome deeds are committed only when the mind is
overwhelmed with greed,-anger, or delusion. Whenever these mental states
arise in the mind, one should observe them objectively until they have dis-
appeared or insight develops (seeing them as impermanent, productive of
suffering, or insubstantial). This insight leads to the attainment of tran-
scendental wisdom (ariya magga). With the development of insight medi-
tation, mental defilements gradually fall away by themselves. The Middle
Path is ultimately transcended by a state of consciousness in which all
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actions are spontancously right minded. However, at the beginning, one
must obscrve the precepts as a moral discipline and as the basis for what is

1O COMe.

THREE: RIGHT LIVELIHOOD (SAMMA-AJIVA)

‘What, O bhikkhus, is right livelihood? In this teaching, the noble dis-
ciple avoids a wrong way of living, gets his means of living by a right

way. This is called right livelihood.??

\When one’s means of living 1s based on committing the three unwholesome
physical actions and the four unwholesome vocal actions, it is called wrong
livelihood. If one restrains from unwholesome actions and speech for one’s
means of living, 1t1s called right livelihood.

Wrong livelihood constitutes earning one’s living through unlawful or
unwholesome means, such as killing and stealing. However, if one commits
the three unwholesome actions and the four unwholesome types of speech
outside the context of carming one’s livelihood, then these constitute wrong
action (micchakammanta) and wrong speech (micchavica) respectively, but
not wrong livelihood. For instance, killing tlies, mosquitoes, insects, snakes,
or an enemy through anger amounts to an unwholesome act or deed, a
wrong action, but not wrong livelihood. Killing animals such as poultry,
pigs, goats, or fish for the market or for one’s own table definitely consti-
tutes wrong livelihood.

In general, stealing s motivated by economic reasons and is therefore
called wrong livelihood. If, however, the motivation for an action is driven
by revenge or habit, then it is considered wrong action and not wrong
livelihood. Prostitution and the selling of arms, meat, poisons, and intoxi-
cants are all regarded as wrong livelihood. Lying is wrong speech when not
motivated by economic reasons. However, when falsehood is employed in
a commercial transaction or in a court of law to promote business, it
amounts to wrong livelihood. *

In the beginning, one should practice right livelihood by observing the
moral precepts. As one practices insight meditation positive action and
right livelihood is established effortlessly.

Betore one develops insight, or the noble path, it is impossible to establish
these moral principles; therefore, one should take the basic five precepts
(not to kill, steal, lie, commit adultery, or take intoxicants) as the founda-
tion of practice. Monks and nuns who practice vipassana should purify
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their respective precepts before practice is begun, since development of
concentration and wisdom is dependent on moral purity.

FOUR: RIGHT EFFORT (SAMMA-VAYAMA)

What, O bhikkhus, is right effort? Here in this teaching, O bhikkhus,
a bhikkhu rouses his mind to avoid evil, unwholesome things not yet
arisen, to overcome evil, unwholesome things already arisen, to arouse
wholesome things not yet arisen, to maintain wholesome things
already arisen and not to let them disappear but to bring thesa to
growth, to maturity and to the full perfection of development. And he
makes effort, puts forth his energy, exerts his mind and strives. This is

called right effort.34

According to this teaching there are four kinds of eftort:

1. There is the effort to prevent any evil or unwholesome things that have not
yet arisen. One should make an effort not to do any unwholesome actions.
Whenever sense objects are present, sense awareness generally arises at that
moment followed by craving or aversion. If one makes an effort to develop
moment to moment awareness by watching them objectively, one will be
able to prevent the arising of unwholesome things or any craving or aversion.

2. There is the eftort to dispel any evil or unwholesome things that have
already arisen. There are three types of mental defilements: (1) the defile-
ments that arise by committing evil physical and vocal actions (vitikkama-
kilesa), such as killing, stealing, or lying; (2) the defilements that arise in
the mind if something conditioned (pariyutthana-kilesa), such as desire or
anger, arises; and (3) the arising of latent dispositions, which are the result
of previeus unwholesome actions (anusaya-kilesa).

Of these three kinds of defilements, physical and vocal actions can be
dispelled by practicing the moral precepts. Defilements arising in the
mind can also be prevented with the practice of concentration. Latent dis-
positions may be calmed momentarily by insight meditation. They can be
rooted out gradually only as one attains the stages of sainthood. It is with
the aim of completely uprooting unwholesome latent dispositions that
vipassana meditation is practiced. One must exert great eftort in medita-
tion in order to attain the noble path which eradicates those defilements
latent in the mind as subtle dispositions.
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3. There is the effort to bring about pure or wholesome things which have
not vet arisen. One should make an effort to accomplish any wholesome
actions which have not yet been accomplished, such as acts of generosity
(dana), morality (sila), meditation (bhavana), loving-Xindness (merta), com-
oassion (karund), and so on. These efforts will cultivate mental purification
and the accumulation of wholesome thoughts. In short, effort should be
made to introduce any type of wholesome thing which has not yet arisen.
One should especially make great effort to develop ‘awareness, concentra-
tion, and wisdom, so that one may reach the path of the noble ones.

4. There is effort to maintain the pure or wholesome states fhat have already
arisen, and to develop them to maturity and pertection. One should make
an effort 1o continue any meritorious deeds or wholesome things toward
which there is already a disposition. One should develop objective and pre-
cise awareness at the moment of seeing, hearing, touching, feeling, thinking,
or knowing sense objects. At that moment, one is not only preventing impu-
rities or unwholesome thoughts from arising, but also endeavoring to eradicate
impuritics or unwholesome thoughts, speech, or action. This is perfecting
insight that has already arisen. Thus, every time one is aware of each phe-
nomenon as a meditation practice, one is developing the path of right effort.

FivE: RIGHT MINDFULNESS (SAMMA-SATI)

What, O bhikkhus, is right mindfulness? Here, in this teaching, a
bhikkhu dwells contemplating the body (material qualities) in the
body, ardently, clearly comprehending, and mindfully, removing
covetousness and grief in the world (of corporeality); he dwells con-
templating the feeling in the feelings; he dwells contemplating the
consciousness 1n the consciousness; he dwells contemplating the
mental objects in the mental objects, ardent, clearly comprehending,
and mindful. removing covetousness and grief in the world (of the
five aggregates). This is called right mindfulness.3>

The path of right mindfulness s comprised of the four foundations of
mindfulness—mindtulness of body, feeling, mind,and objects of the mind.
Contemplation of the body (kayinupassana) is carried out in either of two
ways: by contemplation on respiration, anapana (observing the in-byreath
and the out-breath) or contemplation on the thirty-two parts of th¢ body,
kotthasa (observing the separate parts of the body as head hair, body hair,
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nails, teeth, skin, and so on). According to tradition, one can achieve medi-
tative absorption (appand-jhina) by these two types of meditation. Through
observation of the rest of the objects of mindfulness (feeling, mind, or men-
tal objects), one can achieve access concentration (upacdra-samdadhi). Access
concentration is suitable as a foundatuion fer vipassana meditation.
Anyone, therefore, who wants to develop right mindfulness should select
either body, feeling, mind, or mental objects as a foundation for mindtul-
ness or awareness. It is very important to note or to be aware of the object
in the present moment. For example, if the meditator contempiates on the
in-breath or out-breath, he or she must ncie or be aware of the precise
moment of the rising or falling of the breatih. While contemplating body

postures—such as walking, sitting, standing, or lying down—one should

g,
be aware of each moment. If any other minor body postures are assumed,
one should also become aware of these precisely and with bare attenton.
Another method of practice is to select the physical elemenis—earth, water,
fire, and air—as objects of contemplacion. The carth element denotes the
quality of heaviness or lightness in the body; the water element refers to the
quality of cohesion; the fire element refers to the qualicy of heat or cold;
and the air element refers 1o the quality of motion and movement in the
body. Of these, the water element, which is che quality of cohesion i the
body, is so subtle that it is extremely ditticult to percenve. For this reason, the
elements of earth, fire, and air are reccommended for mindtulness meditauon.
[f one experiences any feelings in the body, whether gross or subtle, one
should be aware of them in the present moment. There are three kinds of
teelings: pleasant, painful, and necutwral (neither pleasant nor paintful).
Whatever the feeling experienced, one should be aware of it objectively and
precisely, without reflecting upon it with discursive thought. One should
not anticipate any particular fec'ing. One should also be aware of the state
of mind in the precise moment. If there is liking or disliking, desire, anger.
or doubt, these should be taken as meditation objects. When one sees,
hears, smells, tastes, touches, or thinks, one should be aware of these sen-
sations as they are. It is very important not to reject any object that arises
in the consciousness; rather, accept any fecling, state of mind, or mental
object as the foundation of awareness. As awarcness develops, mental hin-
drances are overcome and access concentrauon arises. Then the meditator
realizes that all mental and physical formatons are impermanent, subject 1o
change, and do not remain for even two consecutive moments. | his real-
ization is called insight. Thus, when awareness arises with insight or right
understanding, that awareness 1s also known as rnight mindfulness.’¢
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Did the Buddha Teach in Detail?

The Dhammacakka Sutta, as we have it today, lists the factors of the noble
path only in the form of headings without any detailed eclaboration of
method or content. Yet, it is recounted that the Venerable Kondafifia and
others attained higher knowledge or became liberated by the end of the dis-
course. Therefore, the question arises, did they fully understand the mean-
ing and method required in applying right mindfulness? It is certain that if
they did not have a clear comprehension of the method of application, they
would not have been able to develop right mindfulness. In the absence of
right mindfulness, attainment of higher knowledge of the noble path and
fruition is impossible.

There are two plausible explanations to this puzzle. The first is that the
Venerable Kondainfa and others were already fully ripe with uncommon,
unique perfections (pdaramitds), destined for final liberation upon just
hearing the summary of the Noble Eightfold Path. They may have applied
mindfulness upon hearing the Buddha and accordingly attained higher
knowledge or a state of enlightenment. The second possibility is that when
the discourse was first given, the Buddha did indeed elaborate upon the
headings of the Noble Eightfold Path and expounded the four foundations
of mindfulness. At the time of reciting this sutta at the First Council, how-
ever, the Noble Eightfold Path, as such and as a component of the Four
Noble Truths, was condensed in the form of headings only, since there
already existed separate expositions or exegeses on them in other suttas.
Likewise, there are still other suttas, for example the Satipatthana Sutta in
the Majjhima Nikdya, that seem likely to have been recited in condensed
form art the First Council. At the Sixth Council, held in Burma from 1954
to 1956, the missing portion of the sutta was filled in and recorded, based
on the Mabhdsatipatthana Sutta ot the Digha Nikdya. Other suttas, in addi-
tion to the Mabhasatiparthana Sutta, supply expositions and elaborations
on the summarized headings of the Noble Eighttold Path.

No Insight Without Mindfulness

According to Theravada Buddhism, mindfulness and wisdom are essential
for the attainment of the firal goal of enlightenment. Moreover, it is con-
sidered essential that these be developed simultancously. The Buddha
taught how to culuvate mindfulness and wisdom in order to overcome
human suttering and realize the Dhamma (ultimate ruth). Insight wis-
dom in Buddhism means understanding the Dhamma through personal

..I.O
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experience, not through reasoning or intellectual intuition. The realization
of the Dhamma is not possible without developing insight and wisdom
through any one of the four foundations of mindfulnéss (through mind-
fulness of body, feelings, mind, or mental objects).

At the time of the Buddha, many individuals realized the Dhamma, and
became enlightened, directly upon hearing the teachings because they had
fultilled the necessary perfections (paramitas) in previous existences. Their
liberation became possible with only a few moments of mindfulness prac-
tice. What was essential was the practice of awareness of the objects and
not just the mere fact of listening to the discourse. While right mindful-
ness is essential to developing the highest insight, it is not sufficient by
itself. Three conditions are also necessary to achieve the goal, namely,
ardor (atapi), clear comprehension (sampajasiiia), and mindfulness
(satima). Thus, the one who is ardent, clearly comprehending, and mind-
ful of the object will know what causes the arising of objects and their
ceasing. This is insight, knowing things as they really are (samudaya
dhammanupdssi).

Six: RIGHT CONCENTRATION (SAMMA-SAMADH]I)

What, O bhikkhus, is right concentration? Here, in this teaching, the
bhikkhu, being detached from all sensual objects, detached from
other unwholesome things, enters into the first stage of absorption
(jhdna), which is accompanied by applied thought (vitakka) and sus-
tained thought (vicara), is filled with raprure (pitr) and happiness
(sukha), born of detachment from unwholesome thoughts.

After the subsiding of applied and sustained thought, and by gain-
ing inner tranquillity and oneness of the mind, he enters into a stage
free from vitakka and vicara, the second absorption, which is born of
concentration and filled with rapture and happiness.

After the fading away of raptrure, he dwells in equanimity
(upekkhd), atentiveness, and is clearly conscious; he experiences in
his person that feeling of which the noble ones say, “Happy. is the
man of equanimity and attentive mind” thus, he enters the third
absorption. ‘ '

After the giving up of pleasure and pain, and through the disap-
pearance of previous happiness and grief, he enters into a state
beyond pleasure and pain, into the fourth absorption, which is puri-
fied by equanimity and attentiveness. This is right concentration.3’
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Here, absorption, or jhana, means not allowing the mind to wander, but to
have it fixed on a single object. Jhana is also described as that which burns
out all negative forces or hindrances (nivarana). There are four stages of
jhana according to the suttas:

1. The first stage of jhana is constituted by five factors, namely, vitakka (ini-
tial application); vicara (sustained application); piu (rapture); sukha (hap-
piness); and ekaggara (one-pointedness of mind).

2. After the subsiding of vitakka and vicara through continued mediration,
the second stage of jhana arises and 1s constituted by the three remaining

factors (piti, sukha, and ckaggata).

3. After the fading away of piu through continued meditation, the chird
jhana is formed with the two factors of sukha and ekaggara.

4. In the fourth jhana, sukha is replaced by upekkha, so that the fourth
thana has two factors: upekkha and ekaggara.

These jhanic states belong to the mundane realms known as the ripa
(form) and ar#pa (formless) planes. But, if they are accompanied by the
noble path and fruition consciousnesses, they then belong to the supra-
mundane realm. Strictly speaking, only the supramundane state of concen-
tration, or samadhi, is right concentration. However, the mundane state of
concentration is also classed as right concentration if it forms the basis for
the development of vipassana meditation.

There are torty kinds of objects for the development of concentration
(samatha-bhavand). The meditator can sclect an object that appeals most
to his or her temperament. This object is called the preliminary object
(parikamma-nimitta). One should concentrate intently on this object until
one becomes so wholly absorbed in it that all thoughts are excluded from
the mind. Ulumately, a stage 1s reached in which one is able to visualize
the object even with closed eyes. On this visualized image (uggaha-nimitta),
one concentrates continuously unul it develops into a conceptualized
image (patibhdaga-nimitta). As one concentrates continually on this
abstract object, one is said to be in possession of access concentration
(upacara-samadpi) and the tive hindrances (nivaranas)—namely, sense
desire, hatred, sloth and torpor, restlessness and worry, and doubt—are
temporarily dispelled. Evenrually, one attains absorption concentration



THE NOBLE FIGHTFOLD PATH

—r - e i —

(appand-samidhi), or the jhanic state.

There are three factors of the Noble Eightfold Path which are necessary
for right concentration, or samadhi. First, there is the application of effort
in the practice of mindfulness in order to develop moment-to-moment
awareness. Second, there is the development of one-pointedness of mind,
which is the ability to tix one’s awareness on any object arising at the sense
doors. This 1s 2 momentary concentration (as distinguished from the
absorpuion concentration of jhapic states) because awareness is arising with
different objects in different moments. Third, whatever object the mind
concentrates on is perceived in terms of its ultimate reality as impermanent,
unsatisfactory, and devoid of a self or an essence. These factors of samadhi
together cultivate the conditions for the realization of the noble path and
its fruition, nibbana

Insight Without [hina

It has been argued that vipassana can be developed only after attaining jhana.
This, it is reasoned, is on account of the capacity of the jhanas to purify the
mind (cittavisuddhi)—a requisite for the development of insight. But this
position seems extreme and dogmatic since upacira samadhi, or access con-
centration, can be achieved by contemplating such objects as body postures
(a practice not directed toward attaining jhanic states) while stll achieving
the same benefits of meditative absorption, namely, temporarily dispelling
the hindrances, purifying the mind, and developing vipassana. Many indi-
viduals have achieved arahantship with this method. The Anussatithana
Sutta states that samadhi that is developed by the practice of the recollec-
tion of the virtues of the Buddha, for example, is adequate to be used as a
basic concentration for the development of higher insight up to the state
of arahantship.?8 It is very common that piti, or rapture, can be aroused by
just recollecting the virtues of the Buddha and the sangha. One who medi-
tates on the impermanence of rapture may subsequently attain arahantship.
Furthermore, innumerable people at the time of the Buddha became lib-
erated during the course of talks given by the Buddha, and many of these
people were not skilled in jhanic practices. Nevertheless, they must have
achieved purification of the mind, because their minds are said to have been
sound (kalla), tender (mudu), free from hindrances ('w'm‘m}a{za), exultant
(udagga), and gladdened (pasanna). At the moment the Buddha delivered the
most exalted discourse of the Four Noble Truths, the audience understood
and ‘comprehended the Dhamma, attaining the highest state of insight, and
becoming liberated from the bondage of greed, anger, and dclusion.
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Thus, definitions of right concentration given in terms of the four
jhanas, or absorptions, should be regarded as an excellent method. Access
concentration, although described as an inferior method, is also right con-
centration since it accomplishes purification of mind and the dispelling of
hindrances just as the first jhiana does. It also has the same five jhanic fac-
tors. In vipassana meditation awareness and concentration arise moment
to moment with each object of mindfulness. This concentration is known
as vipassand khanika samadhp; or momentary concentration. It also has the
same capacity to dispel hindrances in the same manner as access concen-
tration. Therefore, it should be regarded both as access concentration and
momentary concentration under the category of the first jhana (as well as
a weaker form of the first jhana—meditative absorption). Jhana means
closely observing an object with strong attention. Concentrated attention
given to a selected object of meditation, such as, the breath for tranquil-
lity concentration, gives rise to samatha jhana, whereas watching the
characteristic nature of mind and body and contemplating their imper-
manence, unsatisfactoriness, and insubstantiality brings about vipassana
jhana.

