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INTRODUCTION

Burma 1s one of the few countries in the world where
Theravada Buddhism still survives in its original form. The
bhikkhus (monks) of Burma make every effort to preserve the
Theravada Buddhist teachings. Buddha Gotama’s Teachings
deal mainly with the way the human mind works and the
relationship between the mind and body. The nature of the
human mind has not changed since the Buddha discovered the
path leading to the understanding of the absolute truth about
mind and matter. This ultimate reality and the pracuce leading
to its realization are, and will always remain, the same, regard-
less of economic or social conditions, so people today who
put into practice what the Buddha taught can discover this
reality for themselves. If one aspires to the end of sutfering as
taught by the Buddha, it 1s essential not to add or subtract
anything from his teachings, in order that they will remain as
effective today as they were during the ume of the Buddha.

The foundation of the teachings is the Four Noble Truths:
1) the truth that all conditioned phenomena (physical and
mental) are unsatisfactory; 2) the truth that there 1s a cause for
this; 3) the truth that there 1s an end to this unsatisfactoriness
or suffering; and 4) the truth that there is a path leading to the
end of suffenng.

The path to the end of suffering is called the Eightfold
Noble Path as it is divided into eight parts which are grouped
under the threefold training of sila (morality), samadhi
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(control over the mind, concentration), and panna (insight,
wisdom).

In Buddhism, morality is conceived differently than in the
Judeo-Christian tradition. There are actions which are called
skilful, because they support an individual’s progress towards
Nibbana, and there are unskilful actions which have the con-
trary effect. All actions based on greed, aversion, and 1gno-
rance of the Law of Kamma are unskilful.

The most unskilful actions are: 1) to kill a sentient being;
2) to steal; 3) to have unlawful sexual relations; 4) to speak
untruth; and 5) to take intoxicants.

Generally the Buddhist lay person undertakes to abstain
from these five courses of action by taking the five precepts.

Once an action has been done there 1s no way to avoid its
effect. The effects can be minimized through the awareness of
impermanence, which 1s the object of 1nsight meditation, or
they can be counteracted to some extent through a powertul
action of the opposite type.l There is, however, no one, not
even the Buddha, who can give an “absolution from sin”, as
effects are determined by the Law of Kamma, which 1s apph-
cable to all sentient beings.

Ven. Webu Sayadaw emphasized the practuice of medita-
tion as the only way to bring the teachings of the Buddha to
fulfilment. The study of the scriptures, though helpful, is not
essential for the realization of Nibbana, the summum bonum
of Buddhism. Ven. Webu Sayadaw was believed to be an

' An example of this is found in the Dhammapada Commentary: Venerable
Anuruddha (one of the disciples of the Buddha) admonishes his sister
Rohini, who suffers from a skin eruption, to do works of ment. She erects
an assembly hall for the order of monks and serves the Buddha and his
company of monks food in the hall. Through this mentorious deed her
discasc 1s cured. Sce: Dhammapada-atthakatha, 111 295ff.; Burlingame,

Buddhist Legends (Pali Text Society [PTS], London 1979), 111, pp. 95,
96.
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Arahat, i.e., a person who has 1n practice understood the Four
Noble Truths and attained the end of suffering.

The technique of meditation taught by Ven. Webu Saya-
daw is one of forty techniques mentioned in the scriptures for
the development of samadhi or concentration. It is called Ana-
pana-sati and requires one to be aware: 1) that he is breathing
in while he i1s breathing 1n; 2) that he is breathing out while he
is breathing out; and 3) of the spot or area in the region of the
nostrils where the stream of air touches while he 1s breathing
in and out.

In the Visuddhimagga! Ashin Buddhaghosa describes
sixteen ways of approaching Anapana meditation, but Ven.
Webu Sayadaw kept reminding his disciples that they did not
need to know about all of these, all they really needed to know
was the reality of in- and out-breathing.

Though Andpana is basically a way of developing samatha
(tranquillity of mind), samadhi (concentration of mind to one-
pointedness) and jhana (absorption states), Ven. Webu Saya-
daw said that when concentration 1s developed to a sutficient
degree, the meditator automatcally gains insight 1nto the three
characteristics of nature, anicca, dukkha, and anatia, if his
mind 1S open to recognize them. Anicca means “imper-
manence’’ or “instability”, “‘change”, and 1s charactenstic of all
conditioned phenomena, be they physical or mental. Dukkha
denotes the unsatisfactory nature of all these phenomena:
nothing that i1s impermanent or changing can ever give lasting
satisfaction. Anatta means “‘non-self”’,*“non-soul”, and applies
to all phenomena—conditioned and unconditioned. According
to the Buddha, there 1s no permanent ego, soul or personal
entity, but only physical and mental phenomena interrelating.

I'The Path of Purification, (Kandy: Buddhist Publication Socicty, 1975;
3rd ed., Shambala Publications, 1976).
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In Buddhism the understanding of these three characteristics
of anicca, dukkha, and anatta 1s called parnna or wisdom and
pannAa is the quality which enables a meditator to reach
Nibbana.

It is significant that a monk of such high standing as Ven.
Webu Sayadaw, rather than teach Abhidhamma philosophy—
which is intellectually fascinating and taxing, should spend his
life teaching the basics of practical Buddhism to all who are
inclined to listen. U Hte Hlain, the collector of some of the
discourses contained in this book, writes: “Ven. Webu Saya-
daw preached sometimes five, sometimes ten times a day.
Seven main points were always included 1n his discourses. If
Ven. Webu Sayadaw gave 10,000 discourses 1n his life, then
these points were expounded by him 10,000 umes. He always
included them, even if he had to repeat them again and again.
He always explained the teachings in simple terms, so that the
ordinary person could understand. He tried to explain the
Dhamma 1n such a way that the most difficult thing became
easy.”’

The seven Points are:

1) One can only expect the fulfilment of one’s aspira-
tions 1f one is perfect in morality.

2) When practising generosity (dana) in the religion of
the Buddha, the mental attitude and volition involved are
very important.

3) Believing in the law of cause and effect (i.e., the
Law of Kamma) one should always act with a upright
mind.

4)  One should not aspire to any happiness of either the
human or celestial worlds—which are impermanent—
but only to Nibbana.
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5) Because of the arising of the Buddha we have the
opportunity to practise right conduct (carana) and wis-
dom (panna) fully and therefore benefit greatly.

6) From the moment we are born to the moment we
die, there is the in-breath and the out-breath. This is
easy for everybody to understand. Every time we
breathe in or out, the breath touches near the nostrils.
Every time it touches we should be aware of it.

7) While we are walking, working, doing anything,

we should always be aware of the in- and out-breath.

These seven points illustrate that in practical Buddhism
faith does not play such a major role. Paramount importance 1s
given to right action and the experience and understanding
drawn from it. As we shall see in the discourses, Ven. Webu
Sayadaw wants his audience to realize the teachings through
their own experience, for themselves, rather than through
hearing them, and he says that in this way, as they begin to
see the teachings as a reality, people can pass beyond doubt.

Ven. Webu Sayadaw was born on the sixth day of the
waxing moon of Tabaung of the year 1257 (Burmese Era)
(February 17, 1896) in Ingyinbin, a small village near Shwe-
bo in upper Burma. He was ordained as a novice at the age of
nine and was given the name Shin Kumara. All boys in
Buddhist Burma become novices at their local monastery at
some time in their teens or even earlier, but usually return
home after a predetermined span of time. Shin Kumara, how-
ever, decided to stay at the monastery to receive a religious
education. At the age of twenty, he was ordained as a full
member of.the Sangha, the Buddhist order of monks,



6 Webu Sayadaw

I —

receiving the Upasampada ordination, and was thereafter
addressed as U Kumara.!

U Kumara went to Mandalay to study at the famous Ma-
soyein monastery, the leading monastic university of the time.
In the seventh year after his full ordination, he abandoned the
study of the Pali scriptures and left the monastery to put into
practice what he had learned about meditation.

Buddhist monks can choose between two activities: the
study of the scriptures (pariyatti), or the practice of Buddhist
meditation (patipatti). While scholarly monks tend to live 1n
centres of learning in order to be able 1o pass on their knowl-
edge to younger monks, meditating monks leave the busy
atmosphere of the monasteries to retire to a solitary life in the
jungle. They often live in caves or simply under trees and
come 1nto contact with people only on the occasion of their
morning alms-rounds.

After leaving the Masoyein monastery in Mandalay at the
age of twenty-seven, U Kumara spent four years in solitude.
Then he went to his native village of Ingyinbin for a brief
visit. His former teacher at the village monastery requested
U Kumara to teach him the technique of meditation he had
adopted and U Kamara did so. “This 1s a shortcut to Nibba-
na,” he said, “anyone can use it. It stands up to investigation
and is in accordance with the teachings of the Buddha as
conserved in the scriptures. It is the straight path to Nibbana.”