Threefold Concentration

There are three kinds of concentration: appana samadht (concentrative
absorption), upacara samadhi (access concentration), and khanika
samadhi (momentary or vipassana concentration). Ot these, the concen-
tration developed by meditating on a selected object untl the mind
absorbs onto the object is called appana samadhi. The concentration that
is able to dispel hindrances, but which has not yet reached the state of
absorption, 1s called upacara, neighborhood, or access concentration.
Finally, the concentration developed by observing objects and their nature
of arising and passing away moment to moment is called khanika
samadhi, momentary concentration. This momentary concentration refers
to the calm firm state of mind prior to access concentration. It also refers
to vipassana samadhi. Vipassana samadhi has the same capacity to dispel
hindrances in the same manner as access concentration. Therefore, it can
also be called access concentration. When vipassana concentration is well
developed, the mind becomes absorbed with the object, as in concentra-
tive absorption. This state of absorption can be experienced directly by
those who practice mindfulness meditation. If momentary khanika
samadhi arises without interruption, tranquillity is maintained and nega-
tive forces or defilements cannot arise. '
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SEVEN: RIGHT UNDERSTANDING (SAMMA DITTHI)

What, O bhikkhus, is right understanding? To understand suftering,
to understand the origination of suffering, to understand extinction
of suffering, to understand the path leading to the extinction of suf-
fering; this is called right understanding.3?

Right understanding means the realization of the Four Noble Truths, which
one can realize through developing right mindfulness and- right concentra-
tion. According to the commentaries (Anguttara and - Uparipanndsa
Atthakatha), there are altogether six kinds of right understanding:

1. right understanding of kamma as belonging to beings (kammas-
sakatd sammaditthi)
2. right understanding of concentrative absorptions (jsdna

sammaditthi)
3. right understanding of insight (vipassana sammaditthi)
4. right understanding of the noble path (magga sammaditthi)

5. right understanding of the fruition of the noble path (phala
sammaditthi)
6. right understanding of reobservation (paccavekkhana sammaditthi)

In the case of understanding the fruition of the noble path and of reobser

vation, no specific effort is required for their development since they are
realized spontaneously as a result of understanding the noble path. As soon
as one attains the realization of the Four Noble Truths, realization of the
four fruitions follow spontaneously. Reobservation is the reflection of the
path and fruition, which also follows spontaneously after the attainment of
these. Therefore, one need actively strive only for the first four kinds of

right understanding.

Right Understanding of Kamma

The doctrine of kamma plays a very important part in Buddhism. It is the
central point to grasp in the teachings of the Buddha, and one needs to
understand it firmly before one can practice the Noble Eightfold Path.
Right understanding of kamma urges the individual to understand moral
causation, which includes the understanding of the ten kammically whole-
some actions (kusala kamma)—namely, generosity, morality, meditation,
reverence, service, dedication of merit, rejoicing in others’ merit, hearing
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the doctrine, teaching the doctrine, and correcting others’ wrong views.
Right understanding also includes the understanding of the ten kammically
unwholesome actions (akusala kamma)—namely. killing, stealing, sexual
misconduct, lying, slandering, harsh speech, vain alk, covetousness, il will,
and wrong view. Wholesome actions bring good results. They are meritori-
ous and lead to happiness here and hereafter. The ten wholesome acrions,
therefore, are called good courses of acuon (kusala kammapatha).
Unwholesome actions give rise to evil consequences. They are demeritori-
ous and lead to suffering and unhappiness here and hereafter. The ten
unwholesome actions, therefore, are called evil courses of action (akusala
kammapatha).

Kamma literally means action. The Buddha defined it as mental volition
(cetana). Any action one performs with pure intention is called wholesome
kamma. If the intention i1s impure, then it is called unwholesome kamma.
Kamma, therefore, is not merely the atfair of external or visual deeds, but
it is the motive or volition involved in thinking, speaking, or doing. Any
deed devoid of will or intention cannot properly be called kamma.
Therefore. moral or immoral kamma is threefold according to the doors of
action—bodily action, verbal action, and mental action. Any action one
performs with volition through body, speech, and mind 1s called kamma.
Whether kamma is wholesome or unwholesome i1s dependent on the state
of mind at the moment of the action.

The Buddha, more than once, emphatically stressed the psychological
importance of kamma. “O bhikkhus, it 1s volition (cerana) thac I call
kamma. Having willed, one acts through body, speech, and mind.”40 The
understanding of moral causation urges a thoughtful person to refrain from
unwholesome deeds and to do good. One who acknowledges moral causa-
tion knows well that it is their own actions that make their life miserable or
otherwise. They know that the direct cause of the differences and inequal-
ities of birth in this life are due to the good and unwholesome actions of
past existences, as well as those of this life. Thus, they understand kamma
and 1ts results and strive to promote moral and spiritual progress. This kind
of understanding, even on a mundane level, paves the way toward the real-
1zation of the Four Noble Truths.

In the endless cycle of rebirth, the law of kamma prevails with good
actions leading to positive results and unwhaolesome actions leading to neg-
ative consequences. As a result of unwholesome kamma committed in past
existences, one has to suffer ill consequences, such as, a short life span, var-
lous ailments, ugliness, poverty, and so forth. Anyone who commits an
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unwholesome action in this life will bear the ¢onsequences in a future
existence, perhaps by being born in an inferior plane of existence and accom-
panied by similar painful retributions.

As a consequence of good actions performed in previous existences, one.
lives happily and healthily in this present life, enjoying longevity, freedom
from ailments, beauty, and wealth. By refraining from unwholesome
actions and performing good actions of generosity and serving others, one
is reborn in kigher realms of existence, enjoying the results of these good
actions. By understanding the result of wholesome and unwholesome kam-
mas, one refrains from wrongdoing and accumulates good deeds, thereby
establishing morality (sils), which is the foundation of concentration
(samddhi) and wisdom (panria).

The Buddha said:

O bhikkhu, when you have purified your sila and maintained the
straight view, then, leaning on your sila and established on it, you can
develop the four foundations of mindfulness.4!

Three Paths

Clearly, right understanding of kamma and the observance of sila are pre-
liminary foundations, or basic paths (mi#la magga), that must be established
before one practices meditation. As discussed earlier, on the development
of vipassana, appana samadhi (absorption concentration) and upacara
samadhi (access concentration) are prerequisites for achieving the iniual
purification of the mind. Since vipassana is a preliminary path (pubbabhiga
magga), it needs to be developed first in order to lead to the noble path
(ariya magga). Thus, there are three essential steps included in the Noble
Eightfold Path: basic path (mila magga), preliminary path (pubbabhiga
magga), and noble path (ariya magga).

The Meditation Method

After fulfilling the basic requirements of understanding the law of kamma
and purifying sila, the meditator chooses one particular object on which to
focus. When attention is dispersed over many objects or on some objects
that are not easily observable, development of concentration will take a long
time. Therefore, the meditator should limit the number of objects they are
focusing on and choose a vivid object suitable to his or her temperament.
At first, the meditator may begin Ry contemplating their in-coming and
out-going breaths. After establishing concentration for some time, the
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meditator should direct his or her observations not to the breath itself, but
to the physical sensation of the breath. That is, one should observe the
motion or movement of the breath, its heaviness or lightness, its qualities of
heat or cold. To develop awareness and concentration, one should observe
the entire breath in three phases, its beginning, middle, and end. For
instance, when the in-breath touches the nostrils, one should be aware of its
beginning, middle, and end, trying to remain with that awareness until the
out-breath is felt on the nostrils. In the same way, it is necessary to be aware
of the out-breath with its three phases. This awareness should also remain
until the in-breath comes and touches it so there will be no gap between the
two breaths. The mind will stay with the touch-feeling of the breaths, expe-
riencing the entire breath (sabbakaya-patisamveds) in each moment.

After establishing awareness and concentration by observing the physi-
cal sensation of the breath at the nostrils, the meditator can observe other
mental and material objects that arise moment to moment in the body or
the mind, such as seeing, hearing, smelling, tasting, touching, and think-
ing. The meditator should be aware of any kind of feeling that arises in the
body,” whether gross or subtle, paintul, pleasurable, or neutral. He or she
should also be aware of cravings, aversions, happiness, sorrow, grief, and all
kinds of mental and physical phenomena arising in the body and mind.
This should be done objectively and precisely. The meditator should not
think about them until he or she has developed insight, or the understand-
ing of the true nature of these phenomena as impermanent, suftering, and
without substance or self. |

According to Mahasi Sayadaw’s method, the meditator should begin by
noting the element of air (vdyo dhatu), the characteristics of which are stiff-
ness, pressure, and motion, and which become evident in the region of the
abdomen. As the abdomen rises, note “rising.” As it falls, note “falling.”
One begins noting just these two motions, rising and falling. But this does
not comprise all that is to be done. While noting the rising and falling of
the abdomen, if thinking arises, note that too as “thinking” and then return
to noting the rising and falling. If some paintul feeling appears in the body,
note that too; when it subsides or when it has been noted for some time,
return to the rising and falling. If there is bending, stretching, or moving of
the limbs, the meditator must note “bending,” “stretching,” or “moving.”
Whatever bodily movement occurs, one should note i1t in the precise
moment of its occurrence, and then return to the rising and falling of the
abdomen. When the meditator segs or hears anything clearly, note “seeing”
or “hearing” for a moment, and then return to the rising and falling process
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of the abdomen. If the meditator is aware of every process by noting it
attentively, the mind becomes distinctly calm and concentrated and also
realizes arising and awareness and objects differently. This is the beginning of
the development of insight, which distinguishes mind from matter or object.

Vipassana with [hina

The meditator who practices vipassana after attraining jhana is called
. jhanaldbhi, or one who is accomplished with absorption. The knowledge that
accompanies the jhanic concentration is jhana sammdditthi. While 1t 1s not
necessary for vipassana practice, nevertheless, jhanic concentration is good in
itself because it purifies the mind temporarily and is thus a good foundation
for vipassana meditation. At first, the meditator needs to attain concentra-
tive absorption through tranquillity meditation. He or she then emerges
from the jhanic state and starts to observe the jhanic factors or mental
states, such as initial application, sustained application, rapture, one-point-
edness of the mind, happiness, contact, volition, intention, and so forth.
These mental states become very clear, as do the material states on which
jhana depends. When the meditator observes these as they arise and pass
away from moment to moment, he or she realizes that in every moment all
these states are impermanent, unsatisfactory, and without permanent sub-
stance. The meditator progressively attains different jhanic states, emerging
from them to observe the mental and material phenomena that consurtute
them. As one conrinues to practice, vipassana insight becomes more and
more developed, leading finally to the realization of the nibbanic state. Thus

the Buddha said:

In this teaching, O bhikkhus, the bhikkhu enters and stays in the first

jhana. When he emerges from that jhanic state he contemplates on the
physical body, feelings, perceptions, mental formations and conscious-
ness that exist during the jhanic moment and he sees them as transitory,
painful, and insubstantial. Seeing thus he stays with vipassana insight so
gained and artains arahanthood, the cessation of all cankers.42

This passage tells us how a meditator who accomplishes jhanic absorptions
attains the noble path through meditating on jhanic consciousness by focus-
ing on the mental concomitants and material qualities that have arisen and
passed away in the mind-body continuum. After entering into and rising
from jhanic states, the meditator who is endowed with jhanic absorptions
meditates on the arising and passing away of mental and material states that
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occurred from moment to moment. The meditator who is not endowed
with jhanas focuses on the arising and passing away of any mental and
material states (for example, sensual desires, thoughts, feelings, and so on)
as they occur from moment to moment until he or she realizes these to be
impermanent, suffering, and insubstanuial.

Ihe Advantages of [hana

The meditator who is endowed with jhanas enters into a jhanic state and
thus meditates on any object which is very clear. When fatigue overtakes
the meditator, as a result of observing many different objects appearing at
the sense doors, he or she reverts to the jhanic state 1o ease fatigue or relax
the mind. After recuperating, one continues with the observation of mental
and material objects whenever they appear. Thus based on jhana, vipassana
insight develops until it is strong enough to lead to the realization of nibbana

through insight of the noble path (ariyamaggariana).

In these words, the Buddha rtalked about the time when he developed
insight meditaton based on jhana. “Truly, when a meditators
samadhi and vipassana are not yet fully mature, it he sits for a long
time practicing insight meditation fatigue overwhelms him. Burning
sensations fill the body as if flames are bursting out from it and sweat
pours out from the armpits. The meditator feels as it hot steamy gas
is rushing forth from the top of his head. The tortured mind twitches
and struggles. The meditator reverts to the jhinic states to reduce the
mental and physical strain and to get relief from them. In this way he
refreshes himself. He then returns to the task of meditating. Sitting
for long periods of time he may again fatigue himself and seek reliet
once more by reentering a jhanic state. Indeed, he should do so.

Entering jhanic states is greatly beneficial to vipassania meditation.”43

The meditator who is not endowed with jhana observes all kinds of
mental and material objects. When fatigue overtakes one while meditating,
one cannot, of course, seek relief by entering jhanic states. One should then
revert to the limited object of the in- and out-breaths, in other words, keep-
ing attention on the nostrils and focusing on breathing in and breathing
out. By limiting the object of meditation, mental and physical fatigue and
strain are alleviated. Refreshed, one can retirn to observation of all kinds
of objects. When vipassana samadhi becomes strengthened, the meditator
s able to engage in meditation practice day and night without physical and
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mental discomfort or distress. At this stage, whenever objects arise, the
meditator observes them objectively without effort, realizing the nature of
these objects as they really are, namely, as impermanent, painful, and insub-
stantial. This understanding gathers speed and finally both sense objects

and awareness plunge into the state of cessation. This is the realization of
the state of nibbana by means of the noble path.

The Vipassana Path
As stated earlier, there are three stages of the Noble Eightfold Path. The

basic path, which consists of the right understanding of kamma (kam-
masakatd sammddirthi) and morality (s7la), must first be accomplished
before the start of meditation. The samatha yanika meditator, who has
accomplished meditative absorptions before vipassana practice, has to
develop either access concentration (upacdra samadhi) or absorption con-
centration (appand samdadhi). The suddha vipassana-yanika meditator, who
practices bare vipassana without absorption concentration, must accom-
plish the basic samadhi path while contemplating the four primary materi-
al elements (mahdibhitas). Whenever the meditator becomes aware of any
sense object accompanied with one-pointedness of mind and momentary
concentration (khanika samadhi), the mind ceases to wander to other
objects. In this way, the mind becomes purified and every subsequent
moment of awareness develops the vipassana path.

The Development of Vipassana Samadhi

Effort exerted on behalf of awareness and mindfulness of each and every
sense object arising at the sense doors (feeling, secing, hearing, thinking,
and so forth) constitutes the path of right eftort (sammavayama magga).
Awareness, or mindfulness, of these objects is the path of right mindfulness
(sammadsati magga). Whenever mindfulness arises on an object and becomes
fixed upon it, that is, becomes one-pointed, it is called the path of right
concentration (sammdsamaddhi magga). Together these are known as vipas-
sana khanika samadhi, or vipassana momentary concentration. These three
paths—right effort, right mindfulness, and right concentration—together
make up the path of concentration (samddh: magga).

The Development of Vipassand Insight

The knowledge that distinguishes sense objects from awareness arises after
purity of mind has been attained through the path of concentration. This
clear comprehension of the distinction between the discerning mind and the
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material object constitutes purification of view. For example, when the med-
itator observes in-breaths and out-breaths, if awareness and concentration are
developed, he or she knows or distinguishes awareness from the breaths. This
is followed by discernment of the nature of cause and eftect while in the
course of meditation. For example, the meditator may recognize that there is
awareness because of in-breaths or out-breaths, that there i1s bending because
of the desire to bend, stretching because of the desire to stretch, movement
because of the desire to move. The meditator may perceive how seeing aris-
es because there is an eye to see and an object to be seen, or that hearing aris-
es because there is an ear to hear and a sound to be heard, and so forth.

As meditation conunues the meditator becomes aware of the arising and
dissolution of every object. This results in the realization of the nature of
impermanence with respect to both the sense object and awareness itself.
This process of the arising and passing away of mental and material states
without any break leads to the conviction that samsara is fearful, unpleas-
ant, or sutfering, mere insubstanuality, not responsive to one’s will or con-
trol. This lucid comprehension constitutes the path of right understanding
(sammaditthi magga).

The Buddha said “dukkhe fanam”—understanding the truth of
‘dukkha 1s the path of right understanding. When one observes mental
and material objects from moment to moment, one realizes the three
characteristics of impermanence, suffering, and insubstantiality through
one’s own experience and thereby comprehends the truth of dukkha. The
task of comprehending the remaining three Noble Truths can then be
accomplished. (A discussion of this will follow in the section on the fourth
Noble Truth, magga sacca.) Bending or directing the mind to comprehend
the true nature of mental and material states as annica, dukkha, and anat-
ta 1s the path of right thought (sammasarnkappa magga). The two paths of
right understanding and right thoughrt are grouped together as the path of
insight (panina magga).

The three paths of concentration and the two paths of insight are classi-
fied as working paths (kdraka maggas), or task forces. They are forces for the
development of awareness, concentration, and wisdom, and also for the
realization of the Four Noble Truths. The path of morality (sila magga)—
right speech, right action, and right livelihood—has been established even
before meditation begins and remains firm, becoming purer during the
course of meditation. In addition to these three paths, there is a combined
total of eight paths, known as preliminary paths (pubbabhiga magga), that

are developed with the progress of vipassana meditation.
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EIGHT: RIGHT THOUGHT (SAMMA-SANKAPPA)

What, O bhikkhus, is right thought? Thoughts free from sensuous
desire (nekkhama-sarkappa), thoughts free from ill will (abyapada-
sankappa), and thoughts free from cruelty (avihimsa-sankappa): this is

called right thought.#4

All thoughts of good deeds are considered factors of renunciation
(nekkbhama-sarikappa). These may include the practice of generosity, the
renunciation of selfish attachments (such as going forth from home into
homelessness), listening to discourses, or practicing righteousness.
Practicing vipassana meditation fulfills the thought of renunciation since it
1s a practice aimed at eliminating attachments and cravings. Thoughts of
non-killing, wishing others well, and developing loving-kindness (metza
bhavana) render the mind free from ill will (abyapada-sarikappa). Thoughts
-of non-violence, considerateness, and compassion toward other beings are
thoughts free from cruelty (avihimsa-sankappa).

Since thoughts of killing or cruelty cannot arise during vipassana medita-
tion practice these two factors of right thoughrt are fulfilled during meditation.
Vipassana meditation involves the slight bending or directing of the mind
toward recognizing the reality ot mental and maternal states in their true
nature of arising and dissolving and the truth concerning their imperma-
nence, suffering, and insubstanuality.