There 1s a set of thirteen practices called the dhutanga? that
are often taken up by monks living in solitude. They are

l“Webu Sayadaw™ is a title meaning “the noble teacher from Webu.”
Though the nde “Sayadaw” is used as a form of address without adding a
proper name, ¢cvery monk still keeps his monk’s name, which in the case
of Webu Sayadaw was Vencrable Kumara.

2}1:“0r a descnption of the dhutanga (ascetic practices) see, Visuddhimagga,
chap II.
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designed to combat laziness and indulgence. One is never to
lie down, not even to sleep. Monks taking up this particular
practice spend the nights sitting and meditating or walking and
meditating to rid themselves of sleepiness. The thirteen
dhutanga may be taken up individually or together.

Ven. Webu Sayadaw is said to have followed this practice
of never lying down all his life. He taught that effort was the
key to success, not only in worldly undertakings, but also in
meditation, and that sleeping was a waste of time. I was told
by one of his disciples that on the occasion of his ordination
under Ven. Webu Sayadaw, he had a mosquito net and a pil-
low, in addition to the monks requisites. Ven. Webu
Sayadaw, pointing at them, asked him what they were. “A
pillow and a mosquito net, sir.” “Are these part of the monks
requisites?”’! “No, sir.” And the newly ordained monk decided
to give these “luxuries’ back to his famuly.

Ven. Webu Sayadaw undertook pilgrnimages to the Bud-
dhist sites of India and of Ceylon. He passed away on
June 26, 1977, in the meditation centre at Ingyinbin, his
native village.

The Setting

Most of these discourses were given before large audi-
ences during Ven. Webu Sayadaw’s travels in lower Burma.
The person or persons answering Ven. Webu Sayadaw are
lay-people sitting up front and close to him.

Some of the discourses are translated from a collection of
discourses collected and introduced by U Hte Hlain and pub-
lished by the Ministry of Religious Affairs of Burma. Others
have been transcribed from tape by the translator and then ren-
dered in English.

1A monk’s requisites are: robes, alms food, shelter, medicine.
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Because they were delivered extemporaneously the dis-
courses are repetitive and were edited shghtly so that they lend
themselves better to reading. Care was taken, however, to edit
only obvious repetitions and only when they had merely rheto-
rical value. The reader may still find the discourses repetitive,
but with some patience and “mindfulness’ he will discover in
them many insights into practical Buddhism.

Ven. Webu Sayadaw was not a scholar and his discourses
are not meant for the intellectual who preters the study of Bud-
dhist philosophy to the practice. His refreshing simplicity, his
patience, his lovely sense of humour, and his humility—all of
which are revealed in the dialogues with his audience—
illumine a side of Buddhism which cannot be perceived
though reading treatises and texts. Moreover, the statements of
the people 1n the audience offer us a glimpse of how
Buddhism 1s practised in Burma today.
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Pali Terms Used in the Discourses

To understand the discourses, the reader should be famil-
1ar with some basic teachings of Buddhism. The explanations
given or the points selected for explanation do not attempt to
give a complete picture of the teachings of the Buddha, but
they should enable the reader to understand the discourses
included in this collection.

The Theravada Buddhist scriptures can be divided 1nto
“Three (1) Baskets (pstaka)” and are therefore called the
Tipitaka in Pali, the language 1n which they were originally
written.

The three baskets are:

1) Vinaya-pitaka: The books of monastic discipline.

2) Suttanta-pitaka: The books of discourses of the
Buddha and his major disciples.

3) Abhidhamma-pitaka: the books of ultimate truths;
an analysis of physical and mental phenomena into their
ultimate components.

Scholarly training (pariyatti) in Theravada Buddhism con-
sists of the study of these scriptures. Practical training (pati-
patti), with which these discourses mainly deal, 1s concerned
with the practice of sila (morality), samadhi (concentration)
and parnna (insight) and culminates in the attaining of the four
stages of Nibbana (pativedha).

The word Dhamma can have many different meanings, but
in the context of these discourses it 1s always used as meaning

the teachings of the Buddha.
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Sila:

For the monks, the training in morality consists of the
observance of 227 rules. The collection of these rules 1s called
the Patimokkha and is part of the Vinaya.

Lay-people have to observe five or eight rules of training:
the Five silas (panca-sila), or the Eight silas (Uposatha-sila).

Panca-sila:

1) to abstain from killing any living being;
2) to abstain from taking what 1s not given;
3) to abstain from sexual misconduct;

4) to abstain from telling untruths;

5) to abstain from intoxicating drink, drugs.

Uposatha-sila:

1) to 5) as above;

6) to abstain from eating solid food after midday;

7) to abstain from dancing, singing, music, and un-
seemly shows; from the use of garlands, perfumes,
and unguents; and from things that tend to beautify
and adorn;

8) to abstain from high and luxurious seats.

The held of sila 1s, of course, much wider. These precepts
are but the absolute basics of Right Conduct (carana) a Bud-
dhist lay-person is expected to observe. The purpose of sila or
carana 1s to bring physical and verbal action under control.

Samadhi:

- Concentration of the mind and control over the mind. The
Buddha taught forty techniques to achieve samadhi, of which

Andpana 1s one. The Buddha taught that sila is a prerequisite
for samadhi.
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Panna:

Panrna, the understanding through personal experience of
the characteristics which the Buddha said were in the nature of
all conditioned things, i.e., anicca (impermanence), dukkha
(unsatisfactoriness), and anatta (absence of a permanent per-
sonal entity such as an ego, self or soul), 1s achieved through
Vipassana meditation. In Vipassana meditation the mind 1s set
to a perfect state of balance, and then the mind’s attention 1s
projected to the changing nature (anicca), or the unsatisfactory
nature (dukkha), or the impersonal nature (anatta/ of all
physical and mental phenomena.

Sila, samadhi, and panna are called the three sikkhas, the
threefold training. In addition to this threefold division, we
often also find a twofold one: 1) carana: Right Conduct (sila),
and 2) biavana: mental development (samadhi and panna).
Another method of enumeration 1s 1) dana (Generosity, other-
wise included 1n sila); 2) sila, and 3) bhavana.

What i1s normally called a being, i.e., Devas, Brahmas,
humans, animals, etc., i1s seen in Buddhism as nothing but a
combination and continuous arising and dissolution of mental
and physical phenomena. “Mind” in Pali 1s nama and “matter”
rupa.

Mind and matter (nama and rupa) are both impermanent or
unstable. “But in expounding the theory of anicca, the Buddha
started with the behaviour that makes matter, and matter as
known to Buddha 1s very much smaller than the atom that
science of today has discovered. The Buddha made i1t known
to his disciples that everything that exists, be it animate or
inanimate, is composed of kalapas (very much smaller than
atoms), each dying out simultaneously as it becomes. Each
kalapa i1s a mass formed of the eight nature elements, namely,
solidity, liquidity, heat, motion, colour, odour, taste, and
nutriment. The first four are called material qualities which are
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predominant in a kalapa. The other four are merely sub-
sidiaries which are dependent upon and born out of the
former. A kalapa is the minutest particle in the physical
plane—still beyond the range of science today.

“It is only when the eight nature elements (which have
merely the characteristic of behaviour) are together that the
entity of a kalapa is formed. In other words, the co-existence
for a moment of these eight nature elements of behaviour
makes a mass, just for a moment, which 1in Buddhism 1s
known as a kalapa.”! A being is also defined as the coming
together of the Five Aggregates (parica khandha). In this case,
one aggregate is ripa or matter, while zama or mind 1s divided
into four aggregates: 1) viAnana: consciousness; 2) sanna:
perception; 3) vedana: sensation, feeling; 4) sankhara: force
of past action. (It can be seen from this that the term nama is
wider than the English term mind.)

Sankhara (or kamma in popular terminology) is the force
left behind by actions in the past, the “past” meaning here
billions and billions of lives in samsara, the cycle of births and
deaths. Sankhara causes us to experience sense 1mpressions.
What we see, hear, taste, smell, feel or think—in other words
the contact of one of the six organs of sense with an object,
(mind being regarded as an organ of sense)—arises mainly
because of the force of past sankhara or kamma. What is not
necessarily connected with our past kamma is how we deal
with these sense impressions.