The basic path (mitla magea) and the preliminary path (pubbabhaga
magga) are known together as the eightfold vipassana path. When this vipas-
sana path becomes fully developed, it is transcended and the noble path s
attained, leading to the realizauon of nibbana. Therefore, the preliminary
path may be called the forerunner of the noble path. In other words, they
form the first and last parts of the same continuous path respectively. To
attain the noble path, the meditator must first develop the vipassana path.
Having become established in the noble path, the meditator becomes a noble
one and experiences the bliss of nibbana.
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THE FOUR NOBLE TRUTHS

Whosoever is free from sense perceptions, in him no more bonds exist;
Whosoever by insight freedom gains, all delusions cease in him;
But whosoever clings to sense perceptions and to viewpoints wrong and false
He lives wrangling in this world.

Suttanipata, v. 159

Contemplating the rise and fall of aggregates as they really are,
[ rose up with mind free (of taints); completed is the Buddha-word.

Therigatha, v. 96

FOLLOWING SIX YEARS OF STRUGGLE, the Buddha realized the Four Noble
Truths under the Bodhi tree. These Noble Truths are found in all beings as

realities of the universe. The Buddha stated:

In this very one-fathom-long body, along with its perceptions and
thoughts, do I proclaim the world, the origin of the world, the cessa-
tion of the world, and the path leading to the cessation of the world.4>

In this particular context, the term “world” (loka) implies lite or being. The
Dhamma is an incontrovertible fact of life. Whether buddhas arise or not,
these truths exist. A buddha reveals the Dhamma to the deluded world.
These are called Noble Truths because they were discovered or realized by
the ariyas or noble (enlightened) ones. The Buddha taught the Four Noble
Truths to the five ascetics in his first sermon at Deer Park. The Four Noble
Truths constitute the central tenets of Buddhism. They are:

The Noble Truth of suttering (dukkha)

The Noble ‘Iruth of the origin of suftering (samudaya)

The Noble Truth of the cessation of suftering (nirodba)

The Noble Truth of the path leading to the cessation of suffering

(magga)

SN =

M

The Buddha is regarded as the “peerless physician” (bhisakka) who is

capable of diagnosing exactly the illness of each and every being. It was in
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this manner of expression that the Buddha taught the Four Noble Truths.
First, he established that the world is founded on suftering (dukkhe loko
patitthito)3¢ and that suffering is an undeniable and universal phenomenon
(parinindtabba) one must strive to comprehend. He then established the
cause of the disease: the origin of suffering is craving (tanhad). Then the

Buddha described the cure for the disease, which is nibbana (nirodba).
Finally, he recommended the remedy, which is the Noble Eightfold Path.

ONE: DUKKHA

V.. This, O bhikkhus, is the Noble Truth of suffering (dukkha): Birty
is suffering, aging is suffering, sickness is suffering, death is suffer-
ing, sorrow and lamentation, pain, grief, and despair are suffering,
association with the unloved or unpleasant condition is suffering,
separation from the beloved or pleasant condition is suffering, not to
get what one wants is suffering. In brief, the five aggregates of

attachment are suffering.

Dukkha is a Pali term that cannot be translated adequately into English.
There seems to be no equivalent in any other language. In ordinary usage,
the word dukkha means “sutfering, pain, unsatisfactoriness, ill, sorrow, and
misery, but there are further nuances. The word dukkha as it appears in
the first Noble Truth represents the broadest frame of the Buddha’s per-
spective of life and the world. It means not only ordinary suftering but also
includes the deeper meaning of impermanence, imperfection, emptiness,
and insubstantiality.

Threefold Dukkha
There are three aspects of the term dukkha: (1) dukkha dukkha, which is

ordinary suftering; (2) viparinama dukkha, which is suftering experienced
by change; and (3) sankhara dukkha, which is sutfering experienced by con-
ditioned states.

The first aspect, dukkha dukkha, contains two components of ordinary
suffering. The refers to life, or being, as it is constituted by mental and
material forces (nama-rupad), which are known more specifically as the five
aggregates (pancakkhandha). The Buddha defined these five aggregates as
dukkha.4” In other words, the bare fact of life itself is dukkha. The second

‘dukkha implies universal maladies. When mental and matenal forces, or

 the five aggregates, manifest or come into existence they are bound to be
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experienced as all kinds of suffering. This is the dukkha experienced in
birth, old age, sickness, death, association with unloved ones and unpleas-
ant conditions, separation from loved ones and pleasant conditions, not
getting what one wants, sorrow, lamentation, pain, grief, and despair. In
short, dukkha is all kinds of physical and mental suffering that are univer-
sally accepted as sutfering or painful.

The second aspect of suffering is viparinama dukkha. Viparinama means
“changing.” It is the nature of the universe that things constantly change. A
happy feeling, a happy condition in life—these cannot last. They are imper-
manent by nature. When they change, suffering, pain, or unpleasant feelings
are the result. “Whatever is impermanent is suttering (yadaniccam tam pi
dukkham),”*8 said the Buddha. Whenever one is faced with worldly vicissi-
tudes, one experiences suffering in life. These two aspects of suffering are easy
to understand as they are common experiences in daily life. Because these
aspects of suffering are readily recognizable as general experiences, they have
typically come to stand for the meaning of dukkha referred to in the First
Noble Truth. However, this does not convey the full meaning of dukkha as
the Buddha used the term when referring to the First Noble Truth.

The third aspect of suftering, sankhara dukkha, is conditioned states.
Everything in the universe, whether physical or mental, 1s conditioned and
conditioning. This kind of dukkha will be clearly understood through
direct experience in vipassana meditation. One who practices vipassana
needs to be aware of physical and mental phenomena untl he or she real-
izes the ever-changing processes that constitute the universe. Then one will
understand dukkha as a consequence. In order to understand this form of
dukkha, the meditator focuses on the notion of a “being” or an “individual”
or what is referred to as “I.”

The Five Aggregates

According to Buddhism, a being or an individual, the “I,” is merely a com-
bination of ever-changing physical and mental forces or energies, which
may be divided into five groups, or aggregates (panicakkhandha). As stated
in the Wheel of Dhamma Discourse: “In brief, the five aggregates of attach-
ment are suffering.” The five aggregates are:

1. The first aggregate is that of matter (riapakkhandha), which includes the
four great principal elements: the element of earth (pathavi-dhatu), which
is the quality of heaviness and lighgness in material form; the element of
water (dpo-dhdtu), which is the quality of cohesion or fluidity; the element
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of fire (tejo-dbharu), which is the quality of heat and cold; and the element
of air (vayo-dharu) which is the quality of motions and movements in the
material elements. The derivatives of these four principal elements
(updadiya-ripa) are also included. They are the five material sense organs—
the faculties of eye, ear, nose, tongue, and body—plus their corresponding
objects in the external world—visible form, sound, odor, taste, and tangible
things. Thus, the whole of matter, both internal and external, is included in
the aggregate of matter.

2. The second aggregate is that of sensations (vedanakkhandba). All kinds
of feelings—pleasant, unpleasant, or neutral—whether physical or mental,
are experienced through the contact of physical and mental organs with
the external world. All of these are included in the aggregate of sensations.
There are six kinds of feelings: those experienced through the contact of
the eye with visible form; ear with sound; nose with odor; tongue with
taste; body with tangible objects; and the contact of the mind with men-
tal objects, thoughts, or ideas. All our physical and mental sensations are
included in this group.

3. The third aggregate is that of perception (sanfidkkhandha). Perception
refers to that faculty that recognizes sensations. Perceptions, like sensa-
tions, are also of six kinds and relate to six internal faculties with six cor-
responding external objects. Whenever our sense organs come into contact
with external objects, sensations arise and from them follows perception.
It is perception that recognizes both physical and mental objects.

4. The fourth aggregate is that of mental formations (sarnkharakkhandha).
All volitional or mental activities are included in this group. According to
the Abhidhamma, with the exception of vedana (sensation) and saffa
(perception), the remaining fifty kinds of mental acuvities are called
sankhara. These include contact (phassa), volition (cetand), attention
(manasikdra), will (chanda), determination (adhimokkha), confidence
(saddha), cancentration (samadhi), wisdom (pasnria), energy (viriya), greed
(lobha), hatred (dosa), delusion (moha), conceit (mana), and so on.
Sankhara (mental formations) comprises all our good and bad actions and
reactions in daily life. What is generally known as kamma comes under
this group. The Buddha defined kamma in this way, “O monks, it is voli-
tion (cetana) that | call kamma. Having willed, one acts through body,
speech, and mind.”4? Volition is mental construction, mental activity. Its
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function is to direct the mind in the sphere of good, bad, or neutral activ-
ities. It can, therefore, be called the stimulus for kammic formations.
When our six sense faculties and their corresponding six objects in the
external world come into contact, sense awareness arises. Then, respective
sensations and perceptions arise. These are followed by our actions and
reactions. Sensations and perceptions are not volitional actions so they do
not produce any kammic force; but, sankhara acts and reacts as kamma
and produces kammic effects.

5. The fifth aggregate is that of consciousness (viifanakkhandha).
Consciousness is a response, or awareness, that arises at one of the six
sense faculty bases (eyes, ears, nose, and so on). For instance, visual con-
sciousness has the eye as its base and visible form as its object. The
Buddha said, “When the visible object arises at the sense eye base, visible
consciousness arises (cakkbhu-vinnana).”>0 Likewise, when sound contacts
the sense ear base, odor contacts the nose base, taste contacts the tongue
base, tangible things contact the body base, and mental objects contact
the mind base, then hearing, smelling, tasting, touching, and mental con-
sciousness arise at each respective sense base. Consciousness, then, is of six
kinds, in relation to the six internal bases and the corresponding six exter-
nal objects.

[t should be noted that consciousness does not have the capacity to rec-
ognize an object as a particular thing. It is characterized only by the quality
of being aware of that sense object. When the eye, for instance, comes into
contact with the color blue, visible consciousness of the presence of a color
arises as awareness. However, consciousness does not recognize that color as
blue. There is no recognition at this stage. Perception (the third aggregate)
is the faculty that recognizes and identifies the color as blue. Thus, the
aggregate of consciousness is merely the awareness of sense experience aris-
ing from moment to moment at the sense bases. These sense experiences do
not remain the same for even two consecutive moments, but are in a state
of flux, continuously arising and vanishing.

These are, very briefly, the five aggregates. When they are combined
together, we get the idea of labeling or naming them as “I” or a “being” or
an “individual.” However, they are all impermanent, constantly changjng,
and therefore they are dukkha. Thus, there is no unchanging substance,
essence, or self that can be called “I” within these five aggregates or outside

them. The Buddha said, “Whatever is impermanent is dukkha.” Elsewhere,
the Buddha expounded:
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O bhikkhus, when these five aggregates are born, decay, and die every

moment, you are born, decay, and die every moment.’!

And:

He who sees dukkha sees the arising of dukkha, sees the cessation of
dukkha, and sees the path leading to the cessation of dukkha.>?

Therefore, one who realizes dukkha through direct experience (through
meditation) fully understands the First Noble Truth of dukkha, or suffering.

TwoO: THE ORIGIN OF DUKKHA

VI. This, O bhikkhus, is the Noble Truth of the origin of suffering: It 1s
craving that produces rebirth, bound up with pleasure and greed. It
finds delight in this and that, in other words, craving for sense plea-
sures, craving for existence or becoming, and craving for nonexistence
or self-annibilation.

The Buddha explained how life itselt is not difterent from dukkha. He
established that the cause of dukkha is craving, or thirst (zanha). There is
no arbitrary creator who controls our destinies. Suffering and the cause of
suffering are not attributable to any external agency, but can be explained
by life itself. Craving, a mental factor, is the most powertful force causing
not only suffering in this very life, but also the perpetuation of existence. It
builds and rebuilds the world over and over again. Life depends on the
desire for life. However, craving is not the first or only cause for the arising
of dukkha. Craving is itselt conditioned by other causes. The most imme-
diate cause of tanha is vedana, or feeling. According to Buddhism, there is
no first cause. There are innumerable and beginningless causes and effects,
which are interdependent and related one to the other. Things are neither
due to one single cause nor are they causeless. Everything in the untverse is
conditioned, interdependent, and related. Craving, or tanha, is regarded as
the praximate cause of suffering. According to the Abhidhamma, the cause
of the arising of suftering, or dukkha samudaya, is lobha (greed), one of the
fifty-tvo mental states. Tanha (also translated as “thirst”), raga (craving),
and upadana (attachment) are closely related to lobha (greed). Lobha con-
ditions and causes the arising of dukkha, whereas tanha is the root cause of

suftering (tanha dukkhassa milam).
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Kamma and Rebirth
A “being” refers to the five aggregates we call a “life.” Life is dukkha and

dukkha is life. Tanha (craving or desire) is one of the mental states of a
“being.’" When one is born as a being, one has craving or desire to be born
again; and because of this desire the being accumulates wholesome or
unwholesome kamma. Therefore, on a account of kamma one is born
again—has another becoming (6hava). In other words, desire produces

rebirth.

Kammas result proceeds from kamma,
Result has kamma for its source,

Future becoming springs from kamma,
And this is how the world goes round.»3

For those beings who are hindered by ignorance, fettered by craving,
delighting in this and that (objects), there comes to be recurrence of
becoming again in the future.>4

How Does Rebirth Take Place?

[t is easy to understand that insofar as tanha has the nature of delighting
in and clinging to objects, a being finds delight in whatever existence it
1s born into and enjoys any sense present there. When one wishes to
remain in existence and to get or enjoy pleasurable objects, then voli-
tional activities come into play. These kammas (volitional actions), which
may be wholesome or unwholesome, are the cause of rebirth into new
existences.

When a person is about to die, one of the wholesome or unwholesome
kammas accumulated over the course of the person’s lifetime appears at
his or her sense doors. This sense object may be kamma or a sign of
kamma (kamma-nimitta) that is, any sight, sound, smell, taste, touch, or
idea that had been obtained at the time of that kamma. Alternatively, the
object may be a sign of destiny (gati-nimitta), that s, the sign of the next
existence where one is destined to take rebirth as the result of one’s pre-
vious kamma. These arise with the process of consciousness for five
moments just before the death moment (marandsanna-javana) and tunc-
tion as a new conditioning consciousness (abhisaiikhdra vifinana) for the
rebirth.

According to the Buddha, kamma resembles a tield in which con-
sciousness may grow (kammam khettam). Consciousness is just like a seed
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(vifiianam bijam) for the growth of the relinking consciousness (patisandhi-
vinfiana); and craving is likened to the moisture or water element (tanha
sineho). which is an essential factor for its growth.>> A new conditioning
consciousness (abhisankhara-vianiana) that conditions new becoming takes
as its object kamma, a sign of kamma, or a sign of destiny at the moment of
dying. There are two causes for new life: kamma and tanha. But kamma
without tanha cannot bring about new becoming. Tanha is the main cause.
Therefore, it is said that tanha produces rebirth.

The consciousness that arises at the first moment of conception, known
as relinking consciousness, also takes as its object kamma, a sign of kamma,
or a sign of destiny. The relinking consciousness is followed by the life con-
tinuum consciousness (bhavanga cirta), which goes on continuously
throughout life, even if there 1s no sense consciousness arising. According to
the Abhidhamma, relinking consciousness, life continuum consciousness,
and death consciousness within a single life are all in the same category. They
arise as the result of one particular kamma in the past life that appeared at
the moment of dying. Thus, tanha forms the root cause of the new existence

or new becoming.

Craving for Sense Pleasure

When we experience any kind of suftering or pain in this life, it is because
of our craving for or attachment to sense objects. For instance, it our child
is ill, we are worried and feel lots of suffering. Burt if another person’s child
s 1ll, we don't worry or feel as much, because we don't have so much attach-
ment to anothers child. Anything that we have attachment to or craving
for, which changes or is lost, causes suffering. The Buddha said:

From craving arises grief, from craving arises fear;

for he who is free from craving there is no grief, much less fear.>¢

Greed, desire, thirst, lust, yearning, and aftection are some of the character-
istics included in the term craving. Craving is the enemy of the whole world;
it 1s through craving that all unwholesome things come to living beings.
Craving and attachment can arise for physical and non-physical things.
Thus, we can have craving for and attachment ro sense objects, wealth, or
property as well as to rites and rituals, philosophy, views, ideas, or religion,
all of which can lead o suffering, frustration, and unsatisfactoriness.

Now, where and how does this craving arise or take place? Where there is
delight and attachment (nandi-raga sahagara), craving arises and manifests.

62



- THE FOLIR NOBLE TRUTHS

All sixfold sense bases are the place at which craving arises, because it is
through these bases that a person recognizes sense objects. When one sees
an object, then one reacts with like or dislike. Likewise when one hears
sound, smells, tastes, touches, and thinks, then like or dislike arises. Some
may say that there is no difficulty in accepting liking as craving, but how
can one accept that disliking is craving, for it is aversion or hatred. On say-
ing thart if one dislikes a particular thing it means one likes something else.
Therefore, both like and dislikg are regarded as craving. Visual forms,
sounds, smells, tastes, tangible things, and thoughts or ideas are delightful
and pleasurable and when these objects arise at their respective sense
organs, craving arises. 1 he craving that arises with regard to sense objects is
called kama-tanha, or sensual craving.

Craving for Becoming

Craving associated with belief in eternal existence, is called “craving for
existence or becoming” (bhava-tanha). When sensual objects arise, one
develops craving as like or dislike, and according to one or the other, one
accumulates wholesome or unwholesome kamma as a result of which one
has to be reborn again. There are some people who believe in a future life
and crave to be born again in a better life. Therefore, they attemprt to
accumulate good kamma so that they may be reborn into a better life.
However, this is also a form of dukkha, for “birth is also suttering” (a1
pi dukkha). Craving for becoming, the desire to continue existing, or to
continue to be reborn forever is what is known as the view of eternalism
(sassata-ditthi).

Craving for Annibilation

When craving is associated with the belief in self-annthilation, it is called
craving for nonexistence (vibhava-tanha). This 1s what is known as the
view of nihilism (u#ccheda-ditthi). Believing there are no consequences to
his or her actions, the nihilist may reject all religious moral principles, as
well as the belief in life after death or future existences. Such a person may
perform moral or immoral actions. But irrespecuive of the rejection of the
consequences, whether one believes in kamma or not, the result ot
kamma will be that one is born again into existence. To be born again s
dukkha. As long as one remains in the cycle of rebirth, or samsara, there
is dukkha, regardless of whether the rebirch 1s happy or uinhappy.
Therefore, it is said that these three kinds of tasha are the origin. or root

cause, of suffering.
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THREE: THE CESSATION OF DUKKHA

VII. This, O bhikkbus, is the Noble Truth of the cessation of suffering.
It is the complete cessation of suffering; giving up, renouncing, relin-

quishing, detaching from eraving.