There are three possible ways of reacting to a sensory con-
tact or sense impression: kusala (skilful reaction); akusala
(unskilful reaction) and avyakata (neutral reaction). Practically
speaking, neutral reaction is possible only for an Arahat, i.e,
for someone who experiences no wanting (lobha) or dislike

lSayagyi U Ba Khin, Dhamma Texts, 1985, p. 92.
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(dosa) and whose mind 1s not clouded by any form of
delusion (moha) about the Four Noble Truths as taught by the
Buddha. Every 1ntelhigent being, however, 1s capable of
kusala rather than akusala reactions. In order to be able to react
skilfully, one has to have control not only over one’s physical
and verbal actions, but also over one’s mind. Every physical
and verbal action begins 1n the mind and the action that results
In sankhara or kamma 1s the mental volition accompanying
this physical and verbal action.

Initially Andapana meditation is but a tool to concentrate the
mind. At this stage no attention is given to sensations,
thoughts, emotions, and similar mental phenomena. The atten-
tion of the mind 1s meant to stay with the simple awareness of
the physical touch of air brushing over the skin below the
nose, above the upper lip. In this case the Three Unwhole-
some Roots, i.e., lobha (greed), dosa (anger, aversion), and
moha (delusion), are held 1n abeyance and what is left are the
Three Wholesome Roots: alobha (non-greed), adosa (non-
anger), and amoha (knowledge, understanding). This momen-
tary concentration of the mind on physical phenomena results
in a temporary mental purity which in Buddhism is called
samadhi.

To come to a lasting purity of mind, according to Bud-
dhism, matter and mental aggregates have to be observed in
the light of their constant change (anicca), their unsatisfactorn-
ness (dukkha), and the absence of an “I,” a lasting personality
or soul (anarta). By expenencing these characteristics, or
indeed, any one characteristic, a person can attain freedom
from all attachment, and thus reach the end of suffering.
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THE FOUR NOBLE TRUTHS

The Four Noble Truths so often referred to in the dis-
courses are the following:

1) The Truth of Suffering (dukkha),

2) The Truth of the Onigin of Suffening (samudaya),

3) The Truth of the Cessation of Suffering (nirodha),
4) The Truth of the Path leading to the Cessation of

Suffening (magga).

The term dukkha 1s traditionally translated as “suffer-
ing”’ (and is the same term we rendered as “‘unsatisfactoniness™
above). The Noble Truth of Suffering states that all condi-
tioned states are unsatisfactory or connected with suffering.
The Noble Truth of the Origin of Suffering declares the origin
of suffering as being Craving (lobha). The Noble Truth of the
Cessation of Suffering teaches that suffering ceases as soon as
all craving ceases, i.e., when there 1s no wanting left, even of
the most subtle type. The Noble Truth of the Path Leading to
the Cessation of Suffering gives us the Noble Eightfold Path
which consists of eight limbs arranged in three groups: sila,

Jigi gl .

samadhi and panna.

Sila. samma-vaca Right speech
samma-kammanta Right action
samma-ajiva Right hivehhood

Samadhi:  samma-vayama Right effort
samma-sati Right attentiveness
samma-samadhi Right concentration

Panna: samma-ditthi Right view

samma-sankappa Right thinking
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THE THIRTY-ONE PLANES OF EXISTENCE

The Buddha taught that the universe is composed of
innumerable world systems and each world system in turn is
composed of thirty-one planes of existence.

These are

Four aripa planes of Brahmas (these planes, where
mind but no matter exists, are attained through the
highest absorption states, jhana).

Sixteen Fine-material planes of Brahmas (attained
through absorption states).

Six Deva planes (attained through the practice of sila
and of generosity).

The human plane (attained through the practice of sila
and of generosity).

Four Lower planes: Animals, Ghosts, Demons, Hell

(attained through bad deeds).

The thirty-one planes of existence are divided into three
spheres (loka): the arupa-loka, which consists of the four
highest Brahma planes; the rupa-loka, which consists of the
remaining sixteen Brahma planes; and the kama-loka, which is
the sphere of sensual desires (kama) and includes the four
lower planes, the human plane and the six Deva planes.

Beings are reborn 1n the different planes according to the
mental action or kamma created at the moment of death (cuti).
A good, pure mental action gives rise to a being in the human
or Deva planes. The practice of the absorption states (jhana)
leads to rebirth in the Brahma planes. If, at the moment of
death, the mind 1s impure, i.e., clouded by anger, greed, fear,
worry and similar conditions, the force produced by this
impure mind will result in rebirth in one of the four lower
planes of existence.
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What the mind perceives at the moment of death 1s a result
of actions done in the past, i.e., kamma. The way an individ-
ual deals with this perception depends on his skill, 1n other
words, on the amount of control he has over his mind. A
person who has not reached one of the four stages of Nibbana
cannot be sure what type of mind object will arise at the
moment of death. In Buddhism, therefore, the training of the
mind is deemed of paramount importance: 1f a person has
achieved control over the mind, he can keep the mind focused
and calm even in a moment of fear and can thus approach
death with conhdence.

THE FOUR STAGES OF NIBBANA

To attain the pure state of Nibbana, the end of all sutfering
in conditioned existence, an individual has to free himself of
the ten fetters that tie him to conditioned existence. This pro-
cess of liberation comes about 1n a sequence of four stages.

The ten fetters are: 1) belief in the existence of a permanent
ego, self or soul; 2) doubts about the Eightfold Noble Path
and the Four Noble Truths; 3) attachment to rites and rituals;
4) sensual desire; 5) anger and aversion; 6) craving for fine
material existence; 7) craving for non-material existence;
38) pnde; 9) agitation; and 10) incomplete understanding of the
Four Noble Truths.

The tour stages are:

I) Sotapatn (stream-entry): An individual 1s freed of the
first three of the ten fetters that tie beings to the round of birth
and death: 1) belief in the existence of a permanent ego [self or
soul], 2) doubts about the Eightfold Noble Path and the Four
Noble Truths, and 3) attachment to rites and rituals.

[[) Sakadagami (once-returner): An individual attenuates
the tetters of 4) sensual desire and 5) anger.
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[IT) Anagami (non-returner): An individual 1s freed com-
pletely from 4) sensual desire and 5) anger and 1ll-will.

[V) Arahat: An individual is freed completely, once and
forever, from 6) craving for fine-material existence, 7) craving
for non-matenal existence, &) pride, 9) agitation, and 10) in-
complete understanding of the Four Noble Truths.

Each one of the four stages are attained through a Path
Stage (magga) and a Fruition Stage (phala). These are techni-
cal terms, but are popularly used in Burma as synonyms for
Nibbdna. Persons who have attained to one of these four
stages are known as Ariyas, Noble Ones. These stages can
only be attained through Vipassana (insight) meditation.

THE TEN PARAMIS

The ten paramis are a set of ten qualities in which an indi-
vidual has to perfect himself in order to be able to attain Nib-
bana. A good act amounts to parami only 1f 1t 1s performed
with the aspiration to attain Nibbana. Otherwise it 1s merely a
meritorious deed which, though giving good results, does not
directly support one’s efforts towards Nibbana.

The ten paramis are :

1) Chanty (dana)

2) Morality (sila)

3) Renunciation (nekkhamma)
4) Understanding (panna)

5) Effort (viriya)

6) Patience (khanti)

7) Trnthfulness (sacca)

8) Determinaton (adhitthana)

9) Loving Kindness (metta)
10) Equanimity (upekkha)
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With the help of the introduction, it should not be difficult
to understand the discourses. Special care was taken not to use
Pali terms except those that are used so often that it seemed
wiser if the reader integrated them into his vocabulary; I mean
terms such as sila, samadhi, etc. At the end of the book the
reader will find an index of Pali words to refresh his memory.
The Pali terms that are commonly used in Burma and generally
not translated into the Burmese vernacular are given and ex-
plained in footnotes for the interested reader.

I would like to add that there 1s no necessity for the reader
to understand the philosophical underpinnings of Buddhism
before reading these discourses; he should rather try to keep
his mind open to the profound simplicity and sincerity that are
the charactenstics of the speaker and his words.

Many of the explanations in this introduction are drawn
from the booklet Dhamma Texts by Sayagyi U Ba Khin
(Sayagyi1 U Ba Khin Memorial Trust, U.K., Dhamma Texts
Series 1, 1985; revised ed., 1991).

Roger Bischoff



VENERABLE WEBU SAYADAW
AND SAYAGYI U BA KHIN

Venerable Webu Sayadaw and Sayagyi U Ba Khin were
closely linked in their Dhamma work beginning with their first
meeting in 1941. Webu Sayadaw urged Sayagyi U Ba Khin
with unmistakable words to teach meditation and effectively
gave him his mission to spread the Dhamma, and he continued
to encourage and support him throughout his life in various
ways. In 1953, Sayagyi U Ba Khin invited the Sayadaw to
visit his newly established meditation centre in Inya Myaing
Road in Yangon (Rangoon). People who knew the Sayadaw
did not think that he would accept the invitation as he had
never made visits outside his three meditation centres 1n Upper
Myanmar (Burma), but to everyone’s surprise he immediately
accepted the invitation conveyed to him by one of Sayagyi’s
disciples.