The cessation of suffering (nirodha) 1s known as nibbana, which literally
means “freedom from craving®” While the literal meaning may help one to
understand the term, it can not help one to experience the bliss of nibbana.
Only the one who applies the Noble Eightfold Path of sila, samadhi, and
panna can comprehend the full meaning of nibbana through direct experi-
ence. It is impossible to make one understand with mere explanations or
definitions. Just as the sweetness of mango fruit cannot be made known to
one who has no previous experience of it untl he puts a small piece on his
tongue, so too must one “taste’ nibbana.

Nibbana is the summum bonum ot Buddhism. Although many terms
are used to describe it and many dertailed explanations provided, the actu-
al understanding of nibbana remains elusive to those who would only
seek to comprehend it analytically and conceprually (arakkivacaro). The
Buddha defined nibbana in both positive and negative terms. But,
nibbana is neither positive nor negauve, for the idea of both negative and
positive are relative and dualistic, whereas nibbana is absolute reality and
beyond duality and relativity. These terms cannot tully express the true
meaning of nibbana, which can only be realized through meditation and
mental training. For those who delight in sensual pleasures it is difficult
to imagine what a blissful and sublime state might be like which 1s not
characterized by any of the qualites experienced through the five sense
doors.

Nevertheless, if nibbana is described and defined in positive and neg-
ative terms, one may still get some notion about what nibbana means in
relative language. In this discourse, the Buddha used the word dukkha-
nirodpa (cessation of dukkha). Although the word nibbana is not men-
tioned, these words are synonymous. In positive terms, nibbana means
peace (santi), sublimity (panita), purity (suddhi), release (vimurti), secu-
rity (khema), excellent happiness (paramasukha), and so forth; while in
negative terms it is defined as deathless (4maram), unconditioned
(asankbata), extinction of craving (tanhdkkpbayo), extinction of hatred
(dgm'/ek/yayo), extinction of delusion (mohakkhayo), cessation of dukkha
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(nirodpa), extinction of thirst (viraga), and so on.

Saupddisesa Nibbina

There are two kinds of nibbana: saupadisesa-nibbana, meaning “nibbana
with the aggregates remaining” and anupadisesa-nibbina, meaning “nibbana
without the aggregates remaining.” The meditator who practices vipassana
meditation attains stages of insight and subsequently enters the stream of the
noble path. At that time, he or she realizes for the first time the bliss of
nibbana. During vipassana meditation the meditator realizes that the whole
of mentality and materiality, which is held as “I,” or a being, 1s impermanen’
(anicca), suftering (dukkha), and insubstantial (anatta). As the meditator
understanding and awareness develops to its culmination, awareness sud-
denly ceases. He or she sees the other side of reality (the realization of the
cessation of dukkha). This is the first moment in which the meditator expe-
riences the bliss of nibbana in his or her beginningless round of samsara.
Such.a person is called a sotapanna, or stream winner—the one who can
reobserve the bliss of nibbana as fruition (phala). This ‘nibbana is called:
“nibbana with the aggregates remaining.”

Likewise, those who practice with the aim of reaching higher stages
uproot defilements according to the stages reached in the holy life. Their
experience is also of nibbana with a base (substratum) remaining. The"
arahant, one whose taints (4sava) are completely destroyed through the
practice of meditation, experiences the bliss of nibbana. This kind of
nibbana is called “nibbana with a base remaining.” Although the arahant
is liberated from the bonds of becoming, such as, greed, anger, and delu-
sion, his sense faculties have not yet been demolished and he experiences
pleasure and pain, because his five aggregates still remain. The extinction
of greed, hatred, and delusion describes “nibbana with a base remaining’
(saupadisesa nibbana dhatu). When the Venerable Sariputta, the chiet dis-
ciple of the Buddha, was asked by the devotee Jabukhadaka, "Nibbana,
nibbana, is the saying, friend, Sariputta. What i1s nibbana?” Sariputta
replied, “the destruction of lust, the destruction of hatred, the destruction
of delusion, friend, is called nibbana.”>” lt is also called the cessation of
defilements (kilesa-nibbana). Theretore, 1t 1s said, 1n Theravada
Buddhism, that it is possible to experience the bliss of nibbana here and.
now, in this very life. There is no need to wait unul you die.

Parinibbana

There are three rounds of becoming: kamma, defilements or kilesa, and the
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results of kamma or vipaka. These are interdependent, repeatedly com-
inc into existence as the wheel of life, or sarsira. When one is born as
a being (becoming), this is the birth of the five aggregates. Whenever
sense objects arise at the sense bases, craving and artachment motivated
by ignorance arise. Thus, by craving sense objects one accumulates
wholesome and unwholesome kamma. Then, as a result of kamma‘ one
has to be born again. However, for the arahant who totally eradicates all
traces of defilements that lead to becoming or rebirth, there is no more
rebirth. He is liberated from the cycle of samsara, from repeated exis-
tence. The arahant may have performed many good deeds in his lifetime,
but his actions are ineffective for they are not motivated by mental
defilements (kilesa) such as greed (lobha), hatred (dosa), and ignorance
(moha). Any action that gives a result is called kamma. The action that
does not give any wholesome or unwholesome result 1s called kiriya
(functioning). A seed cannot grow without soil and ftertilizer. Likewise,
for the arahant who has uprooted ignorance and desire, there is no fer-
tile soil in which kammic energies can arise and produce a result. When
the arahant dics, the five aggregates cease. When the wax and wick of a
candle burn down, the flame dies out. In the same way, the arahant who
has no kamma will upon death have no further becoming. There is only
the end of dukkha—peace. This is “nibbana without the aggregates
remaining” and is known as parinibbana, or the final passing away of the

arahant.

There 1s, O bhikkhus, the unborn, unoriginated, unmade, and
unconditioned. Were there not the unborn, unoriginated, unmade,
and unconditioned, there could be no escape for the born, originat-
ed, made, and conditioned. Since there i1s the unborn, unoriginated,
unmade, and unconditioned, there is escape for the born, originated,

made ond conditioned.?8

Because nibbana is expressed in negative terms, some may think that it is
negative and expresses self-annihilation. Nibbana is not annihilation of
self, because there is no self to annihilate. Rather, nibbana can be said to
be the annihilation of craving, hatred, delusion, and the false perception
of sclthood. Nibbana does -not signify nothingness. Nibbana is ultimate
truth or reality, incomprehensible to the experience of the worldly person.
[t 1s the domain of saints only, and is realized by the wisdom of their own
L‘X})L‘l'itntc (/Jrh‘c"dﬂdi_ﬂ veditcbbo viﬁﬁﬁbf).
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FOUR: THE PATH LEADING TO THE CESSATION OF DUKKHA

VIII. This, O bhikkhus, is the Noble Truth of the path leading to the ces-
sation of suffering. It is simply the Noble Eightfold Path, namely:
Right understanding, right thought, right speech, right action, right

livelihood, right effort, right awareness, and right concentration.

Because the noble path has already been elaborated upon, only the points
necessary for an understanding of how to practice the Middle Way will be
discussed again. The Noble Eightfold Path is comprised of three aspects:
sila, samadhi, and panfia. These three aspects are the conditions for eradi-
cating the three kinds of defilements, or kilesa: (1) mental defilements that
arise by transgression of ethical precepts (vitikkama- kilesa); (2) mental
obsessions that arise due to conditions (pariyutthina- kilesa); and (3) latent
tendencies or dispositions (anusaya-kilesa).

If one observes sila—which is comprised of right speech, right action,
and right livelihood—one will not cultivate unwholesome actions, such
as, harming living beings, stealing, sexual misconduct, and wrong speech.
[f one practices samadhi—which is comprised of right effort, right aware-
ness, and right concenttation—then mental obsessions or any reaction of
like and dislike will not arise whenever sense bases come into contact with
sense objects. For those who practice samadhi, like or dislike does not
arise, because when they see or hear they are aware of these just as seeing
and hearing. Latent tendencies are those mental defilements that are
stored in the mind as dispositions in the beginningless cycle of rebirth as
a result of unwholesome actions. These kinds of subtle defilements can be
uprooted through pafna, which is constituted by right understanding and
right thought. The main root cause of these dispositions is avijja, or igno-
rance. Avijja is delusion o' darkness, and paffa is wisdom or light. When
light arises, the darkness disappears; when one’s mind is free from delu-
sion, it is in the state of eniightenment. Therefore, the Buddha instructed
on three kinds of training to purify the three kinds of impurities of the
mind.

The eight paths and the three aspects of training should be practiced
simultaneously, not in numerical order. When one experiences problems or
unpleasant feelings, it is because of one’s own mind: one sees or hears and
gives judgement, positive or negative, according to one’s own disposition.

For example, one sees something for the first time and likes what one sees
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-and i< happy; but on seeing it for the second time does not like it and is
unhappy; the feeling of unhappiness is not because of the thing itself, but
on account of the change in one’s attitude or state of mind. “Because the
mind is defiled, beings suffer (citrasamkilesi satta samkilissanti),”>? said the
Buddha. We are responsible for our own happiness and sorrow. We create
our own heaven and hell. Our judgments and feelings are dependent on
our own ego, or personality, and the ignorance that is latent in the mind.

The aim of the teaching of the noble path is to purify the mind.

Higher Morality

Before practicing samadhi and paiifia, it is essential to establish sila by observ-
ing the five moral precepts (paficasila), or code of discipline. If, however, the
aim of practice is to achieve the highest wisdom or enlightenment, then the
higher morality (adbisila) 1s required. This is because unwholesome actions
and speech are performed only when the mind 1s overwhelmed by greed,
anger, or delusion. Kamma is mental volition and not the functiqn,,(f)r mani-
festation of the acuon. According to the state of mind at the time of action,
kamma (volition) becomes wholesome or unwholesome. The meditator who

F

does not practice other aspects of samadhi and panna is unable to achieve
higher morality. As one develops samadhi and panna, so the quality of
morality 1s also developed. Itis very common to find that worldly persons are
able to observe morality whenever the situation 1s positive or good. 1f, how-
ever, the situation s negative or unsuitable, they tind it much more dithicult
to observe moral precepts. There are many people who practice meditation
regularly, live in the community with harmony, and wlk about pauence and
compassion, but tind 1t difticult o live with others outside of the commu-
nity. As mentoned before, there are mental obsessions that arise only when
a situation is changed. If one does not uproot latent mental aberrations or
detilements, when the situarion s unsuitable or against one’s own ideal, the
reaction of like and dislike, or craving and aversion, arises. These become
mental obsessions and negative forces of the mind conditioning the accu-
mulation of unwholesome actions. Through the practice of vipassana,
unwholesome mental dispositions become eradicated, thereby developing the
pracutoners sila, which itselt becomes a precondiuon to higher wisdom.
The list of the Noble Eighttold Path is headed by right understanding,
Right understanding (samma ditrhi) means knowing things as they really are.
The Buddha said, “Right understanding is to understand suffering, to under-
stand the cause of suffering, to understand the cessation of suffering, and to
understand the path leading to the cessation of suffering.” The wisdom that
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realizes the truth of suffering is right understanding. Right understanding is
so essential to the path that the Buddha taught it first.

The Noble Eightfold Path is intended not merely as an intellecrual exer-
cise, but as a practical undertaking. If one understands the nature of dukkha,
one realizes all Four Truths as well To understand dukkha is essential, which
is why the list of the Eightfold Path is headed by right understanding. Those
who understand the truth of lite as suttering are able to practice vipassana,
which leads to the attainment of nibbana. The order in which the eight
paths are listed in the Noble Eightfold Path is not signtficant in the sense
that each path requires completion before moving on to the next one. All
eight paths are interdependent and interrelated, and at the highest level
function simultaneously. At the beginning ot practice, each path needs to
be infused with some degree of right understanding, for it 1s the pillar ot
the teachings.

O bhikkhus, it is through not understanding, not penctrating the
Four Noble Truths, that we have run so long, wandered so long 1n this
round of existence (samsara) both you and I. When these Four Noble
Truths, O bhikkhus, are understood and penctrated, rooted out is the
craving for existence (bhava-tanha), destroved is that which leads to

renewed becoming, and there is no more coming to be.®!

By right understanding alone, one cannot realize the true nature ot anicca.
dukkha, and anatta. Righr thought is also required. Right thought includes
thoughts of selfless renunciation, love, and non-violence extended toward
all living beings. It is a pure and balanced state of mind without which right
understanding cannot be developed. The meditator must invesugate the
true nature of the physical and mental worlds from moment to moment in
order to understand them as they really are. For this reason, the Buddha

taught right thought after he taught right understanding,

Meditation on the Four Noble Truths

Although meditation on the Four Noble Truths is noted in the Mahdsati-
patthina Sutta, only two of these truths, dukkha and the origin ot dukkha,
are considered suitable for the practice of meditation. These two truths are
mundane while the other two are supramundane. Meditation requires
observation of objects that are mundane and conditioned. Supramundanc
states are not suitable for meditation because they are beyond the grasp of
ordinary worldlings. They cannot have the noble path and frutton
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(magga-phala) as an object of meditation before attaining gorrabhu, which
is the state of consciousness that has realized nibbana and that changes one’s
lineage from a worldling to a noble one.

When vipassana insight becomes fully developed, adaptable insight
(anuloma-nana) arises, which is followed by gotrabhu 1asight. Following
immediately after gotrabhu is the realization of the noble path and
fruition. At the moment of gotrabhu, the meditator experiences a glimpse
of nibbana. Before that moment, it is not possible to take nibbana as the
object of meditation, nor the paths and fruitons. However, those who
practice contemplation on the aturibuuve qualities of nibbana
(upasamanussati), such as being devoid of lust (viraga), can gain tranquil-
lity or concentrative absorptions. But this practice is taken solely for the
purpose of achieving one-pointedness of mind and not the realization of
the Four Noble Truths.

The meditator should take the five aggregates as a meditauon object. If
the meditator observes one of the five aggregates with awareness, and realizes
the truth of dukkha, that moment of penetrative msight (pativeda) permits
a simultaneous understanding of the other three truths as well. At the tme
of awakening (abhisamaya) the meditator comprehends that suttering is to
be rightly understood, that the cause of suffering (ranhd) is 1o be aban-
doned, that the cessation of suftering (dukkbanirodha or nibbana) is 1o be
realized, and that the path leading to' the cessation of suttering
(dukkbanirodhagamini patipada) is 1o be developed. Indeed, through the
development of the Noble Eightfold Path the meditator comprehends life,
which is the five aggregates, as dukkha; eradicates the origin of dukkha
(tanha); and experiences the bliss of the cessation of suftering (nirodha),
which is the realization of nibbana.

When one practices vipassana, the object of meditation must be one of the
five aggregates or mental and matenal (ndma-ripa) elements. The meditator
should observe the object unuil it is clearly understood as impermanent. This
leads to the comprehension that because all things are impermanent they are
dukkha and also devoid of self. When the meditator comprehends these char-
acteristics of dukkha, anicca, and anatta through the direct experience of

«them as universal laws, he or she has then realized the Four Noble Truths. He
or she becomes an ariya, a noble one.
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THE SEVEN STAGES OF PURIFICATION

When a wise man established well in virtue
Develops consciousness and understanding;
Then as a bhikkhu ardent and sagacious,

He succeeds in disentangling this tangle.

Samyutta Nikdya, 1.13

THE MAIN AIM OF FOLLOWING the Noble Eightfold Path is to attain the state
of enlightenment, the realization of nibbana. The path to enlightenment
must develop through the seven stages of purification with their corre-
sponding levels of insight. The meditator can ascertain his or her own level

of progress according to the level of insight experienced. These stages of
insight are as follows.

ONE: PURITY OF MORALITY (SiLA-VISUDDHI)

Right speech, right action, and right livelihood are basic practices for moral
purification. Traditionally, observance of either five or eight moral precepts is
considered adequate for the lay person striving to achieve the moral purity
necessary to undertake vipassana meditation. For monks and nuns, addi-
tional precepts are observed according to the disciplinary monastic rules
(patimokkhasamvara sila). The morality of restraining the senses
(indriyasamuvara sila), the morality of pure livelihood (djivaparisuddhbi sila),
and the morality of the proper use of requisites (paccayasannissita sila) are
essential precepts required by the meditator in order to control the senses

for higher morality and to discipline the mind.

Two: PURITY OF MIND (CITTA-VISUDDH]I)

When one first begins meditation, one finds it very difticult to control the
mind and to concentrate on an object.-The mind wanders and thoughts fre-
quently arise: because the mind is not yet fully purified. The meditator feels
there is no progress in the practice. In order to progress, the meditator must
achieve purity of mind by developing one of the three concentrations:
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momentary concentration, access concentration, or absorption concentra-
tons. Right eftort, nght awareness, and right concentration are grouped
together as “concentration” (samadhi) in the Noble Eightfold Path. These
three factors must be developed to purify the mind, which is otherwise per-
petually inclined toward sense objects. Once a sense object arises in the sens-
es, one reacts with like or dislike. This brings about thoughts that cause the
arising of impuritics. Sometimes there may be no like or dislike and no detile-
ments, but there are interruptions that become hindrances to the pracuce.
One should develop concentration o purity the mind. For the meditator who
practices vipassana meditation with momentary  concentration  (kbanika
samddpi), awareness arises objectively and precisely on many difterent succes-
sive objects. At this level, there 1s no retlexive thinking about the object. There
is only bare awareness as the mind concenuates upon the object. When the
mind becomeés free from mental hindrances and awareness arises uninter-
ruptedly with its respective objects, then concentration is established along
with purity ot mind. The development of vipassana insight may then progress.

THREE: PURITY OF VIEW (DITTHI VISUDDHI)

Purification of view generally denotes the overcoming of the talse 1dea of self,
or essence, in the so-called being. The meditator endowed with purity of
mind observes mental and material processes in each moment, understand-
ing the mind and body analytically. While concentrating on breathing, he or
she comes to distinguish berween the in-breath and the out-breath and
becomes aware that the interval between the in-breath and its awareness
and the out-breath and its awareness arise as difterent processes. In this way,
the meditator comes to recognize through direct experience that each mental
and material state is a different process. ‘The same logic applies in the case
of the other sense functions. For example, when seeing a visual object, one
knows to distinguish each single factor involved in the process. The eye, the
visual object, seeing, and awareness are all perceived as distinct factors in
the visual process. By observing each of these, the meditator can analyze
mental and material states according to their true essential nature. This 1s
called “analytical knowledge of mind and body” (nima-ripa pariccheda
aana). When this knowledge has come to marurity, the meditator under-
stands that there 1s no essential unchanging self, or essence, in any mental
or material process. This is called purification of view. '

No doer of the deeds is found, no béing that may reap their fruits;
Empty phenomena roll on, this is the only right view.6!
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FOUR: PURITY BY OVERCOMING DOUBT
(KANKHAVITARANA VISUDDHI)

“Purity by overcoming doubt” is that knowledge that comes about through
comprehending the conditions for the arising of mental and physical phe-
nomena. One overcomes doubts such as: “Have I been in the past? Shall |
be in the tuture? Am I now? Am I not?” The understanding of dependent
origination, of kamma, and rebirth are also included here.

Who wishes to escape from doubt, should be attentive and alert;
And should of mind and body both, perceive the cause and origin.62

As the meditator’s concentration and knowledge develops, he or she realizes
cause and effect while observing mind and body. When changing the sit-
ting position, the meditator realizes that there is an intention that precedes
the act. When stretching a limb,, there is first the intention to stretch a limb.
The meditator distinguishes between cause and effect in each moment.
This is the insight that distinguishes between catise and eftect (paccaya-
pariggaha fidna).

As time passes, the meditator comes to cxperience various painful feelings
in the body. Just as awareness of one feeling arises, another arises somewhere
else. The meditator follows each feeling as it arises and becomes aware of it.
But although he or she is engaged in watching these feelings as they arise,
only their initial phase of ‘arising’ is perceived and not their final phase of
dissolution. Similarly, as mental images arise the act of awareness 1s noticed,
but not of their moment of dissolution. In this way, the meditator under-
stands and realizes that all mental and material processes are conditioned or
conditioning. Apart from these, there is no person or self who performs or
governs this phenomenal world. This is called the purity of insight by over-
coming doubt.

FivE: PURITY BY INSIGHT AND VISION OF WHAT IS PATH
AND NOT PATH (MAGGAMAGGANANADASSANA VISUDDHI)

As the meditator continues the meditation with perfect awareness and con-
centration, he or she becomes aware that every process of the mind and
body being observed is subject to change. The processes are impermanent,
just arising and passing away. Such knowledge is called the insight that
observes, explores, and grasps impermanence (anicca sammassana ndna).
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Recognizing all mental and physical phenomena as impermanent, the
meditater realizes that they are not worth cherishing. The meditator con-
siders them as a form of suffering (dukkbha sammassana ridna). He or she
comprehends that they are absent of self, as the processes of impersonal
phenomena (anattanupassana fana). The comprebension that arises with
direct experience is called “insight by comprehension of phenomena”
sammassana nana).

As the meditator brings attention to bear on any process of the mind or
body, the arising and dissolution of each process becomes prominent. This
is the insight of arising and passing away (udayabbaya ridna). As the medi-
tator observes all mental and material processes objectively in the moment,
as a result of insight, various phenomena arise in him or her. These may
include: a brilliant light, strong mindtulness, strong or lucid awareness,
strong faith, rapture, tranquillity of mind, sublime happiness suffusing the
bady, vigor, equanimity, but also a liking or subtle attachment to these. The
meditator, at first, 1s delighted with these experiences believing he or she
has attained the goal. However, observing these objectively, the meditator
realizes they are mere phenomena, subject to change and therefore corrup-
tions of insight. This understanding is called, “purity by knowledge and
vision of what 1s path and not path.

Six: PURITY BY KNOWLEDGE AND VISION OF THE COURSE
OF PRACTICE (PATIPADANANA DASSANA VISUDDHI)

As the meditator continues practice, the watching of arising and passing away
becomes accurate and mature, keen and strong. The meditator perceives only
two factors in each moment—object and awareness. While giving attention
to these, he or she becomes aware that every factor is dissolving. For instance,
when hearing, seeing, smelling, or thinking, dissolution and not arising
becomes prominent. This is the arising of the insight of dissolution (bhariga
nana). With the development of the insight of dissolution, awareness of fear
arises in the wake of the constant and rapid dissolution of all processes. This
is insight-with the awareness of fearfulness (bhaya 7idna). Perceiving the rapid
dissolution of all psycho-physical phenomena, the meditator-sees them as
undesirable and harmful. This is the insight ot misery (ddinava #ana).
Psycho-physical manifestation is regarded as insubstantial, devoid of pleasure,
and tresome. This is the insight of disgust (n16bida 7idna). These latter three
1rsights are combined together as a single insight. Therefore, some medita-
tors may experience only one or two of these.
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As the meditator experiences all the processes of mind and body—fear-
fulness, misery, and disgust—a desire arises to renounce this mind-body
complex. This is the insight of desire for deliverance (muscitukamyata
fana). The meditator makes a strong determination and eftort to develop
awareness and concentration. All the processes of physical and mental ele-
ments become calm and balanced. Painful feelings disappear. Awareness
arises smoothly and spontaneously, and equanimity continues for a longer
time than previdusly experienced. This is the insight of “equanimity of for-
mations (sarkharupekkha fiana).

With the marturing of this insight, awareness becomes sharp, occurring
two or three times rapidly and without any special effort. This last stage is
called insight leading to emergence (vitthana gimini), or insight of adapta-
tion (anuloma ndna). Vitthana means the noble path that ascends to and
glimpses nibbana. Gamini means the special insight that proceeds to the
noble path. Anuloma nana is the last of the vipassana insights that occur 1n
the progression of vipassana insights and the noble path. If the meditator
experiences this last vipassana insight, it is called purity by insight and
vision in the course of practice. Immediately afterwards, a kind of insight
arises that falls, as it were, for the first time into nibbana, which is void of
formations since it is the cessation of them. This is called maturity insight
(gotrabhu nana). Gotrabhu literally means “the one who has hecome of the
lineage.” In other words, by attaining that insight, one moves from the

worldling lineage to that of the noble ones.

SEVEN: PURITY BY INSIGHT AND VISION (NANADASSANA VISUDDHI)

The moment of the arising of path insight (magga-riana) is called purity
by insight and vision, the last of the seven purifications. After the insight
of adaptation (anuloma #ana), maturity insight, and path and fruition
insighrs follow in succession. The path insight lasts only for a fleeting
moment and realizes the cessation of all processes of conditioning. The
insight of fruition is followed by two or three insights of retrospection
(paccavekkhana nana) that contemplate the path of vipassani, and the path
of the noble ones. Path insight (which signifies purity by insight and
vision) and fruition insight are insights of a stream winner (sotdpanna). The
stream winner is one who enters for the first time the stream ot the noble
path, thereby overcoming the concept of an everlasting selt, doubts about
the path or teachings, and adherence to wrong rites and rituals. The stream
winner has become free from rebirth in any of the lower realms of existence.
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The individual who wishes to attain higher insights and stages of enlight-
enment should make an effort to develop vipassana insights beginning with
the insight of arising and dissolution (vdayabbaya fidna). This will lead to
higher paths and fruition insights through which one eradicates the remain-
ing fetters of defilements. The final stage arrived at is that of the arahant. For
the arahant there can be no further rounds of rebirth in samsara.

PROFOUND KNOWIEDGE (PARINNA)

For one practicing vipassana meditanion, in order to attain the noble path,
it is necessary to develop three kinds of profound knowledge in the progress
of meditation stages: (1) full understanding as the known (7dta-parinia);
(2) full understanding as investigating or judging (tirana-parisind); and (3)
tull understanding as abandoning (pu/rina-pariiind). These are explained as
follows.

. When one observes physical and mental processes with awareness and
concentration, they are seen precisely, from moment to moment, without
concepts. For example, if a visible object arises at the eye base, it is recog-
nized only as seeing (not as a tree or chair, and so on). In the next moment,
it a sound 1s heard it is recognized only as hearing (not as clap, voice, and
so forth). Thoughts arise and are known only as thinking. It attention i1s
focused on the body, the quality of heaviness, lightness, heat, cold, or
motion is noticed. In this way, the meditator discerns mental and material
phenomena in their true nature. This is called full understanding as the
known (74ta parininad).

2. It the meditator observes whatever mental and material processes arise
in the body or mind objectively, he or she realizes their true nature
(tathara) as impermanent, suffering, and void of & permanent self or soul.
There are two kinds of impermanence, radical change (a7ifiathabbava) and
subsequent change (viparinima). A change from one stage to another, or
one situation to another, 1s radical change, while moment-to-moment
changing is subsequent change. The meditator realizes that every phe-
nomenon 1s an ever-changing process. There 1s no moment, no instant,
when the changing stops. All phenomena are seen as suffering and clearly
understood as devoid of soul or self. In other words, the meditator sees
anicca, dukkha, and anatta. This profound knowledge is called full under-
standing as investigating (tirana parining).
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3. When the meditator’s understanding of the three characteristics of all phys-
ical and mental phenomena becomes profound, there then develops a full
understanding that enables him or her to dispel hallucinations (vipallisa), or
erroneous observations; that is, taking that which is true as being false, and
that which is false as true. There are three kinds of hallucination: hallucina-
tions of perception, thought, and view. One erroneously perceives, thinks,
and views impermanence as permanence, impurity as purity, suffering as
happiness, and soullessness as soul. If the meditator perfectly discerns the true
nature of the phenomenal world, these hallucinations become dispelled.

The Threefold Path
The basic path (mila magga), preliminary path (pubbabhiga magga), and

noble path (ariya magga) have already been explained in reference to the
realization of the Four Noble Truths, or attainment of enlightenment. The
basic path includes the right understanding of kamma, the establishment
of morality, and the accomplishment of concentration. The meditator
should accomplish one of three following kinds of concentration before
the practice of vipassana insight meditation: absorption concentration
(appana samddhi), access concentration (upacara samadhi), and momen-
tary concentration (vipassand khanika samadpi). The concentrated mind
dispels the hindrances, so that purification of mind may be achieved. This
basic path is an essential part of the practice.

VIPASSANA, THE PRELIMINARY PATH

Vipassana practice is the application of the Noble Eighttold Path, but it is
only the preliminary path before the meditator enters into the stream of the
noble path. After establishing the basic path, the meditator practices vipas-
sana by observing physical and mental processes within the tive aggregates
of attachment, which are misunderstood as a selt or being.

As the meditator develops awareness and concentration, his or her
understanding or insight develops and he or she realizes these processes as
they really are. The meditator experiences the insight stages accordingly.
Whenever the meditator is engaged in meditation, there are five factors of
the Eightfold Path present; three from the concentration group (right eftorrt,
right awareness, and right concentration) and two from the wisdom group
(right understanding and right thoughr). These five factors are simultane-
ously invelved in each moment of awareness and knowing. They are called
the working paths (kdraka magga). In addition, there are also involved the
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remaining three factors oi .he morality group (right speech, right action, and
right livelihood), which preserve the precepts through abstention. For exam-
ple, when the meditator sees or hears any mental or physical object arising,
awareness arises with each process without like or dislike and he or she
understands the true nature of these processes as impermanent, suftering,
and devoid of self. Thus, right understanding and right thoughr arise in each
moment as do right etfort, right awareness, and right concentration, upon
which right understanding and right thought are dependent. When an
intention arises to speak falsely or to commit a wrong action, the meditator
is aware of it at that precise moment and so he or she abstains from wrong
speech, wrong action, and wrong livelihood. In this way, the meditator

applies the Noble Eightfold Path as the preliminary path during vipassana.

The view of such a person is the right view; his thoughts are right
thoughts; his efforts are right efforts; his mindfulness is right mind-
fulness; his concentration is right concentration. Even before he starts
meditation, the meditator is well established in right speech, right
action, and right hvelihood. It is in this way that the meditator

becomes established in the Noble Eightfold Path.63

Knowledge of the Four Noble Truths by Vipassana

[t is only by contemplating the truth of dukkha (the five aggregates) that
the Noble Eightfold Path can be developed and the cause of suttering and
craving eradicated. Only when the vipassana path is accomplished can
nibbana be realized. Having seen the true nature of impermanence, suffer-
ing, and emptiness in each process, craving for these processes disappears.
This is momentary eradication of craving, the truth of the origin of suffer-
ing. With cessation of craving, momentary nibbana, or nirodha, is achieved
by means of vipassani. When comprehension of the Four Noble Truths
becomes fully marture, the noble path appears and nibbana is realized. The
preliminary Eighttold Path is transcended and the supramundane state of
the noble path is realized. The insight or knowledge developed with vipas-
sana is discursive knowledge, which has developed by observing sense
objects that arise at the sense bases. The insight of the noble path does not
have any sense object but is the realization of the Four Noble Truths.

Realization of the Four Noble Truths é;y the Noble Path

At the culmination of vipassana insight, the cessation of craving (nirodha)
s realized. Nibbana is the cessation of craving, sutferings, and of all things
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conditioned. Once the meditator has experienced the cessation of dukkha
and realized its peace, he or she comprehends that all conditioned states are
dukkha. Having recognized them as suffering, there is no longer any crav-

ing for them. The origin of suffering (fanba) is abandoned and the Noble
Eightfold Path becomes fully developed.

Vipassana and the Noble Path

The noble path (ariya magga) has been given the.full title of “the Noble
Truth of the path leading to the cessation of suffering” because it leads to
the cessation of all sankharas. But the noble path itself, without the vipas-
sana path, cannot lead to the attainment of nibbina where all sufferings
cease. In accordance with one’s previous perfections (paramita), one has to
practice vipassana for one’s own liberation. The noble path arises as if it had
emerged out of the vipassana path itself. It is for this reason that the vipassana
path is called the preliminary path to the noble path, which is the ultimate
goal. The Noble Eightfold Path is a supramundane path, which cannot arise
without first following the preliminary vipassana path. Therefore, the noble
path together with the preliminary vipassana path is called the path leading
to the cessation of suffering (dukkhanirodhagamini patipada).>*
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T WELVE ASPECTS OF W ISDOM
IN THE FOUR NOBLE TRUTHS

For he who has completed the journey (of existence),
For he who 1s sorrowless,
For he who 1s wholly free who from everything,
For he who has destroyed all ties (of fetters),
The fever (of passion) exists not.

Dhammapada, v.90

THERE ARE THREL ASPECTS OF KNOWLEDGE that relate to each of the Four
Noble Truths: knowledge of the truth (sacca nana), knowledge of the func-
tion of the truth (kicca nana), and knowledge of the function of the uuth
that has been performed (kata fiana). Atter setting forth the definitions of
the Four Noble Truths in the Wheel of Dhamma Discourse, the Blessed
One next explained these three aspects of each of the Four Truths. Briefly,
these three aspects refer to three aspects or kinds of realization. The first
kind of knowledge recognizes that the Noble Truth 1s indeed true. The sec-
ond kind of knowledge recognizes what is the appropriate action to take
with regard to that particular Noble Truth. And the third kind of knowl-
edge recognizes that the appropriate action has indeed been done with
regard to that particular Noble Truth. When one has tully realized all twelve
aspects of knowledge with regard to the Four Noble Truths, one has
attained enlightenment.

THE TRUTH OF DUKKHA

IX. This is the Noble Truth of suffering. Thus, O bhikkbus, concerning

things not heard before, there arose in me the vision, the knowledge,

the wisdom, the insight, and the light.

Knowledge of the Truth (Sacca Néana) of Dukkha

Here the Buddha explains how knowledge of the truth of suftering arises.
As described previously, dll mental and physical phenomena that arise at
the sense doors are seen by the noble ones as suftering. In short, the five
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aggregates of attachment that are regarded as “being” are in fact an ever-
changing process, and therefore are dukkha. Life itself is dukkha. The
Buddha realized the truth of dukkha through the practice of vipassana and
the attainment of the noble path.

After attaining the arahant path of insight, the Buddha experienced the
bliss of nibbana and understood the five aggregates of attachment as dukkha.
This wisdom arose in him not from any teacher, but by direct personal expe-
rience after cultivating the Noble Lighttold Path. In the surtta it says, “not
heard before.” Because the Buddha was a fully self-enlightened one, he is
known as a Sammasambuddha. The extraordinary knowledge which arose
in him was described as vision (cakkhn), knowledge (siana), wisdom
(pannd), insight (vijja), and light (aloka). The Buddha used many descrip-
tions so that different audiences could understand his teachings according
to their temperaments. In the sense of seeing, knowledge 1s termed vision;
in the sense of knowing, it is called knowledge; 1in the sense of knowing
analytically m several ways, knowledge is termed wisdom; in the sense of
knowing penetratvely, knowledge is called insight; and in the sense of illu-

minating (shedding light), 1t is termed light.

Vision Arose (Cakkbum Udapadi)

The Pali word cakkbhu conveys the idea of seeing or vision. The knowledge
which sces clearly as if with the physical eye, is termed vision. For example, a
man who is blind and suddenly regains his eyesight sees clearly tor the first
time everything which he had not scen betore. Likewise, atter one has devel-
oped vipassana insight and path insight, one sces the tive aggregates of attach-
ment as dukkha, which before one had not seen clearly because one had been
living in delusion. With the development of the noble path insight, a medi-
tator’s realization of the true nature of suffering will be even clearer. When it

is said, “the vision arose,” it is as if there is clear seeing,

Knowledge Arose (Ninam Udapadi)

The Pali word 7dna signifies knowing or knowledge. It is a common
expression of knowing, meaning “ignorance is rooted out.”

Wisdom Arose (Pannia Udapadi)

v — .

The word panna signities knowing analvtically in various ways. When wis-
dom arises during vipassana meditation, the meditator knows the ditference
between mind and martter, cause and eftect, and he or she knows how men-

tal and material processes are arising and passing away every moment. The
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meditator knows phese to-be impermanent, suffering, and not subject to
anyone's control. Such knowledge is described as knowing analytically. The
Buddha, therefore, said that such wisdom had arisen in him.

Insight Arose (Vijja Udapadi)

Vijja means penetration, or penetrative insight. Knowing penetratively is
derived from the word pativeda, penetrating through. Just as when hidden
by a screen or a wall objects cannot be seen, but when a hole is made in the
screen or wall objects become visible through these openings, likewise, this
penetrative insight is capable of piercing the veil of delusion, or moha. At
first under cover of delusion, what is seen, heard, and so forth is not known
as impermanent, suffering, and egoless. Such knowledge is called knowing
penetratively. The Buddha, therefore, declared that such penetrative insight
had arisen in him.

Light Arose (Aloko Udapadi)

Aloko literally means bright, but is used here to mean illumination or seeing
clearly. It refers to the knowledge that discerns all phenomena distinctly.
Before path knowledge, the true nature ot impermanence, suffering, and
selflessness is neither seen nor known. When vipassana insight and noble
path insight are developed, their true nature becomes apparent. The

Buddha, therefore, described this light which arose in him.

Knowledge of Function (Kicca Nana) of Dukkha

X This is the Noble Truth of suffering which should be fully under-
stood. Thus, O bhikkhus, concerning things not heard before, there
arose in me the vision, the knowledge, the wisdom, the insight, and

the light.