Ven. Webu Sayadaw undertook his first journey to lower
Myanmar in response to Sayagy1’s invitation and spent seven
days at the International Meditation Centre. Afterwards, he
visited lower Myanmar every year, including Sayagyi’s
Centre, to give talks and teach. Seven years later, in 1960, he
was at the Centre again from May 12th to May 17th.

Sayagyi used to consult Webu Sayadaw on matters con-
nected with his teaching, and when he wrote a treatise in
Burmese entitled The Basic Study of the Buddha's Teachings
and Their Correct Application, he submitted it to Webu

19
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Sayadaw for approval 1n 1953.1 In his introduction to the
book, Sayagyi wrote, “What we have found and what I am
describing here are merely our findings and our analysis. I do
not consider everything presented here to be completely,
absolutely proven. If there are mistakes, I request that others
correct me. I would like to invite pertinent criticism as well as
comments from those who have a mature knowledge of the
texts (patipatti) and from those Noble Ones who follow the
Teachings—those who have practised extensively in the past
and who continue to practise diligently today. It is my aim to
do further work based on such comments—to either answer
and clarify them or accept them.”

In mentioning “those Noble Ones who follow the
Teachings—those who have practised extensively in the past
and who continue to practise diligently today,” Sayagyi was
especially thinking of Ven. Webu Sayadaw. He told the
Sayadaw, “This booklet was written in accordance with the
instruction I received from you. This is how I have been
teaching Vipassana, based on first-hand experience. This is
the way I discovered the common factors involved in
extraordinary achievements.”

Before publishing the text, Sayagyi sent a copy to Ven.
Webu Sayadaw for his comments. Webu Sayadaw approved
the text of The Basic Study in a handwritten letter, saying, “I
received Sayagyi U Ba Khin’s text through my lay disciple
Maung Bo Lay. From the day U Ba Khin received the Teach-
ings of the Buddha, he has practised and fulfilled them
without interruption. Now he has reached the position of
Accountant General and at the same time he is striving to
benefit others through the Buddha’s Teachings. He has under-
stood perfectly what only Noble Ones can understand—those

ISee Note A, p. 52.
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Noble Ones who truly follow and fulfil the Buddha’s Teach-
Ings, who practise the three trainings (sikkha) of sila, sama-
dhi, and panna in all their pristine purity in accordance with
the Pali scriptures. He has made lofty aspirations, and the
treatise he has submitted is impressive. I believe that this
booklet will spread the fragrance and the light of the Sasana
as 1t 1s in agreement with the aims of true Buddhists. You have
given a great deal (in this book). Now be mindful.”!

In 1965, Sayagyi U Ba Khin ordained for ten days under
Webu Sayadaw in his forest monastery and meditation centre
at Ingyinbin, Webu Sayadaw’s birthplace.

The following sections give relevant extracts from the
biography of Sayagyi U Ba Khin written by his disciple U Ko
Lay, former vice-chancellor of the University of Mandalay,
with additional material contributed by Saya U Chit Tin.

FROM YANGON TO WEBU

In 1941, Sayagy1 became the Accounts Officer for Burma
Railways. That year, the fire of war was ablaze in the world;
the skies of Myanmar were also overcast with the clouds of
war. In July, Sayagy1 took an express train, using his special

I Another way to translate the last sentences would be: “There are many
ways to interpret. Just be mindful.” In the introduction to The Basic
Teachings of the Buddha and Their Correct Application, Sayagyi invites
comments and criticism and at the end of the booklet he announces that
this Dhamma Yaung Chit booklet n°® 1 will be followed by n® 2 in which
he would publish the comments received and his elucidation of these
comments. In his biography of Sayagyi (p. 215), U Ko Lay mentions
that Sayagyi plenned to continue these publications. Webu Sayadaw,
however, was concermned that this would develop into controversy and take
up much of Sayagyi’s ume—time that would otherwise be used to teach
meditation. That is why the Sayadaw added the final sentence in his
remarks. Sayagyi accepted the Sayadaw’s advice and did not continue the
SCries.



29 Webu Sayadaw

carriage, to inspect the accounts in Myit Tha railway station.
When he found that another railway accounts officer had
already done so, he had some free time. His carriage was
pulled to Kyauksai station where it was shunted aside as he
had a few days’ work to catch up on. Due east from the
railway station, there was the dark silhouette of Shwe Tha
Lyaung Hill, which seemed to beckon Sayagy1. He went there
without delay accompanied by the assistant station master of
Kyauksai to pay respects at the pagoda on the hill. After doing
so, he looked around, enjoying the lush verdant landscape.

In the north there was a small hill, and at its foot they
could see a small bamboo-hut monastery. When Sayagyi
asked his companion about it, he replied that a monk worthy
of veneration was living in the hut, and since he had chosen to
live at the foot of Webu Hill, they called him Webu Sayadaw.
The people who lived nearby venerated and respected this
Sayadaw as they believed he was an Arahat. Sayagyi instantly
felt a thnll inside him and wanted to go and pay respects to
this Sayadaw. He started to descend directly towards the little
hill, but his escort told him that it was not possible to descend
from that side of the mountain. “The Sayadaw doesn’t receive
visitors now,” the assistant station master added. “I'll accom-
pany you to his place in the afternoon.”

Back at the station, they had lunch. Then Sayagy1 went to
meditate in his carriage. He concentrated with metta on Webu
Sayadaw and informed him in his mind that he wanted to
come and pay respects. At three o’clock in the afternoon,
Sayagyi called his companion and they took a horse carriage to
Webu Valley. When the road became too rough, they
descended and continued on foot. As they entered Webu
valley, their minds became very quiet and serene. They saw
the Konawin Pagoda, which is nine cubits high, and the Sima
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Hall! and paid their respects.

At that moment, two lay nuns appeared. As there was no
one else around, they asked them whether they could pay
respects to Webu Sayadaw. “This is not the time,” was the
reply. “You can see him only at breakfast time and in the
evening when he gives a discourse.” Sayagyi told the lay nuns
it was not important that he see Webu Sayadaw in person. If
they would show him his dwelling, he would pay respects
outside 1it. The lay nuns showed him a little bamboo hut, and
Sayagyi went closer. He took off his sandals, squatted down
on the ground and paid respects. He addressed the Sayadaw in
his mind, saying, “Disciples from Yangon are here to pay
respects, Sir.”

The little door of the hut suddenly opened and Webu
Sayadaw’s face appeared. “What wish do you have in mind as
you pay respects, great lay disciple?”’ were the Sayadaw’s first
words.

“Sir, I wish to attain the Paths and Fruition States,
Nibbana,” Sayagyi answered.

“Oh, you want Nibbana,” the Sayadaw said. “How will
you go there?”

“Sir, the way to Nibbana is the knowledge gained through
Vipassana, panna,” Sayagyi replied. “I am also directing my
mind to the awareness of anicca at this moment.”

“Oh,” the Sayadaw said, “sadhu, sadhu, sadhu (well
done). How did you receive this Dhamma?”

Sayagyi replied that he had meditated for seven days under
the guidance of his teacher and benefactor Saya Thet Gyi; then
he had continued on his own. Even when travelling, as he was
at that time, he meditated in his railway carriage.

I'The building in a monastery compound used for ordinations and other
formal meetings of the Sangha.
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“Then you have parami, great lay disciple,” the Sayadaw
said. “I thought that you must have spent a long time by your-
self in the forest and that you must have made great efforts
there.” |

They spent more than one hour conversing in this way,
then after having obtained permission to offer a vegetarian
meal early the next morning, Sayagy1 and the assistant station
master returned to Kyauksai station. The next day they cooked
the meal and went to offer it to Webu Sayadaw. He accepted
the food and gladdened them again with talk on the Dhamma.
The other people who came to offer breakfast said that Webu
Sayadaw had never talked that much before. At the end, he
said, “Great disciple, you have to give the Dhamma, share the
Dhamma you have with everyone. You cannot be sure that
you will meet again the disciples who are here with you now.
Now that you have met them, give them the Dhamma. Show
them the Dhamma to some small extent. Give the Dhamma.
Do not wait.” In this way, Webu Sayadaw admonished and
stirred Sayagyi.

Sayagyi heeded the Sayadaw’s words. Back at the station
in Kyauksai, he taught the assistant station master in his
railway carriage. That man was the first person to be taught
the Dhamma by Sayagyi U Ba Khin.

SAYAGYI’S INVITATION TO WEBU SAYADAW!

In 1953, Sayagyi sent U Boon Shein, who worked in the
Accountant General’s Office, to Kyauksai to make a formal
invitation to Ven. Webu Sayadaw. Sayagyi did not give U
Boon Shein a formal letter of invitation for the Sayadaw. “Just
say that [ sent you,” Sayagyi said and gave him instructions
concerning the invitation. He added that he would also invite

1See Note B, p. 53.
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the Sayadaw from Yangon.

U Boon Shein’s first stop was at a friend’s house 1n
Mandalay. “So, 1t’s the great U Boon Shein,” his friend said
In greeting him. “What brings you to Upper Myanmar so
unexpectedly?”

“My teacher has sent me here on a special mission,”
U Boon Shein replied. “I came on the first available plane.
Can you get me a car, my friend?”

“Who 1s your teacher? And just what is your special
mission?” his friend asked.

“My teacher i1s Sayagyi U Ba Khin, the Accountant
General,” U Boon Shein replied. “A group of us in the
Accountant General’s Office have set up a Vipassana
Association and opened a meditation centre. We’ve built a
pagoda there. The Accountant General 1s the teacher at the
centre; that’s why we call him ‘Sayagyi’ (revered teacher). He
has asked me to invite Ven. Webu Sayadaw to come to
Yangon, so I have to go to Kyauksai.”

“You must be mad, U Boon Shein,” his friend said. “Ven.
Webu Sayadaw doesn’t even come to Mandalay. What makes
you think he’d go as far away as Yangon? He never leaves his
monastery. He never accepts invitations.”

“My dear fellow,” U Boon Shein said, “I don’t know
anything about all that. It doesn’t concern me. My duty is to
simply go to the Sayadaw and convey the message my teacher
gave me. The Sayadaw can tell me himself whether he will
accept the invitation to come to Yangon or not. Please just
arrange for me to have a car to go to Kyauksai as quickly as
possible!” |

The car wis arranged and U Boon Shein approached Ven.
Webu Sayadaw around lunch time. In those days, the
Sayadaw was not surrounded by crowds of people making
offerings when he had his meals—there were only two lay
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nuns, three or four lay women, and two attendants present.
The lay disciples and the attendants, named U Kyaung and Bo
Tun, served the Sayadaw every day.

“I have come with a message from Sayagyi U Ba-Khin,
venerable sir,” U Boon Shein told Ven. Webu Sayadaw. The
Sayadaw looked up from his bowl, glanced at U Boon Shein,
and said, “Yes, yes,” then continued his meal. When U Boon
Shein looked at the Sayadaw’s face, he had the impression the
Sayadaw was saying, “Yes, I knew you were coming. Wait
for a moment.” U Boon Shein waited humbly.

After finishing his meal, Ven. Webu Sayadaw glanced at
U Boon Shein. “Have you come all the way from Yangon, lay
disciple?” he asked.

“That is correct, sir. I was sent by the great lay disciple U
Ba Khin.”

“The great lay disciple U Ba Khin?”

“Yes, sir. He 1s the great disciple who came to Webu to
pay respects to you before the war. That was in the month of
Wagaung in 1302 (1941). Because of your instructions to
him, he has been teaching meditation and spreading the
Dhamma ever since. After the war, U Ba Khin became
Accountant General of Burma and has settled down 1n
Yangon. He teaches meditation to his subordinates in a
meditation room in his office. There are also some foreigners
who practise meditation under his guidance and who have
become Buddhists.”

“It1s delightful to hear that he is sharing the Dhamma he
obtained through his unwavering effort in the practice,” Ven.
Webu Sayadaw said.

“Yes, sir. Accountant General U Ba Khin founded the
Vipassana Research Association in 1951 together with some
of his office workers. He has been studying their meditation
experiences in a scientific manner. He has compiled a small
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booklet of his findings entitled The Basic Study of the
Buddha’s Teachings and Their Correct Application, and he
wishes to submit it to you for your approval. Thanks to your
loving kindness and encouragement, he was able to found the
Vipassana Association on the new-moon day of Kason in
1951, and all the employees of the Accountant General’s
Office were given permission to join. These office workers’
families also wanted to join, so the space in the shrine room at
the office was too small. As a result, we bought a plot of land
on Inya Myaing Road. A meditation centre was opened there
on the new-moon day of Kason in 1952, and Sayagyi is
teaching at the new centre. He has built a Dhamma Yaung Chi
Cet1 on a small hill at the centre, and his main concern now is
teaching the Dhamma to foreigners.”

Ven. Webu Sayadaw looked at U Boon Shein with loving
kindness as he gave this explanation without asking any ques-
tions. Then U Boon Shein conveyed Sayagyi U Ba Khin’s
message. ‘There 1s a pagoda at the centre now,” he said, “with
eight meditation cells. We have also built living quarters for
you to live in and a Dhamma Hall. Sayagyi has sent me to you
to humbly request that out of compassion for us you travel to
Yangon to bless the Dhamma Yaung Chi Ceti, which was built
about a year ago.”

The two attendants and the ladies looked at U Boon Shein
and the Sayadaw doubtfully when he said this, but U Boon
Shein continued, I have a special message from Sayagyi U
Ba Khin to convey to you, sir: The people of Kyauksai,
Shwebo, and Khin U are able to pay respects to the qualities
of sila, samadhi and panna as embodied by the venerable
Sayadaw, but there are many people in other parts of Burma
who cannot easily obtain an opportunity to pay respects to the
Sayadaw. Your paramis are very powerful and your ability to

teach 1s very great. The places where people have received this
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Teaching from you are very few. Venerable sir, the great
disciple U Ba Khin requests that you leave your monasteries
and that, with your great loving kindness (metta) and
compassion (karunda), you tour the country in order to
dispense the cooling Dhamma to all the people of Burma. He
says that now is a good time for the Sayadaw to do so.”

U Boon Shein had finished his short speech. He wiped
the sweat from his brow with his handkerchief and waited for
the Sayadaw’s reply. Everyone in the little bamboo hut was
silent.

“When do you want us to come to Yangon?” the
Sayadaw’s voice broke the silence.

“Whenever you wish, sir,” U Boon Shein answered with
a trembling voice.

“Well, I don’t think we can leave tomorrow,” Ven. Webu
Sayadaw said, “’so it will have to be day after tomorrow. Does
it suit you if we come day after tomorrow?”

U Boon Shein was so happy he could hardly speak. “It ...
1t is suitable, sir,” he said. “I’ll inform Yangon immediately so
that everything can be made ready.”

The Sayadaw sent Bo Tun to fetch two monks, U Nana
and U Sumana. When they arrived, he said, “We are going to
Yangon to instruct the disciples there. Arrange everything for
the journey with his lay disciple. We will go with six monks
and two attendants.”

The two monks were so surprised they could scarcely
believe their ears. They went outside and asked U Boon Shein
to explain. Then they conferred on the arrangements for the
trip to Yangon. The date was Friday, July 3, 1953. They
agreed that the trip would be made by plane on Sunday, July
Jth. U Boon Shein went back into the Sayadaw’s hut to pay
respects and to inform him of the arrangements.

“The Sayadaw and his disciples will travel by plane to
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Yangon on Sunday,’” he said. “Please inform your disciple of
any special requirements for your stay in Yangon.”

“Just ask the great disciple in Yangon to provide toilet
facilities in accordance with the Vinaya rules for the monks,”
Ven. Webu Sayadaw said. “There’s nothing else we need.”!

U Boon Shein went back to Mandalay and headed straight
for the telephone exchange in order to call Yangon. As the
Accountant General’s Office was one of the most important
government departments, U Boon Shein was able to speak to
Sayagyi and convey the good news to him in no time. He then
went to his friend’s office to tell him what had happened. His
friend was very surprised. U Boon Shein waited in his
friend’s office to hear from Sayagyi. Within an hour, he was
told that everything had been arranged. Tickets had been
bought and places booked on the plane for the monks, the lay
disciples, and U Boon Shein. They would be leaving Manda-
lay on Sunday at noon, arriving in Yangon at two thirty P.M.
They would be met at the airport.

At the International Medtitation Centre in Yangon, prepara-
tions for the Sayadaw and his followers were quickly made:
their living quarters, robes, the toilet facilities, etc.