When the Buddha says that the Noble Truth of suffering should be under-

stood, he means that one should not run away from life, but should instead
strive to understand the suffering of life and investigate it. In vipassana
practice the meditator investigates and observes carefully the five aggregates
of attachment in order to understand rightly. The meditator realizes that
every process is impermanent because it perishes after arising (hurva
abhavato anicca). Suffering is awesome because it oppresses by incessant
arising and passing away (udayabbaya patipilanatthena dukkha) and it is not
self or soul because it is not amenable to control. The mind-body process
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occurs of its own, not subject to one’s will (avasa vattanatthena anatta). In
this manner, the meditator understands the truth of suffering comprehen-
sively and rightly (parifisieyya). While Buddha realized the truth of suffer-
ing without having heard it from any one else, disciples can realize the
Dhamma only after hearing it from the Buddha or other disciples who have
grasped the Dhamma. One should note that the understanding of the truth
must come through personal experience, not by hearsay or intellectual

understanding.

Knowledge of What Has Been Performed ( Kata-Nina) with Regard to Dukkba

X1. This is the Noble Truth of suffering, which has been understood.

Thus, O bhikkhus, concerning things not heard before, there arose in
me the vision, the knowledge, the wisdom, the insight, and the light.

This is how knowledge arose as to what has to be understood with regard
to the truth of sutfering. The understanding of impermanence, sutfering,
and no-self at the preliminary stage of vipassana is not yet a mature under-
standing. When the meditator observes mental and physical processes,
these are understood as impermanent, suftering, and devoid of self,
although the true nature of processes which have not been observed may
not be understood as such. It is only when vipassana insight is fully accom-
plished, and the wisdom of the noble path fully developed, that the cessa-
tion of suffering is experienced. Then the truth of suffering is rightly and
fully accomplished.

Even at the first stage of wisdom of the noble path, the stream winner
(sotaparti magga nidna) has not yet fully comprehended the truth of suftfer-
ing. Only when arahantship has been attained is the truth of suffering fully
and completely realized. Once the Buddha had gained the arahant path and
fruition, and attained full enlightenment, the truth of suffering was fully
realized—nothing remained o be done. This realization came through the
knowledge of retrospection (paccavekkhana fdna) atter attaining the ara-
hant path and fruition.

THE TRUTH OF THE ORIGIN OF DUKKHA

XI1. This is the Noble Truth of the origin of suffering. Thus, O

bhikkbus, concerning things not heard before, there arose in me the
vision, the knowledge, the wisdom, the insight, and the light.
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Knowledge of the Truth (Sacca-Nana) of the Origin of Dukkha

“This” refers to the three kinds of craving: sensual craving (kzma-tanha),
craving for existence (bhava-tanha), and craving for annihilation (vibbava-
tanha). These have already been explained. Kima-tanhi, sensual craving,
is the craving for objects of sensual pleasure that have to be searched and
worked for in order to be obtained . It is evident that some people under-
go intense suffering, to the extent of losing their lives, while in pursuit of
the objects of their desires. Any attempt to curb the craving that has arisen
results in suffering and unhappiness. To look and work for things that are
not.easily attainable is also suffering. The task of protecting or preserving
thihgs that are acquired is also very onerous. Whenever one experiences
unhappiness or sorrow in life it is mainly due to craving. However, the
majority of people are under the delusion that tanhi is the source of hap-
piness. They consider it blissful to enjoy the pleasures of various sensual
ijects. [f tanha is not aroused, in the absence of pleasurable objects, life
becomes dull and monotonous. For these individuals, listening to Dhamma
is utterly boring while entertainment shows, cinema, TV, and so forth are
found to be enjoyable. By nurturing tanha one reinforces ignorance latent
in the mind.

Pleasurable sights and sounds excite, delight, and produce craving and
this craving gives rise to attachment. As a result of attachment, effort has
to be put forch for its fulfillment. This produces kamma, or sarkhdra, and
sensual craving, or kama-bhava. When the moment of death arises, one of
the activities performed in pursuir of craving over a lifetime arises in con-
sciousness as javana consciousness, Or abhisarikhdra consciousness.
Craving holds onto the mental object which has appeared at the death
morment and rebirth consciousness is immediately conditioned upon that
death consciousness moment. From the moment of conception in the
new life, it may be said that all the sufterings with regard to that new lite
have begun, having their roots in craving. For the arahant in whom tanha
has been eradicated, no further rebirth, hence no further suftering, is pos-
sible. Therefore, it is evident that sensual desire, kama-tanha, is the real
cause of suffering—the truth of the origin of suftering.

Those who aspire to the realms of form and formless spheres and for
attainment of jhanic states of absorptions practice tranquillity meditation.
They are reborn into the worlds of the form and formless (r@pa and
ariipa) as Brahmas, and they are free from the suffering of physical pains
as well as mental afflictions. Their life span is measured in terms of world
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cycles. From the worldly point of view, their life may be deemed one of
happiness, but when their life span is terminated they face death and suf-
fer the agonies of death. They suffer mental distress, too, for not having
the wish of immortality fulfilled. After death, troubles and tribulations
await them in the sensual sphere (kdma loka) 1o which they are destined.
Thus craving for existence (bhava-tanha) in the Brahma world is also the
truth of suffering. Craving for nonexistence (vibhava-tanha) atter death is
also a cause for suffering, since it encourages unwholesome deeds in this
life. The nihilist does not fear the repercussions of undertaking unwhole-
some actions but instead may pursue these unchecked. Having per-
formed unwholesome kamma, nihilists are reborn in the lower realms,
and undergo the woes and miseries of those existences. It 1s certain,
therefore, that craving for nonexistence (vibhava-tanhd) arises out of a
nihilistic view of life. This is also the truth of the origin of suffering
(samudaya-sacca).

The Buddha realized these as the root causes of suffering, as he
declared, “the vision that arose 1in me...” Knowing that this is the Noble
Truth of the origin of suffering is the knowledge of the truth (sacca Aana).
This knowledge arises both before and after the advent of the noble path.
At the moment of the path insight, the funcuon of knowing the truth 1s
accomplished, by way of abandoning (pabana-pativeda) as well. To sum-
marize: -that which knows the Four Truths before, after, and at the
moment of path consciousness is the knowiedge of the truth (sacca 7iana).

Knowledge of Function (Kicca-Nina) of the Origin of Dukkha

XIII. This is the Noble Truth of the origin of suffering, which should be
abandoned. Thus, O bhikkhus, concerning things not heard before,

there arose in me the vision, the /mowledge, the wisdom, the insight,

and the light.

[f freedom from suffering is desired, the root cause of suffering must be
removed. For example, in order to cure a disease the root cause of the ill-
ness must be eradicated by applying a suitable medicine. In the same way,
tanha is the root cause of worldly suffering. Because of tanha, one has to
suffer repeatedly in the rounds of existence (samsdra). Tanha must be
uprooted in order to overcome worldly sufferings. Tanha is the truth of the
origin of suffering which should be given up (pabdrabba-dhamma).

[t 1s most essential to know how tanha is abandoned. The Buddha made
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the resolution, “Let craving not appear, let it not arise; I shall keep my
mind alone by itself, free from craving.” Is it possible to maintain such a
state of mind? Those believing in the possibility of doing so should actu-
ally try to attain this state of mind and see how long they can maintain it.
It is impossible to maintain a tanha-free mind for a prolonged period of
time if craving is not yet totally uprooted. This is because human beings
are social beings, living social lives in a sensual realm. One has to suffer the
arising of tanha because one has not yet subdued it. Therefore, tanhi needs
to be eradicated whenever possible (pahatabba-dhamma).

Threefold Tanha

There are three kinds of tanha which should be eliminated: (1) craving
that motivates physical and vocal actions; (2) craving that stimulates the
mind ' the realm of imagination and fantasy; and (3) craving that is
latent in the mind waiting to manifest itself when the situation arises.

Of these, the craving that motivates physical and vocal actions is classi-
fied as vitikkama-kilesa: those defilements which motivate transgression of
ethical conduct. This kind of craving can be eradicated through the appli-
cation of the moral precepts (sila). For example, the person observing
moral precepts does not steal anything belonging to another, even though
he or she may desire it; neither does such a person commit sexual miscon-
duct; nor does he or she tell lies; nor take intoxicating substances. In this
way craving is kept in abeyance. This is how craving is eliminated by
means of sila, moral precepts..

The craving thar arises in the mind due to mental objects (imaginings or
fantasies) is defined as pariyutthdna kilesa, and can be eradicated by samadhi,
a concentrated mind. For one who pracuces tranquillity meditation,
thoughts, desires, and imaginings about sensuous objects are suspended.
Only if the mind is left free to wander on its own is it possible to become
lost in thoughts or imagination about desirable sense objects. For those first
practicing meditation, and for whom concentration is not yet developed,
thoughts of sensuous pleasures arise unabatedly. When concentrative
absorption is attained, thoughts regarding gross types ot sensual pleasures
cease to arise but only for the duration of absorption. This is how samadhi
removes the craving for sensuous pleasures by means of suppression
(vikkhambhana pahdna). |

Craving for existence (bhava-tansa) and craving for nonexistence (vib-
hava-tanha) persist even in one who has attained jhanic absorptions.
They even remain with some of the brahmas who abide in the realm of

87



THE FIRST DISCOURSE OF THE BUDDHA

jhanic states. Therefore it can be seen that these kinds of craving cannot

be eradicated by samadhi or tranquillity meditation. They can only be
subdued.

Latent Defilement (Anusaya-Kilesa)

The craving that is latent in the mind waiting to manifest itself when the
situation arises is called latent defilements (anusaya-kilesa). These defile-
ments are of two kinds: the potential defilements which are latent in the
sense objects (arammandnusaya) and the potental defilements which are
latent in the minds of beings (santananusaya). When one percetves some
objects at the moment of seeing, hearing, and so on, one is not aware of
these as anicca, dukkha, and anatta. Instead, craving for them arises upon
thinking of those objects. Such defilements are known as arammandanusaya
These kinds of defilements can be dispelled by vipassana insight. However,
vipassana insight is incapable of removing defilements that may arise in the
objects of which one is unaware. The hidden, latent defilements remain
unatfected.

The defilement that has not yet been eradicated by the noble path
insight, and remains as a latent disposition in the five aggregates of a being,
is known as santananusaya. This detilement can only be uprooted by means
of the noble path insight which can only be achieved through the culmi-
nation of vipassana insight. Therefore, one should develop vipassana insight
in order to eliminate latent defilements.

The knowledge of tunction (kicca-fidana) which knows what should be
done with respect to the truth of the origin of suftering (samudaya sacca)
must be developed prior to the advent of the noble path. The knowledge of
function(kicca nana) is advanced knowledge of what should be known,
what should be abandoned, what should be realized and what should be
developed. To the Buddha, this knowledge appeared without having heard

it previously from anyone.

Knowledge of What Has Been Pe:ﬁrmed (Kata-Nina) with Regard o the
Truth of the Origin of Dukkha

XIV. This is the Noble Truth of the origin of suffering that has been
avandoned. Thus, O bhikkhus, concerning things not heard by me

before, there arose in me the vision, the knowledge, the wisdom, the

insight, and the light.
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The Buddha explained how the knowledge of craving that should be aban-
doned had been abandoned (kata #idna), through the insight of retrospec-
tion. At the first stage of enlightenment, the stage of a stream winner
(sotdpanna), craving which leads to rebirth in the lower realms of existence
is eliminated. At the second stage of enlightenment (sakadigami), the
grosser forms of craving for sensuous pleasures (kiama-tanha) are abol-
ished. At the third stage of enlightenment (andgamsi), the subtle forms of
craving for sensuous pleasures are eradicated. At the fourth stage of
enlightenment (arahant), all kinds of remaining cravings are completely
uprooted. Such eradication of craving is referred to as knowing the origin
of suffering by the penetrative insight of abandoning (pahina-pativeda).
The act of abandoning, or eradicating, constitutes knowing what should
be known by the noble path. Thus, the truth of the origin of suffering is
that which should be abandoned. This abandonment is penetrative aban-
doning (pahdna-pativeda).

The knowledge that craving has been eradicated (kata-7iana) is quite
important. The goal of practicing vipassana is to remove defilements
together with craving. Actainment of higher insight (the accomplishment
of what should be done) is complete only when craving and defilements
are eradicated. It is essential to examine oneself to see whether one is really
free from craving or not. If craving sull remains, then no claim for any
attainment of the noble path and fruition is admissible.

THE TRUTH OF THE CESSATION OF DUKKHA

XV. This is the Noble Truth of the cessation of suffering. Thus, O

bhikkhus, concerning things not heard before, there arose in me the
vision, the knowledge, the wisdom, the insight, and the light.

Knowledge of the Truth ( Sacca-Nana)

The Noble Truth of the complete cessation of suffering refers to the state of
nibbina that is experienced at the moment of insight into the noble path.
When craving is abolished, all sufferings (mind, matter, and conditioning
states) cease. Knowing the truth of the cessation of suftering is called nirod-
ba-sacca-fidna. This knowledge arises before and after the noble path
insight, and is realized at the moment of the noble path. At the moment of
the noble path attainment (ariya-magga), the knowledge of truth (sacca-
Adna) is the same as the knowledge of the noble path (ariya-magga rana),
which experiences nibbana by realization.
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Knowledge of the Function (Kicca-Néna) of the Noble Truth of the
Cessation of Dukkha

XVI. This is the Noble Truth of the cessation of suffering, which should
be realized. Thus, O bhikkhus, concerning things not heard before,
there arose in me the vision, the knowledge, the u isdom, the 1nsight,

and the light.

The Buddha satd that the truth of the cessation of sutfering, nibbana, should
be realized. The knowledge that knows the truth of the cessation of suffer-
ing should be realized is called knowledge of the function (kicca-iiana), since
it 1s the knowledge that knows what function is to be performed with
respect to the truth of cessation and how realization takes place. At the
moment of the full and firm establishment of insight, when there is an
equanimity toward all formauons (sarkharupekkha-nana) and while
observing arising and passing away of phenomena, the pace of awareness
accelerates until the objects and awareness (sazkhdras) plunge into a state of
cessation where all sankharas come to an end.

At the time of realizing the cessation of all conditioned states, craving also
ceases. Thus, cessation of craving is termed the truth of cessation (nirodbha-
sacca), which is known by direct realization ot the noble path. Such realiza-
tion i1s known as penetrative insight by realization (sacchikiriya-pativeda).
The Buddha accomplished the knowledge of the function of nibbana
through the path and fruition of the final stage of an arahant while sitting
at the foot of the Bodht tree. He continued to recount how he had devel-
oped the knowledge of what had been done regarding the truth of cessation.

Knowledge of What Has Been Performed ( Kata-Nina) with Regard to the
Noble Truth of the Cessation of Dukkbha

XVII. This is the Noble Truth of the cessation of suffering which has been
realized. Thus, O bhikkhus, concerning things not heard before,

there arose in me the vision, the know[edge, the wisdom, the insight,

and the light.

This 1s an account of how the knowledge of the Noble Truth of cessation
had been realized by means of the attainment of the path and fruition of
arahantship. This knowledge arises through the wisdom of retrospection
(paccavekkhana-ridna). The meditator who attains absorptions (jhdna)
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and/or the noble path and its fruitions (magga-phala) reobserves these after
they are achieved.

THE TRUTH OF THE PATH

XVIII. This is the Noble Truth of the path leading to the cessation of suf-
fering. Thus, O bhikkhus, concerning things not heard before, there

arose in me the vision, the knowledge, the wisdom, the insight, and

the light.

Knowledge of the Truth (Sacca-Néina) bf the Path

The Noble Truth of the path leading to the cessation of suffering is known
in its shortened form as the truth of the path (magga-sacca), which is how 1
will refer to it here. Knowing that the Noble Eightfold Path is the path that
leads to the cessation of suffering, nibbina, it is called the knowledge of the
truth (sacca-nana). This knowledge arises before, after, and at the moment
of the noble path. The meditator at first comes to know this by learning or
hearsay. It is said that the truth of the path is a Dhamma to be desired, to be
aspired for, and to be appreciated. Learning through hearing, the meditator
develops a strong intention to practice. Likewise, there should be a strong
intention to realize the truth of cessation which a worldling cannot perceive.
The realization of the noble path, nibbana, is not a thing which one can con-
template before attaining. As for the Buddha, just as he experienced the
truth of cessation through his own intuitive irfsight, he also gained the
knowledge of the truth of the path through his own intuition. That is why
he said, “concerning things not heard by me before.” At the moment of the
noble path only the cessation of suffering is realized. It is impossible to real-
ize nibbana without developing the noble path. This is known as penetrative
insight by development of the noble path (bhavanai-pativeda).

The truth of the path should be developed with direct experience. The
noble path cannot develop itself, one must begin by developing the pre-
liminary path (vipassana) as a first step. For this reason, vipassani is
regarded as the right path that leads to the cessation of suftering (nirodha).

Knowledge of Function (Kicca-Nana) of the Truth of the Path

XIX. This is the Noble Truth of the path leading to the.cessation of suf-
fering which should be developed. Thus, O Ghikknus, concerning

things not heard before, there arose in me the vision, the knowledge,

the wisdom, the insight, and the light.
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Knowing the truth of the path that should be developed within oneself is
called the knowledge of function (kicca-iidna). It is the knowledge that
knows what should be developed. One should remember that the truth of
dukkha should be fully understood with direct experience and the truth of
the path should be developed within oneself. The aim of the development of
the path is to experience the bliss of nibbana, and the practice of vipassana
meditation is essential practice for the development of the noble path. The
truth of suffering can be realized through the preliminary path of vipassana.
During vipassana meditation the meditator observes mental and material
aggregates, which appear at every moment. The meditator develops first the
insight of distinction between the object and its awareness. This is followed
by understanding the cause and its effect. As the meditator proceeds, he or
she comes to know the nature of perpetual change or flux. The phenomenal
world is constantly arising and passing away. It is impermanent, suffeMng,
and devoid of self. The personal realization of these realities is right under-
standing (samma-drrhi). When right understanding 1s developed, right
thought (samma-sarkappa) and other paths have also been developed. When
the path of vipassana is developed and becomes fully established, the Noble
Eightfold Path has also evolved.

Intellectual understanding of the phenomena of aggregates is good as a
foundation prior to the advent of the noble path. But it should be remem-
bered that knowing the function of the noble path is kicca-riana, which
should be developed through vipassana and the noble path In this way, one
realizes the truth of cessation, or nibbana.

Knowledge of What Has Been Performed (Kata-Nana) with Regard to the
Noble Truth of the Path

XX. This is the Noble Truth of the path leading to the cessation of suf-
fering, which has been developed. Thus, O bhikkbus, concerning
things not heard before, there arose in me the vision, the knowledge,

the wisdom, the insight, and the light.

When reobserving with the wisdom of retrospection (paccavekkhana-riana),
the Buddha realized that the Noble Eightfold Path had been fully devel-
oped at the attainment of the path of arahantship. The three aspects of
knowledge—realization (sacca), tunction (kicca), and accomplishment
(kata)—with respect to the Four Noble Truths have now been explained in
twelve ways, that is, in terms of the fourfold three aspects of knowledge.
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These are summarized below.