Ven. Webu Sayadaw was brought to the Centre from the
airport in a large car. The people who were there to welcome
him took their places on either side of the flight of steps lead-
ing to the pagoda and on the pagoda platform. When the car
stopped at the bottom of the steps, Sayagyi opened the door
himself. After he got out of the car, Ven. Webu Sayadaw
looked up at the pagoda, which had recently been gilded and

- -

IVen. Webu Sayadaw said to the other people present that these lay
disciples (Sayagyi and his disciples) were very brave people. “We are
clearing the ground here in the jungle where there is only a little dust to
be cleared, but they are doing the same thing in the big city where there is
a lot of dust to be cleared.”
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crowned with its Ati (parasol). It was shining and sparkling in
the sunlight. The Sayadaw stopped at the foot of the steps and
raised his hands towards the pagoda in veneration. Only after
doing this did he slowly proceed up the steps towards the
pagoda platform.

When they arrived at the pagoda platform, Sayagyi raised
his joined hands in reverence and indicated the way. They
circumambulated the pagoda three times, keeping it to their
right, then Sayagyi invited the Sayadaw to enter the pagoda
through the north cell. The Sayadaw entered the central room.!
Sayagyi U Ba Khin’s disciples were seated 1n the cells around
the central room and all around the pagoda outside, and they
raised their joined hands in respect to the Sayadaw. They paid
their respects, fixing their minds on the Dhamma.

Sayagyi then said, “This Dhamma Yaung Chi Ceti is a
place where the three Noble Gems of the Buddha, the
Dhamma and the Sangha can be worshipped and our debt of
gratitude to them can be repaid. It is a place that we have
established in order that it can be the centre of our teaching of
the Paths and the Fruition States to the world, making the
qualities of sila, samadhi, and pa#rna the basis of our
teaching. Venerable Webu Sayadaw has made the journey here
to give us the necessary strength and protection and to instruct
us. After we take the precepts (sila) from him, we will fix our
minds on the aspects of the Dhamma we have realized, we will
pay respects to the Buddha, to Venerable Webu Sayadaw, and
to the monks accompanying him. May Sakka, the king of the
Devas, the Four Guardian Kings of the World, and all the
great Devas descend on this place! May they join us in the

lVen. Webu Sayadaw sat facing the Shwedagon Pagoda as it could then be
seen through the southern door when it was left open. A marble statue of
the Buddha was installed in the southem cell a year later.
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Webu Sayadaw at IMC-Yangon, preceded by
Sayagyi U Ba Khin and followed by U Thein Nyunt and U Chit Tin

highest meritorious deed of paying respects to the Buddha, the
Dhamma, and the Sangha, and may they protect us!”
Everyone then took the triple refuge and the moral
precepts from Ven. Webu Sayadaw, and this was followed by
everyone paying their respects by meditating for five minutes.
Sayagyi gave a talk, relating how he had first met and paid
respects to Ven. Webu Sayadaw 1n 1941, He said he had
started to teach after Webu Sayadaw urged him to do so.
Sayagyi spoke of how he had founded the Accountant Gen-
eral’s Vipassana Research Association and of how he taught
meditation to the office staff and to foreigners, who had
become Buddhists through this. The site on Inya Myaing
Road had been acquired after the Association was well estab-
lished and the Dhamma Yaung Chi Ceti was built there. The



32 Webu Sayadaw

International Meditation Centre was founded at this location in
order to spread the Buddha-Dhamma throughout the world.

As Sayagyi spoke, Ven. Webu Sayadaw’s face was lit by
a smile. It was obvious from his expression that he was happy
with what he heard.

Sayagyi continued, repeating the message he had given to
U Boon Shein to take to the Sayadaw i1n Kyauksai. He
explained to Webu Sayadaw that lay people were giving their
support to the study of the Buddha's Teachings (pariyatti-
sasana) by providing the four requisites for the monks, who
preserve the texts, and by arranging exams on the Pali texts.
He spoke of the strenuous efforts being made to establish
Vipassana meditation centres so that the study of the Buddha’s
Teachings and the practice of the Buddha’s Teachings
(patipatti-sasana) could grow. The government wanted to
support the Sasana by convening the Sixth Buddhist Council.

Sayagyi1 then said that the power of Ven. Webu
Sayadaw’s sila, samadhi, and panna was very great and that
the Sayadaw would be of great importance in strengthening
the Sasana. Up until then, however, only the people in
Kyauksai, Shwebo, and Khin U had been able to benefit from
the Sayadaw’s uplifting loving kindness (mettd). Throughout
Myanmar, Sayagyi said, there were many beings who
possessed the perfections (parami) and the Sayadaw should
look on them with his great compassion, for the time had
come for those who were practising the Buddha’s Teachings
to become well established in them. He requested the Sayadaw
to teach the Dhamma and to spread the Dhamma from the
Dhamma Yaung Chi Ceti during this auspicious period.

After Sayagyi finished, Ven. Webu Sayadaw said, “The
practice of the Great Teacher’s Teachings leads to the
appeasing of suffering. You all know this for yourselves. It is
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Webu Sayadaw in the Dhamma Hall, IMC-Yangon

very noble to pass one’s own Dhamma on to others. This 1s
the noblest gift of all. You know the gratitude you owe to the
Buddha. You practise the Dhamma. This practice 1s the high-
est practice. You are all doing noble work in an auspicious
place. As a result, you will obtain great benefits. The results
of your efforts will be in accordance with the strength of your
parami. Establish yourselves through the power of effort and
continue to practise according to the Buddha’s instructions. In
this way you will attain everything that should be attained. We
came here in answer to your invitation so that we would not be
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lacking in repaying our debt to the Buddha, so that we could
pay back the debt of gratitude we have to the Buddha. In olden
days, those who were wise also worked in this way, being
constantly mindful, and they attained their goal. In the same
way, Noble Ones today succeed through establishing effort
and working hard.”

All those present were delighted and said, “Sadhu, sadhu,
sadhu,” with great devotion and joyful voices.

Afterwards, Webu Sayadaw was taken to his quarters in a
building that had been set up as a temporary monastery, and
all the monks with him were given their own accommeodation.
At six o’clock in the evening, cold drinks were offered to the
Sayadaw and the monks, and after that, the Sayadaw gave a
talk to the people who had come from Yangon to pay respects.
It was only the following day that a multitude of visitors from
all over the city came to the centre. The visitors included
former President Saw Shwe Thaik, judges, and government
ministers. They all brought offerings of food, robes, and other
requisites. Ven. Webu Sayadaw gave three discourses each
day to the people who came to pay respects.

At that time, there were also meditation students at the
centre. Sayagyi looked after them and made sure that they
received the Teachings. Ven. Webu Sayadaw had his monks
meditate in the cells in the pagoda, and he himself meditated in
the central room every morning and evening, filling the
pagoda with Bodhi-dhatu, Dhamma-dhatu, and Nibbana-
dhatu.

In this way, the people of Yangon were able to pay
respects to and receive the Teachings from Webu Sayadaw for
seven days. They had this opportunity thanks to Sayagyi’s
concern, loving kindness, and foresight, and thanks to the
efforts of the members of the Vipassana Association. So the
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Webu Sayadaw in the Dhamma Flall. IMC- Yangon
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people of Yangon are greatly indebted to them for this.

After the seven days were over, Ven. Webu Sayadaw and
the monks accompanying him returned to Kyauksai by train,
taking with them the many gifts offered in Yangon.

When people heard that Ven. Webu Sayadaw had visited
the International Meditation Centre, they wanted to have him
come to their own villages, towns, and regions. In Yangon,
former President Saw Shwe Thaik formed an association that
was to organize the Sayadaw’s visits to the capital. They
invited him to come in May 1954. While staying at the
association’s temporary monastery, Yen. Webu Sayadaw
went to I.M.C. on May 1st and meditated with Sayagyi and
his disciples in the Dhamma Yaung Chi Ceti. That afternoon,
he gave them a talk i1n the centre’s Dhamma Hall at five
o’clock, and they made suitable offerings to him at that time.

After that, Ven. Webu Sayadaw came to Yangon each year
at the association’s invitation. He visited . M.C. again on May
10, 1955; Feb. 21, 1957; and April 5, 1958. On each of these
visits he meditated with Sayagyi and his disciples in the
Dhamma Yaung Chi Ceti and then gave a talk in the Dhamma
Hall. The members of the Vipassania Association always made
an offering of robes and the other requisites for monks.

In 1960, seven years after the Sayadaw’s first visit to
ILM.C., Sayagyi sent him the following letter:

The Vipassan3a Association

Office of the Accountant General

Yangon, Myanmar

The 15th day of the new moon of
Natdaw, 1321

(Dec. 14, 1959)

Maung Ba Khin respectfully addresses Venerable Webu
Sayadaw!
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Since the month of Wagaung 1302 [August 1940],
when your disciple first met the venerable Sayadaw while
on a tour in the service of the Railways Accounts
Department, your disciple has undertaken many tasks and
duties in the service of the Sasana, following the venerable
Sayadaw’s admonition. The venerable Sayadaw has seen
for himself the Dhamma Yaung Chi Ceti and the success of
our work at our meditation centre. He has seen the many
foreigners from all over the world who have been given
the Dhamma by his disciple.