1. Knowing the four truths before, after, and at the moment of the arising
of the path is called sacca-7iana, or knowledge of the truth. This knowledge
consists of knowing: (1) this is the truth of suffering; (2) this is the truth of
the origin of suffering; (3) this is the truth of the cessation of suffering; and
(4) this is the path leading to the cessation of suffering.

This knowledge arises in advance of the path. For disciples, the knowl-
edge of the truth of cessation and the path is acquired before the arising of
path consciousness (path insight) by only hearsay or learning (sutamaya-
ndna). The truth of cessation experienced at the moment of the arising of
path insight, in addition to the remaining three truths, is also accomplished
at the moment of path insight as complete understanding (parinisia), aban-

doning (pabdna), and developing (bhavana).

2. Prior knowledge of what should be known, what should be abandoned,
what should be realized, and what should be developed is kicca-7iana, or the
knowledge of function. Knowledge of the function consists of knowing: (1)
that dukkha should be fully understood; (2) that the origin of sufferi_ng
(samudaya) should be abandoned; (3) that the cessation of suffering
(nirodha) should be realized; and (4) that the path leading to the cessation
of suffering should be developed. This knowledge arises before vipassana
meditation starts, as well as during vipassana practice, but prior to the
advent of the noble path.

3. Knowing that what should be done has been done is called kata-nana. 1t the
four functions of fully understanding, abandoning, realizing, and developing
have been accomplished, this fact is known through the wisdom of retrospec-
tion. This is known as the knowledge of completion of what has to be done.
These are the twelve kinds of knowledge that are made up of the tour
truths: the fourfold knowledge of realization; the fourfold knowledge of
function; and the fourfold knowledge of what has been done. Of these
twelve, it is important to know clearly how the knowledge of truth arises and
how the four functions are to be performed. A brief description follows:

1. The Noble Truth of dukkha should be tully comprehended; such
comprehension is known as parifisid-pativeda.

2. The Noble Truth of the origin of dukkha should be abandoned; such

abandonment is known as pahana-pativeda.
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3. The Noble Truth of cessation should be realized; such realization is
known as sacchikiriya-pativeda.
4. The Noble Truth of the Path should be developed; such development

is known as bhdvand-pativeda.

It should be noted that when the meditator realizes cessation, nibbana, at
the arising of path insight, all four truths are simultaneously accomplished.

VIPASSANA AND THE FOUR NOBLE TRUTHS

During vipassana practice, the Four Noble Truths are accomplished tem-
porarily. If the meditator observes the physical and mental processes of the five
aggregates as meditation objects (realizing them to be impermanent, suffering,
and devoid of self) this is considered understanding the truth of suftering. At
that moment, craving cannot arise; this is the temporary abandonment -of
craving (tadariga-pahana-pativeda). At the same time, the delusion (avijja) that
would misapprehend the observed object as permanent, happiness, and self,
temporarily ceases. Consequently, when delusion ceases, other conditional
formations (sarkhdras) that arise when conditoned by delusion also cease.
This s realizavon through temporary cessation (tadariga-nirodha). The vipas-
sand path is developed every moment through understanding the true nature
of anicca, dukkha, and anawa. This is bhavana pariveda. While practicing
vipassana meditation by knowing the truth of dukkha through awareness, the
remaining three truths are accomplished by the completion of the tasks of
abandoning (pahana), realizing (sacchikiriya), and developing (bhdvana-
pativeda). 1 'hus, all four truths are developed during vipassana practice.

XXI. Aslong, O bhikkhus, as my vision of true knowledge was not fully
clear in thesethree aspects and in these twelve ways regarding the
Four Noble Truths, I did not claim to have realized the perfect
enlightenment that is supreme in the world with its devas, maras,
and brahmds, in this world with its recluses and brahmanas, with
its princes and men.

The Buddha's attainment of the insight of the arahant path is called samma-
sambodpi, ftully self-enlightened, because insight was achieved without
instruction from others (sammda + sam + bodhi: samma, rightly or fully; sam,

oneselt; bodhi, knowledge). Through this wisdom the Buddha knew rightly
and perfectly everything that was to be known. Therefore, it is also called
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sabbatifiuta-iiana, to know everything. Pacceka-buddbas (silent buddhas)
are also self-enlightened (sambuddha), but are unable to teach the Dhamma
to others. Their enlightenment is not as full as the samma-sam-buddhas. If
the disciple (sdvaka) attain$ the insight of the arahant path it is simply
known as bodhi, knowledge or enlightenment, without any artributions,
such as, samma (rightly) or sam (oneself).

When the Buddha artained the state of enlightenment, the knowledge
that knows all Dhammas (sabbafifiuta-iiana) also arose simultaneously.
Atfter acquiring this faculty: of knowing everything, buddhahood was
attained. Therefore, the full self-enlightenment (samma-sambodhi) is
regarded as the knowledge responsible for the attainment of buddhahood.
According to the above passage, the Buddha said he had not yet declared
the attainment of perfect enlightenment which gives rise to buddhahood.

For how long did he withhold this admission of buddhahood? It was
stated that he withheld it for as long as his knowledge of the Four Noble
Truths in the three aspects and twelve ways was not tully clear to him. There
were some recluses and leaders of religious sects at the time of the Buddha
who claimed themselves to be enlightened, to know everything of the past,
present, and the future. When learned people, recluses, and laymen began to
scrutinize them, they were found to fall far short of their claims. The Buddha,
therefore, reiterated that he had not previously claimed omniscience (sab-
bariuta) before his attainment of full self-enlightenment (samma-sambodhi).

“THE BUDDHA’S ENLIGHTENMENT

XXII. But when, O bhikkhus, my vision of true knowledge was fully
clear in these three aspects and in these twelve ways regarding the
Four Noble Truths, then I claimed to have realized the perfect
enlightenment that is supreme in the world with its devas, mdras,
and brabmas, in this world with its recluses and brahmanas, with
its princes and men.

.Aﬁe’; the knowledge of seeing reality as it is (yathabhita-fidna), fully clear
in the three aspects and twelve ways, the Buddha declared his attainment
and realization of the incomparable, the most excellent and perfect enlight-
enment, the perfectly enlightened supreme buddhahood. This declaration
was made not just to that region, to that part of the world, but to the whole
universe with its powerful devas of sharp intellect, with its maras hostile 1o
the true teaching, and with its more powerful and highly intelligent
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wrong view (ditthi), and free from doubt (vicikicchd). When one attains the
state of the stream winner, the mind becomes free from defilements and the
eye of wisdom is opened. One sees or realizes nibbana at that very moment,

When did the eye of wisdom open? At the moment when Kondaiiia
realized that everything that has the nature of arising also has the nature of
dissolution. There are two modes of realization at this stage. Realizing by
means of vipassana insight is the moment of develaping insight into the
arising and passing away of phenomena. Vipassana insight is fully developed
at the stage of equanimity of formations, while observing the continuous
process of the arising and dissolution of phenomena (mind and body), a stage
is reached at which all formations cease completely and the peace of nibbana
is experienced. This is realization by means of the noble path of insight.

XXV. When the Buddha expounded the discourse, thus putting into
motion the turning of the wheel of Dhamma, the devas of the earth
exclaimed: “This excellent wheel of Dhamma which could not be
expounded by any ascetic, brabmana, deva, mara, or brahma in this
world, has been put into motion by the Blessed Oune at Deer Park, in
Isipatana, near Varanast.

Hearing this, the devas Catumahbdrdjika, Tavatimsd, Yama,
Tussita, Nimmanarati, Paranimmitavasavati, and the Brahmds
Brahmaparisajja, Brahmapurohita, Mahibrahma, Parittabha,
Appamanabha, Abhbassara, Parittasubbd, Appamainasubha,
Subhakinna, Vehapphald, Avihd, Atappa, Sudassa, Sudassi, and
Akanittha also raised the same joyous cry

Thus, at that very moment, at that very instant, this joyous cry
extended as far as the brahmd realm. These ten thousand world sys-
tems quaked, tottered, and trembled violently. A radiant light, sur-
passing the radiance of the devas, appeared in the world.

When the Buddha set in motion the wheel of Dhamma, the earth-bound
devas proclaimed in one voice: “The incomparable wheel of Dhamma has
been set in motion by the Blessed One in Isipatana, at the Sage’s Resorrt,
near Varanasi, a motion which no recluse nor brahman nor any deva nor
mara nor brahma nor any other being in this world can reverse.”

Having heard this proclamation by the earth-bound devas,
catumaharajika devas, the devas in the upper realms, and the brahmas all
proclaimed in unison. In a single instant, the voice of proclamation went
forth up to ten thousand universes. The entire cosmos of myriad world
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systems shook upwards and downwards, and trembled in all four directions.
An immeasurable sublime radiance, caused by the mighty and profound

teaching, surpassed even the majestic divine radiance of the devas appearing
on earth.

XXVI. Then the Buddha said, “Friends, Kondarifia has indeed under-
stood. Friends, Kondafifia has indeed understood.” Therefore, the
Venerable Kondanria was named Anndsi Kondasifia—“Kondanifia
who understands.”

At the end of the discourse, the Buddha perceived that Kondafifia had
attained the knowledge of the stream winner. Therefore, he made this utter-
ance: “Friends, Kondanna has indeed understood. Friends,«Kondafifa has
indeed understood.” It was in reference to this utterance that Kondaniia
became known as “Affnasi Kondafina.”

The Venerable Kondaffia who, having seen the truth (dittha-dhammo),
arrived at the truth (patta-dhammo), clearly knew (vidita-dhammo) and pene-
trated the truth (pariyogala-dhamma); who, having overcome doubt (znnavi-
cikiccho) and become free from skepticism (vigatakathamkatho), having
acquired courage of conviction in the teaching (vesdrajjaparto) and become
independent of others (aparapaccayo) in the dispensation of the Buddha.
requested in these words: “Lord, may I have leave to take up the ascetic life,
in the presence of the Buddha. May I receive the higher ordination.”

- The Buddha permitted him to join the order with these words: “O
bhikkhu, come (eh: bhikkPu).” He then said, “Well taught is the Dhamma.
Come and practice the holy life for the sake of the complete ending of suf-
fering.” Kondafifia was already an ascetic, but not of the Buddha’s order. He,
therefore, asked for admission. When the Buddha said, “Ehi bhikkhu,” he
acknowledged Kondaffa’s entry into the order.

There was a group of only five monks from the human world who heard
the first sermon, but the Milindu Pariha®0 states that 118 million brahmas
and innumerable devas attained ta the higher knowledge upon listening to
the Buddha’s discourse. Among the five monks, only Kondafifia attained to
higher knowledge. The remaining four: Vappa, Bhaddiya, Mahanima, and
Assaji, had not yet attained to higher knowledge. After Kondanfia was
admitted to the order, the Buddha gave guidance and instructions on the
practice of the Dhamma to the remaining four members of the group.

Then Vappa and Bhaddiya attained the higher knowledge. The Buddha

accepted their request for admission into the order by saying, “Etha
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bhikkhy’ (Come bhikkhus). The Buddha then gave instructions to

Mahanima and Assaji without going on the alms-rounds for food for him-
self. Three bhikkhus are said to have gone out for alms food and all the six,
including the Buddha, sustained themselves on the food brought back by
the other three. Being thus guided and instructed by the Buddha, the stain-
less eye of wisdom arose in Mahanama and Assaji. Having seen, having
reached, having clearly understood, and having penetrated through to the
Dhamma, leaving uncertainty behind, having overcome all doubts, being
free from wavering resolution, having acquired the courage of conviction
with respect to the teaching, having personal knowledge of the Dhamma,

not depending on others with regard to the teaching, they made this
request to the Buddha:

May we, Lord, have leave to take up the ascetic life, in the presence of
the Buddha; may we receive higher ordination in the order.

The Buddha replied:

Etha bhikkhu, come bhikkhus, well taught is the Dhamma. Come and
practice the holy life for the sake of the complete ending of suffering.6”

This invitation by the Buddha is the act of ordination and, accordingly,
Mahanama and Assaji became bhikkhus in the order of the Buddha’s dis-
pensation. According to the Pali Vinaya text,8 the four ascetics attained
the higher knowledge in wvo groups of two each, whereas the commentaries
stated that they attained the higher knowledge one by one as follows:
Kondafifa attained the higher knowledge on the full-moon day of July,
the same day the Buddha taught the sermon. Vappa, Bhaddiya, Mahanama,
and Assaji attained the higher knowledge on the first, second, third, and
fourth waning days respectively. And on the fifth day, the Buddha assembled
all five bhikkhus together and taught them the Discourse on the Characteristics
of Non-self (Anattalakkbhana Sutta). Au the end of this discourse, all five
bhikkhus attained arahancship, the final stage of sainthood. There were then
six arahants, including the Buddha in the world—a truly wonderful event.

May all beings be happy and experience the bliss of nibbana!
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Dhammapada Verse 276
Majjhima Nikaya 1.371

. Vinaya Pitaka 1.233; Angurttara Nikaya 4.179

Dhammapada Verse 185
Dhammapada Verse 146

In the original discourse of the Dhammacakkappavattana Sutta, which
appeared in the Vinaya Pitaka, the words “sickness is suftering” (&yddhi
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pi dukkho) is found in the list of sufferings, but the passage “sorrow,

lamentations, pain, grief, and despair are suffering” (soka-parideva-
dukkha-domanassu-paydsa pi dukkhad) is missing. However, in other sut-
tas and in the Abhidhamma, the word “sickness, byadhi” is not found
in the list, while the passage, “sorrow, lamentations, pain, grief, and
despair” is included. The commentaries, including Visuddhimagga, did
not mention sickness (byddhi) in the definition of the Truth of
Suffering. These different readings were cited in the sub-commentary
of the Vinaya Pitaka (Saratthadipani). The sub-commentary was writ-
ten in Sri Lanka during the reign of King Parakkamabahu
(1153-1186 C.E.). The great commentators, Buddhaghosa,
Dhammapala, etc. @ who  wrote  exegeses on  the
Dhammacakkappavattana Sutta in the Pili canon, did not mention the
different readings in the suttas. Buddhaghosa and Dhammapala lived
between the fifth and eighth centuries C.E. They were silent on this
point because at that time there were no differences in the readings of
the Vinaya Pitaka, Sutta Pitaka, or Abhidhamma Pitaka. Therefore,
the word sickness (oyadhi) should be replaced by “sorrow, lamentation,
pain, grief, and despair” (soka-parideva-dukkha-domanass-upaydsa),
which themselves encompass sickness.

. Vinaya Pitaka 1.9
20.
27.
28.
29.
30.
31.
32.
33.
. Digha Nikaya 2.312
35.

Vinaya Pitaka 1.10

Digha Nikaya 1.36

Samyurtta Nikaya 2.28; Angurttara Nikaya 1.50
Majjhima Nikaya 2.312

Angurttara Nikaya 1.190-192

Digha Nikaya 2.312

Digha Nikaya 2.312

Digha Nikaya'2.312

Digha Nikaya 2.312

According to the commentary, the Visuddhimagga, vipassana (bare
insight meditation) produces a one-pointedness of mind and a capacity
to overcome hindrances that is akin to the access concentration expe-
rienced 1n the jhanic states (absorbed concentrations). However, it is
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NOTES

emphasized that this one-pointedness of mind is in no way similar to
absorption concentration (appani samidhi) and therefore, is only figu-
ratively called access concentration. A more accurate rendering of this
term would be vipassana samadhi, insight concentration or khanika
samadhi, momentary concentration.

. Digha Nikaya 2.312

. Angurttara Nikaya 3.284

. Digha Nikaya 2.312

. Angurttara Nikaya 3.415

. Samyutta Nikaya 5.143

. Anguttara Nikaya 4.422

. Digha Nikaya 1.387

. Digha Nikaya 2.312

. Samyutta Nikaya 1.62

. Samyutta Nikaya 1.40

. Samyurtta Nikaya. 5.421; SN. 3.158
. Samyurtta Nikaya 2.22

. Anguttara Nikaya 3.415

. Majjhima Nikaya 3.218

. Anguttara Nikaya Atthakatha 78
. Samyutta Nikaya 5.437

. The Path of Purification 699

. Majjhima Nikaya 1.294

. Angurtara Nikaya 1. 223
Dhammapada Verse 216
Samyutta Nikaya 4.251

. Udana Pali 80

Samyutta Nikaya 3.151
Samyutta Nikaya 5.431; Digha Nikaya 2.90; Vinaya Pitaka 1.231
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62.

63.
64.