In 1315 (June 1953), the venerable Sayadaw came to
the meditation centre in Inya Myaing Road and resided
there for exactly seven days. During that time, the
Sayadaw gave the cooling medicine of the deathless. The
Sayadaw will also remember that, having sown very
special seeds for the Sasana, he began to actively spread
the Teachings.

Since that time, over six years ago, the venerable
Sayadaw has travelled to many places all over Myanmar
and has benefited beings beyond measure. Your disciples
can also say that their work has progressed satisfactorily.

As we are entering the seventh year since the venerable
Sayadaw first visited us, your disciple requests that you
honour the International Meditation Centre with your pres-
ence together with your Sangha for a period of ten days for
the benefit and development of the Sasana, for the benefit
and development of beings, and in order to bring inspira-
tion. If the Sayadaw wishes to come, everything will be
according to the Sayadaw’s wishes.

The Sayadaw’s disciples, who are full of hope, re-
spectfully request the Sayadaw to come to I.M.C. for ten
days, for this meditation centre is very dear to the
Sayadaw, who, out of great compassion and great loving
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kindness, strives to make the Sasana continue to grow. If
he should come, the disciples under his protection and
guidance, both monks and lay people, will have an oppor-
tunity to savour the extraordinary taste of the Dhamma
(Dhamma-rasa). Therefore, your disciples earnestly and
humbly request the Sayadaw to favour us with his visit.

Maung Ba Khin
The International Meditation Centre
Inya Myaing Road, Yangon

Ven. Webu Sayadaw was not able to reside at the centre
for ten days, however, as he had accepted other invitations.
But he did come for five days (May 13-18, 1960). Once
again, those at the centre were able to pay respects to the
Sayadaw as they had done before. There was also an Amern-
can, Dr Hislop, at the centre at that time. He had been meditat-
ing there for nearly a month and was able to continue while
Ven. Webu Sayadaw was there. Dr Hislop took the Triple
Refuge from the Sayadaw. Ven. Webu Sayadaw was very
happy about this and urged Sayagyi to teach more foreigners.
On the last day of his visit, he made this the main topic of his
talk. I also started teaching at this place,” he said over and
over again.

After 1960, no special invitations were extended to the
Sayadaw to come and reside at I.LM.C., but the meditators
there always went to pay their respects to him whenever he
came to Yangon. In this way, Ven. Webu Sayadaw continued

to encourage Sayagyi’s international mission of spreading the
Dhamma.
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UKOLAY’S ACCOUNT OF SAYAGYI’'S ORDINATION

At about half past four, we arrived at Webu Sayadaw’s
monastery, the Ingyinbin forest retreat, in Khin U township.
The sky had been overcast during the entire trip, so we were
spared the oppressive heat and arrived at the monastery feeling
fresh.

We immediately informed U Sumana (the Sayadaw’s
nephew who was the monk 1n charge of the refectory) of our
arrival and the reason for our visit. He went to report to Webu
Sayadaw. Sayagyi and I were lodged in a new building
donated by the rice mill owners U Ba Tu and Daw Hymin.!
That evening at about seven o’clock, the Pauk Taw Sayadaw
U Sasana ordained Sayagyi and me as samaneras (novices),
and at about eight o’clock, we went to pay respects to Webu
Sayadaw. We requested that the Sayadaw be our preceptor
and that he accept us as his disciples. The Sayadaw asked
Sayagyi the day of the week he was born? and whether he
remembered the name he had been given at his ordination as a
samanera when he was a boy. Sayagyi replied that he was
born on a Monday and that the Shway-gon-taing Sayadaw had
given him the name U Kusala when he ordained as a novice.

“This is a name well suited to you, great lay disciple,” the
Sayadaw said. “You will take this name as a monk, also.”

As I could not remember my monk’s name from my
former ordination, the Sayadaw pondered for a while and then
said, “As you were born on Saturday, I'll give you the name
Ashin Tejinda.”

ISee Note C, p. 54.

ZNames are given to novices and monks depending on the day of the week
the candidate was born. Different letters of the alphabet are assigned to
each day of the weck and the name given must begin with one of the
letters corresponding to the day of birth.



40 Webu Sayadaw

—

On Friday, June 18, 1965, a group of lay disciples
assembled in the Dhamma Hall after nine o’clock to pay
respects to the Sayadaw. After giving a discourse, Webu
Sayadaw had the ordination ceremony prepared. As on the last
occasion when I had ordained, the men from the village that
offered alms to the monastery put the future monks (yahan
laung quo&:coon¢: ) under a palanquin and carried them on their
shoulders around the boundaries of the monastery. In the pro-
cession behind the men came the women, carrying palm leaves
and flowers. Drums and other musical instruments were
played. After this, Sayagyi had alms food offered to over fifty
monks and novices.

At about one o’clock, Sayagyi and I (both still samaneras)
had to go to the Sima (ordination hall) that was in front of the
Tiloka Sabbainnu Ceti to take part in the ordination ceremony
with the local Sangha. When Webu Sayadw came, we became
Dullabha Bhikkhus! under him and entered the folds of the
Sasana. The reciters of the Kammavaca (Kammava in
Burmese: a formal proceeding, in this case, the ordination)
were Sayadaw U Sasana from Pauktaw Monastery, U Asara
from Sawgyi Monastery, Sayadaw U Nina from the Webu
Meditation Monastery, U Sumana from Ingyinbin Monastery,
and many others. We became monks at 2.06 P.M. Because the
sky had been overcast since that morning, it was not possible
to measure a man’s shadow to determine the time of day.?

Thanks to the Buddha, the Knower of the Three Worlds,
the Omniscient One, in the year 2509 of the Buddhist religion,
the year 1327 by the Burmese calendar, on the fourth day of

I'The difficult-to-attain state of being a monk.

2In addition to recording the time according to a clock, the traditional way

of gel_li_ng time by measuring the shadow cast by the sun is used in
ordinations whencver possible.
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Webu Sayadaw followed by U Kusala (Sayagyi U Ba Khin)
and U Tejinda (U Ko Lay), Ingyinbin Monastery
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the waning moon in the month of Nayon, a Thursday, at two
hours and six minutes after noon, we were ordained under the
Sayadaw of Ingyinbin Monastery before the Kammava
experts and qualified Sanighas (monks) who were eighteen in
all. Ashin Kusala and Ashin Tejinda were lifted from the
lowly state of novices to the lofty state of monkhood.

At four o’clock, having become monks, we moved from
our house in the section of the monastery reserved for lay
people, to a building in the part reserved for monks. The
building was called Yan-aung-mingalar-kyaung (“the auspi-
cious monastery for the overcoming of danger”). It had been
donated by U Aung, Daw Yin, and their family, who were
from Market Street in the Shantaw quarter in Monywa. The
building was a new, single storey structure, and U Kusala and
U Tejinda were the first monks to occupy it.! As there was
running water, we had a flush toilet and a bathroom. We also
had electricity. Sayagyi (U Kusala) lived in the front room
near the entrance and I was in the back near the bathroom. U
Hla Tun stayed in a small meditation hut at the back of our
building. He prepared our early moming meal there.

At five P.M., we went to the Tipitaka Library to pay
respects to the Sayadaw with all the other monks. Then at
six P.M., we went to see the Sayadaw in his residence and
Sayagyil made an offering of the following items: one set of
the Pitaka texts, five sets of robes, five umbrellas, five pairs
of slippers and five blankets.

Saturday, June 19, 1965, was our first day as monks. We
followed the same timetable that is used during meditation
courses at the International Meditation Centre in Inya Myaing
Road, Yangon. I got up just before four o’clock in the
morning. I do not know how long Sayagyi had already been

ISee Note D, p. SS.
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up by then. I found him sitting cross-legged on his bed,
meditating.

After eating our dawn meal, which consisted of rice mixed
with sundry ingredients, we continued to meditate in our
monastery. Then Sayagyi went to water a young Bodhi tree,
and he recited the Udana and Patthana.! He awakened the
Bodhi-dhatu (the element of Awakening). After our midday
meal at eleven o’clock, we continued to meditate, following
the same schedule used at IMC-Yangon. From five to nine in
the evening we took exercise, walking up and down, and then
went to see the Sayadaw. We paid respects to him and per-
formed our duties towards him. From nine to eleven, we
meditated and then went to bed. We observed this schedule
every day and I believe that in this way my observance of the
monks’ rules was more perfect than the first ime I was there.