05.
60.
67.
68.
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The Path of Purification 700
Patisambhidamagga 2.62
Majjhima Nikaya 3.289

—— . - — o - el

Esa lokuttaro ariyo arthangiko maggo, saha lokiyena maggena

dukkhanirodhagaminipatipadati

Atthakatha 114
Dhammapada Verse 153, 154
Milinda Panha I> 331

Vinaya Pitaka. 1.13

Vinaya Pitaka 1.12, 13
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(GLOSSARY

All words are from the Pali language, unless otherwise indicated.

abhijjhd: covetousness

abhinna: higher knowledge, supernor-

mal knowledge

abhisamaya: the moment of awakening,

enlightenment

abhisankhara: volitional formation,
new conditioning

abydpada: withour ill will
acetana: static

adbicitta: higher consciousness
adhimokkha: determination
adhimutti: resolution

adhisila: higher morality
ddinava: danger; misery
adosa: non-hate

djiva: livelihood

djivaka: naked ascetic

djivaparisuddhi sila: morality of pure

livelthood
akirz:ya.vdcﬁx:- doctrine of non-action
akusala: unwholesome
dloka: light, illumination
amata: deathlessness, nibbana

andgdmi: never returner, non-returner
(third stage of realization)

dndpdna: in- and ourt-breath,
inhalation and exhalation

anapanasati: mindfulness of the in-
breath and the out-bregth

105

anatta: non-self

anekantavdda: doctrine of many
possibilities

anicca: iImpermanent
annathdbhdva: radical change
annonavada: doctrine of one the other

anusaya: underlying, latent disposition
or tendency

anupddisesa: (nibbana) without the
substratum (aggregate) remaining

dpo: water

apo dhatu: element of water, the quality
of cohesion in material form

appand: absorption concentration

arahant: the perfected one who has
eliminated all passions

arahatta: the quality of being an
arahant, arahantship

ariya: noble, noble onc

ariyamaggandna; insight of the noble
path

aripa: formless, the realm of formless

brahmas

asammoba: nonconfusion, non-
delusion

asankbhata: unconditioned state,
nibbana

dsava: taint

dsavakkhbayarniana: knowledge of the
destruction of the taints
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atman (Skt.): soul, self

_attabbava: person, personaliry, self-

hood, rebirth

attan, arta: soul, selft
attavada: doctrine of self

avibimsa sankappa: thoughts tree from
cruelty

avijjd: \gnorance

avijjasava: taints ot ignorance
avikkhepa: non-distraction
avuso: friend

avyakta (Skt. ) things that are not

mantfest
bahujana: many people
bhanga: dissolution
bhava: becoming

bhava tanhd: attachment for becoming
or life

bhdavanad: development, meditation

bha varga: life continuum
consctousness

bhavdsava: taints of becoming
bhavetabba: 1o be developed
b/}a{yc/z: fear

bhikkhu: an almsman, a monk

bhiimi: ground, soil, place; stage,
realm

bhamikkama: (order of teaching the
Noble Eightfold Path) according to

realms
bija: seed

bodhi: enlightenment, awakening

bodhimandala: vicinity of the Bodhi
tree where the Buddha achieved
enlightenment

THE FIRST [JISCOURSE OF THE BUDIHHA
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bodhisatta: the aspirant for
enlightenment, the future Buddha

bojjhariga: enlightenment factor

brahman: absolute reality, suchness in
Hinduism

brahma: sublime being

brahmana: sacred books of Hinduism,
Brahmanism

brahmavihdra: divine abiding
buddhi: enlightenment

byadhi: sickness

cdga. generosity

cakkhu: eyc

cakkhy-vinAiana: eye consciousness
catuyama: four precepts

cetand: voliton

cetastba: mental state, concomitant
chanda: will, zeal

citta visuddhi: purity of mind

cuetz: death

dana: giving, generosity

desand: teaching

desandkkama: (order of teaching the
Noble Eightfold Path) according to
the teaching

deva: celesual being, “god”

Dhamma: the law or teaching of the

Buddha

dphamma: state, thing, phenomenon
mental object

dhatu: element
dittha: sees, knows
ditthi: view, belief

ditthi visuddh:: purity of view
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domanassa: grief

dosa: hate, ill will, anger

duggati: unhappy destination, unhappy

rebirth
dukkha: suffering
dvdra: door
ekaggatd: one—pointedness.of mind

gati: destination, destiny, place of

rebirth

ghana: compact
ghdna: nose

gocara: resort, domain

gotrabhi: the insight that enters another

lineage

guna: special quality and modes, the
primary constituents of nature in

Samkhya philosophy
hadaya: heart

hadaya vatthu: heart basis (physical
basis of the mind)

iddhi: power, success

indriyasamvara sila: the morality of
restraining the senses

iriyapatha: posture
[sipatana: the sage’s resort
jati: birth, caste

javana: speed, impulsion
(consclousness)

jhana: meditative absorption

Jhanalabhi: one who accomplishes
absorption

kdma: sensuality

kamacchanda: lust or zeal for sense
pleasures

kdmdsava: taints of the sense pleasures

GLOSSARY
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. kdma-loka: sensual plane
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kama-raga: greed for sense pleasures
kamma: action, deed

kamma bhava: becoming, present
action

kamma-niyama: the law of kamma
kammapatha: course of action
karma (Skt.): action, deed

kdaraka: doer

karuna: cdmpassion

Kasi: ancient province of Varanasi
kaya: body; group

khandha: aggregate, group
khanika: momentary

khanti: patience

khema: security

khetta: field

kicca: function

kilesa: defilement

kiriya: functioning

kotthdsa: part

ksatriya (Skt.; Pali. khattiya): warrior

caste
kusala: wholesome, skillfulness
lobha: greed
loka: the world or universe, life
lokiya: mundane, worldly
lokuttara: supramundane
magga: path, path insight
maggadatd: one who shows the way
mahdbhita: primary material element

mabhaggata: exalted

mana; mind
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mdna: conceit, pride

manastkara: making mind, attention
mantra: chants, hymns

mdra: obstructors and evil beings
marana: death, dying

maya: illusion, 1gnorance

merta: loving-kindness

mettd bhavand: development of loving-

kindness
miccha: wIong
moba: delusion, ignorance
mohakkhayo: extinction of delusion
mokkhadata: one who gives salvation
mudu: tender
mula: basic
municitukamyata: desire for deliverance

nama-ripa: mind-and-matter;
mentality-and-matenality

rana: knowledge, insight, realization
ndta: knowing

ndnadassana: insight and vision
nandi: delight

nekkhamma-sankappa: thoughts free
from sensual desire, renunciation

nibbana: nibbana, extincuon (of greed,

hate, and delusion)
nibbida: disgust
nicca: permanent
nimitta: sign
nirodba: cessation (of dukkha)
nivarana: hindrance
niyama: cosmic law

niyatavdda: doctrine of fate or destiny,
fatalism, determinism
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obhdsa: llumination
ogha: flood
paccavekkhand: reobservation

paccayapariggaba: insight that distin-

guishes between cause and effect

paccayasannissita sila: the morality of
the proper use of requisites

pacceka: private, by oneself

padhana: basic, principal; endeavor,
effort

pahdna: abandonment, eradication

pahanakkama: (teaching of the Noble
Eightfold Path) according to the

order of eradicating
pahdtabba: to be uprooted
panicakkhandha: five aggregates

paricasila: the five basic precepts of
morality for Buddhist laymen and
laywomen

pannd: wisdom

panidpi: desire, aspiration

panita: sublime

papaica: obstacle, diversification
parama sukha: excellent, happiness
paramattha: highest sense, ultimate
paramitd: perfection

parideva: lamentation

parikamma: preliminary

parinibbana: complete extinction of
aggregates, final liberation

parinnd: profound knowledge
parifindtabba: 1o be tully understood
pariyogdla: penetrates

pariyutthdna: obsession
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pasanna: gladdened
passaddpi: tranquility
pathavi: earth

pathavi-dhatu: the element of earth,
the quality of heaviness and

lightness in material form
patibhiganimitta: counterpart sign

paticca: having depended, due to,
dependent on

paticcasamuppdda: dependent
origination, causal genesis

patigha: resentment

patimokkhasamvara sila: the morality
of the vows of the monastic order

patipada: way, practice, path.
patipassaddhi: calmed

patipattikkama: process of practice, the
order in practice

pativeda: penetration
patta: arrives

phala: fruition
phassa: contact

piti: raptt;re, joy

prakrti (Skt. Pali. pakati): nature,

material form
pubbabhaga: preliminary
puggala: person

purisuttama: man par excellence,
superman

purusa: God in Vedas, essence or
subject in Samkhya philosophy

puthujjana: ordinary man, worldly man
rdga: attachment
rajas (Skt.): light, passion

ripa: form, matter
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ripakkhandha: form or matter
aggregate

sabbanifiuta: omniscient knowledge
sabhava: individual essence

sacca: truth, reality

sacchikatabba: to be realized
sacetana: dynamic

saddha: confidence, faith, devotion

sakaddgdami: once returner (second
stage of realization)

sakkaya ditthi: the concept of self
salayatana: sixtold base L
samana: sage, recluse

samapatti: attainment

samatha: serenity

samatha bhdavanda: development of
concentration

sammd: right

sammd djiva: right livelihood
sammad ditthi: right understanding
sammd kammanta: right action
sammad sankappa: right thought
sammd samadhi: right concentration
sammad sati: right mindfulness
sammd vacd: right speech

samma vayama: right effort

sammasana: grasping, comprehending,
thorough knowing

sammuti: convention
sammuti sacca: conventional reality

sampajanna: comprehension, full
awareness

samsdara: wheel of life, round of
rebirth, transmigration
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samuccheda: cutting oft

samudaya: the origin or the cause (of

suffering)
samuvara: restraint
samyojana: tetter
sangha: the order, community

sankbhara: formation, conditions,
action and reaction

sarkhdarupekkpad: equanimity of
formations

Séankhya: rationalism, one of six

systems of Indian philosophy
sanfd. perception, recognition
santati: contunuity
santi: peace
sdsana: dispensation
sassata-ditthi: the view of eternalism
sat (Skt.): existence
sati: mindfulness
satimd: mindful
satta: a being
sattva (Skt.): goodness

mupddisesa: with the substratum
(aggregate) remaining

sekha: trainer

sikkhdpada: training precept

sila: morality, moral discipline

sila visuddhi: purity of morality

sudra (Pali. sudda): servant, the lowest

caste in Hindu society
somanassa: joy, mental pleasure

sotdpanna: one who enters the stream
of noble path, stream winner, stream
enterer (first stage of realization)

suddhi: purity
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sukhba: happiness
sukkha vipassaka: bare insight

sutta (Skt. sutra): discourse of the
Buddha

Sutta Pitaka: the “basket” or collection
of the Buddha’s discourses

tadariga: temporarily

tamas (Skt.): dullness, darkness (in
Sankhya philosophy)

tanhd: thirst, craving, desire
tanhakkhayo: destruction of craving
tapas (Skt.): heat energy

lathagata: the Buddha, perfect one
tathata: true nature, suchness

tejo: fire

tejo-dhatu: fire element, the quality of

hear and cold in material form
thina-middpa: stiffness and torpor
tinnavicikiccha: overcomes doubt
tirana: overcome, investigate
uccheda-dirthi: the view of nihilism
uccheda-vada: the doctrine of nihilism
udagga: exultant
udayabbaya: rising and passing away
upacdra: access, neighborhood
upddana: attachment

updaddya: derivative or secondary

(materiality)
upakkilesa: imperfection

updsaka: a lay follower of the

Buddhadhamma

upasama: peace (term for nibbana)

UPAsAManussati: contemplation on
peace or the quality of nibbana
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updsikd a female lay follower of the vififidna: consciousness, mind

Buddhadhamma

updydsa: despair

vipaka: resultant, fruition

vipallasa: hallucination
upekkhd: equanimity

viparinama: subsequent change

uppdda: arising

uppattikkama: (the Noble Eightfold
Path) according to the order of arising

vipassand: insight, wisdom

vipassandyanika: one whose vehicle is
insight

vacd: speech vipatipatti: wrong theory

vaisya (Skt.; Pali. vassa): culuvator,

virdga: devoid of lust
trader

o virtya: energy, effort
vayama: effort | o
‘ visuddpi: purification
vayo. air . ‘
| vitakka: applied thought
vdyo-dhatu: the element of air, the

quality of motions in the material vitha: street, thought process
form vitikkama. transgression
Veda: the collection of hymns, the viveka: seclusion

sacred book of Hinduism L .
vutthanagamini-vipassand: insight
vedana: feeling leading to emergence (of the path )
vesarafjapatto: acquires courage of vyakta (Skt.): things that are manifest
conviction in teachings - ..
5 yathdabhita: as it is
vibhava: non-being, non-becoming

vibhava-tanha: attachment for
nonexistence

vicikiccha: doubt
vidita: having known

vigatakatharkatho: overcomes
skepticism

vihimsa: cruelty
vijjd: insight, knowledge, clear vision
vikappa: alternative

vikkhambhana: dispelling, put away,

suppression
vimokkha: iberation
vimutti: release

vinaya: monastic discipline

I11



BIBLIOGRAPHY

PALI TEXTS

Angutta-atthakatha. Chatthasangayana edition. Rangoon, Burma
(Myanmar), 1970.

Anguttara Nikaya. Edited by Rev. Richard Morris. London: Pali Text Sociery,
1885.

Dhamma. Varanasi, India: Sanskrit University, 1972.

[Dhammapada-atthakatha, Chatthasangayana edition, Rangoon, Burma

(Myanmar), 1969.
Digha Nikaya. Edited by ].E.Carpenter. London: Pali Text Society, 1912-17.
[tivuttaka. Edited by Ernst Windisch. London: Pali Text Society, 1889.

Kathavatthu Mulatika. Chatthasangayana edition. Rangoon, Burma
(Myanmar), 1960.

Majjhima Nikaya. Edited by V. Trenckner. London: Pali Text Society, 1888.

Milinda Panba. Chatthasangayana edition. Rangoon, Burma (Myanmar),
1982.

Patisambhidimagga. Edited by Arnold C. Taylor. London: Pali Text Society,
1905-07.

Samyutta Nikdya. Edited M. Leonfeer. London: Pali Text Society, 1880-98.
Suttanipara. Edited by V. Fausboll. London: Pali Text Society, 1885.

T heragathd and T/)e;'z;ga’t/m. Edited by H. Oldenberg and R. Pischel.
London: Pali Text Society, 1883.

Uddna. Edited by P. Steinthal. London: Pali Text Society, 1885.

Vinaya Pitaka (Vinaya Mabdvagga). Edited by Hermann Oldenberg.
London: Pali Text Society, 1879

Vibhiga-atthakatha. Chatthasangayana edition. Rangoon, Burma
(Myanmar), 19068.

Visuddhimagga and Its Commentary (Devanagari). Edited by Dr. Rewata
Dhamma. Varanasi, India: Sanskric University, 1972,

112



BIBLIOGRAPHY

TRANSLATIONS

Bhikkhu Bodhi. The Discourse on the All Embracing Net of Views. Kandy, Sri
Lanka: Buddhist Publication Society, 1978.

Bhikkhu Nanamoli. The FPathr of Purification. Kandy, Sri Lanka: Buddhist
Publication Society, 1975.

Bhikkhu Nanamoli and Bhikkhu Bodhi. The Middle Lengtn Discourses of the
Buddha: A New Translation of the Majjhima Nikdya. Bostor: Wisdom
Publications, 1995.

Mahasi Sayadaw. The Great Discourse on the Whee! of Dhamm. Translated by U
Ko Lay. Rangoon, Burma: Buddhasasanuggaha Organization, 1981.

Walshe, Maurice. The Long Discourses of the Buddha: A New Translation of the
Digha Nikdya. Boston: Wisdom Publications, 1995.

(GENERAL BOOKS

Ambedkar, Dr. B.R. The Buddha and His Dhamma. Bombay: Siddharth
Publications, 1974.

Narada Mahathera. The Buddha and His Teachings. Malaysia: Buddhist
Missionary Society, 1973.

Nyanaponika Mahathera. 7he Heart of Buddhist Meditation. London: Rider
Pocket Edition, 1983,

Path to Deliverance. 4th ed. Kandy, Sri Lanka: Buddhist Publication
Society, 1982.

Piyadassi Maha.hera, The Buddha’s Ancient Path. Kandy, Sti Lanka: Buddhist
Publication Society, 1974.

Rihula Mahathera, Walpola.* Whut the Buddha Tanght. London: Gordon Fraser.
1978.

Radhakrishnan, S. A Sourcebook in Indian Philosophy. 12th ed. Princeton:
Princeton University Press, 1989.

Silananda, Ven. U. The Four Foundations of Mindfulness. Boston: Wisdom
Publications, 1990.

113



W ISHOM PUBLICATIONS

W1sDOM PUBLICATTIONS, a not-for-profit publisher, is dedicated to making
available authentic Buddhist works for the benefit of all. We publish trans-
lations of the sutras and tantras, commentaries and teachings ot past and
contemporary Buddhist masters, :113d original works by the world’s leading
Buddhist scholars. We publish our ttes with the appreciation of
Buddhism as a living philosophy and with the special commiument to pre-
serve and transmit important works from all the major Buddhist traditions.

[f you would like more information or a copy of our mail order cata-
log, and to keep informed abourt our future publications, please write or
call us at:

Wi1SDOM PUBLICATIONS
361 Newbury Street
Boston, Massachusetts, 02115, USA
Telephone: (G17) 536-3358 ¢ Fax: (617) 536-1897

The Wisdom Tryst

AS ANOT-FOR-PROFIT PUBLISHER, Wisdom Publications is dedicated to the
publication of fine Dharma books for the benefit of all sentient beings and
dependent upon the kindness and generosity of sponsors in order to do
so. We have many excellent manuscripts waiting for benefactors. One
hundred per cent of any donation made to the Wisdom Trust Fund will be
used exclusively for the project for which it was intended. If you would like
to make a contribution to Wisdom to help us continue our Dharma work,
or to- receive information about opportunities for planned giving, please
contact our Boston office.

Thank you.

Wisdom Publications is a non-profit, charitable 501(c)(3) organization and a part of the
Foundation for the Preservation of the Mahayana Tradition (FPMT).

O-a.m.Q—JQ /oq.,@ _\1003 (‘_,g.mo)m&;qu{&éo-.



-
™~
LE
N - -
o
|
|
] L
I -
|
"
-
L |
#
L]
R
r
L} L] _l_‘
L |
I
il ; ‘_ LY
. |
i}
.‘.
=
. . L
y = !
- "
AL .
. -
.,v“.‘__._-_.____
L e
L]
L ™ &
Cey
LI
.J._W-r
-._q
L - ¥
[
.-.
L ._._...f
3 -
- - L]
. A =
s .
"1
ol
-
!
- " o : FY LS
=,
: 1.
[ |
_J N - = h_r_-r
‘-. - LS
: 5 i oyt T "
.-. L L]
T
N 3
. -
- =l )
.’ - *- .
| = -
'
[
LW E
o
- 8 L& h
&
0 __. L}
- L N vl .__._ [
N . o X » (] LA SR - a J
- <,
. R ;
- Q] -
[ o
A =
- .\“ . - H
) . B
.y -
-
._.:
-
- P
- L )
‘ . ; :



	002_R
	004_R
	005_L
	006_R
	007_L
	008_R
	009_L
	010_R
	012_R
	013_L
	014_R
	015_L
	016_R
	017_L
	018_R
	019_L
	020_R
	021_L
	022_R
	023_L
	024_R
	025_L
	026_R
	027_L
	028_R
	029_L
	030_R
	031_L
	032_R
	033_L
	034_R
	035_L
	036_R
	037_L
	038_R
	039_L
	040_R
	041_L
	042_R
	043_L
	044_R
	045_L
	046_R
	047_L
	048_R
	050_R
	051_L
	052_R
	053_L
	054_R
	055_L
	056_R
	057_L
	058_R
	059_L
	060_R
	061_L
	062_R
	063_L
	064_R
	065_L
	066_R
	067_L
	068_R
	069_L
	070_R
	072_R
	073_L
	074_R
	075_L
	076_R
	077_L
	078_R
	079_L
	080_R
	081_L
	082_R
	083_L
	084_R
	085_L
	086_R
	087_L
	088_R
	089_L
	090_R
	091_L
	092_R
	093_L
	094_R
	095_L
	096_R
	098_R
	099_L
	100_R
	101_L
	102_R
	103_L
	104_R
	105_L
	106_R
	107_L
	108_R
	109_L
	110_R
	111_L
	112_R
	113_L
	114_R
	115_L
	116_R
	117_L
	118_R
	119_L
	120_R
	121_L
	122_R
	123_L
	124_R
	125_L
	126_R
	127_L
	128_R
	129_L
	131_L