Sayagyi spent a great deal of time reciting verses of the
Udana, the Uddesa and Niddesa of the Patthana, the Patthana

Pafinavara, and the Mahasamaya-sutta, either 1n the shade of
the Bodhi tree or in our monastery.

One Sunday, June 20, 1965, we went for a walk around
the monastery boundary after our meal at dawn. We found
Ven. Webu Sayadaw walking up and down. He was holding a
broom in his hand, and whenever he saw some rubbish, he
swept it up. He especially swept under some flowering trees
where the ground was covered with withered blossoms.

At about twenty past seven, the Sayadaw came to our
building. There were lay people sweeping all around the
monastery. The Sayadaw came into our monastery and stood
there as we paid respects to him. He did not speak at first. His
eyes looked around the room. Then he looked at us as if he

were asking, “Is everything well with you? Are you comfort-

—_

ISee Note E, p. 55.
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able?”
Sayagyi told him that he wished to donate three hundred

kyats towards a pagoda to be built at Webu Sayadaw’s birth-
place, and two hundred kyats for repairs to the Buddha seats
under the Bodhi trees. Sayagyi also said he would send
flowering trees for the monastery. Webu Sayadaw accepted
these offerings and left us again.

Our time of arrival coincided exactly with the beginning of
preparations to build a pagoda at the spot where Webu
Sayadaw was born.! This was in the village of Ingyinbin. If
one follows the road in front of the monastery gate, one
arrives after a short while in Ingyinbin. The former site of the
house of the Sayadaw’s family is to the north of the village,
against the boundary fence. This is where the Shwe-chet-tho
Ceti2 was built for the Sayadaw.

The Sayadaw had three Bodhi trees planted in the com-
pound of the meditation centre. The one 1n the northwest
corner was already quite big. The other two were planted later.
Sayagyi gave dana so that the surrounding walls and the
Buddha seats under these two trees could be repaired.

On Monday, June 22, 1965, Sayagyi went to pay respects
to the monks who accompanied Webu Sayadaw whenever he
came to IMC-Yangon. At three A.M. that morning, the
Sayadaw, accompanied by a few monks, went to the place
where the new pagoda was to be built. He recited the Parittas
and marked the site with a post. In the afternoon, the villagers
cleared the ground for the foundations of the pagoda under the

guidance of U Sumana (the monk who was Webu Sayadaw’s
nephew).

A _— P e

ISee Note F, p. 56.

2““Chet-tho” (g32§) in Burmese indicates the place where the umbilical
cord is buried, hence: *“the birth place.” “Shwe” (cg) means “golden.”
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From a quarter past eight until after nine o’clock on
June 24th, we had the opportunity to spend some time alone
with the Sayadaw. Sayagyi told Webu Sayadaw that we
would disrobe and go back to Yangon the next day because he
had his responsibilities towards his disciples, especially the
foreign disciples, to fulfil. If the opportunity arose, Sayagyi
continued, he planned to go abroad to teach meditation. He
requested the Sayadaw to give him advice concerning the
spreading of the Teachings in foreign countnies. The Sayadaw
complied with this request and explained the aspects that
required special attention,

Then I told the Sayadaw how I started practising Anapana
when I first ordained, and how I had continued to meditate,
first under Shwe-zedi Sayadaw, then under Sayagyir U Ba
Khin. “But venerable sir,” I continued, “there 1s one thing that
is not clear to me. I have been working hard in this field of
meditation for many years now, but if I compare my mind
with other people’s minds, [ have not developed greatly. I
wonder if I have any paramis?”

The Sayadaw listened attentively to what I had to say and
then replied, “You have paramis, and they are not few. You
have a great many paramis. Look at these other people,” he
said, pointing to three or four people from the village who
were sweeping outside. ““Their paramis are only a few, but
yours are many. You live now in a big brick building with a
nice garden around it. I don’t mean the house you were living
in before. That didn’t belong to you. I mean the house and
garden in which you are living now. You have flowers and
trees. You own many things. These people don’t have all that.
If you listen‘to the Lord Buddha’s Teachings and practise
them, then you will attain anything you aspire to.”

I did not have much time to think about his words as we
had to make arrangements for the offering Sayagyi was going
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to present to all the monks, novices, and Sila-shins! at the
monastery. We first took food to Webu Sayadaw and offered
it to him. After that, food was offered to the other residents of
the monastery.

It was only when I lay down after the midday meal that I
started to wonder how the Sayadaw could possibly have
known that I now owned my own house and garden. He had
been to my house in the compound of Mandalay University. I
had told him about moving to Maymyo, but nothing else.
What did the Sayadaw want to tell me by comparing my situa-
tion with that of the people from the village, saying I had good
paramis?

After taking rest, I sat on my bed meditating. After a while
I opened my eyes. I looked through to the other room where
Sayagyi was sitting cross-legged reciting the Patthana. Behind
his head I could see Webu Sayadaw’s dwelling. I understood
then that the Sayadaw had wanted to tell me not to look only at
people of eminent paramis such as himself and Sayagyi, but
also to compare myself with people of few paramis in order to
see how far I had already come. That was why he had pointed
out the village men who were sweeping the compound.

In the evening, we went back for the last time with the
other monks to pay respects to Webu Sayadaw. Sayagyi then
went to water the Bodhi tree. Afterwards, he recited the Udana
until nine o’clock.

1Sila-shin (3300515 “honourable keeper of the moral precepts”). The tradi-

tion of the ordination of women has been lost in Theravada Buddhism,
and, according to the view of the leading Burmese monks, it can be re-
established only by a Buddha. This means that women who want to lead a
religious life in Burma dress in certain colours, shave their heads, and live
In communiues where they observe the eight precepts or the ten precepts.

Sila-shins live as mendicants, although some accept donations in the form
of money.
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After having our meal at dawn on June 28th, we reverted
to the lower state of laymen in the presence of the Sayadaw.
We tidied up our things and cleaned our living quarters with
the help of U Hla Tun. Then we greeted U Sumana and the
other monks who were there and left the Ingyinbin forest
retreat.

We stopped in Khin U to collect our pictures, which had
been taken by a photographer from a studio there a few days
before. From there, we continued to Shwebo where we
stopped at U Hpe Tin’s house for coffee and a snack. Then
we went to Webu Sayadaw’s monastery outside Shwebo to
pay respects and have a look around. We continued our jour-
ney and arrived at eleven o’clock at the Kaung-hmudaw
Pagoda. We circumambulated the pagoda twice and made
offerings of flowers, oil lamps, and incense. Back in Sagaing,
we rested and had lunch at my wife’s sister’s house.

We did not continue straight to Maymyo, but went to
Kyauksai. We went to the Webu Monastery outside the town.
When Sayagyi paid respects at the residence of Webu Saya-
daw at the top of a hill it started to rain gently. In this light
drizzle, we descended back into the valley and went to the
place where Sayagyi had first paid respects to the Sayadaw
twenty-four years before. Then, as Sayagy1 paid respects at
the pagoda, the Bodhi tree, and the residence, it began to rain
more heavily.

After this we went to pay respects to a monk named Shin
Saw Lu. Every time I went to the Kyauksai Monastery, [ went
to see Venerable Shin Saw Lu. He is a monk of exceptional
composure and is steadfast in the practice of meditation. He is
the only monk who stayed at the Sima after listening to the
Sayadaw’s admonitions, quietly meditating for the whole
night. When Ven. Webu Sayadaw came to the Dhamma
Yaung Chi Ceti at IMC-Yangon, Sayagyi paid special attention
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to Ven. Shin Saw Lu and respected him for his efforts. When
we came out after having paid respects to Shin Saw Lu
Sayadaw, it had stopped raining and the sun was coming out
again. The clouds dispersed and the weather became pleasant
and fine. When we reached Mandalay, the sun was shining
brilliantly.

The sky had been overcast from nine o’'clock 1n the
morning on June 17th (when we left Maymyo to go to
Ingyinbin) until the end of our ten days as monks (when we
left Kyauksai). The sun had shone for only a few short
moments during that time. I remember clearly how the sun
came through after a heavy downpour at the end of our
journey to Kyauksai.

We left Mandalay at 5.30 in the afternoon and arrived 1n
Maymyo at 7.46 P.M. Sayagyi agreed to rest at my house for a
day in order to give inspiration to my family. During this day,
Sayagyi spent most of the time in our Buddha shrine,
meditating and reciting the Patthana.

On June 30th, after lunch, I took Sayagyi to Mandalay and
we arrived at the train station before two o’clock. With the
help of Ko Ohn, an accountant who knew Sayagyi well, we
bought a seat reservation and a ticket at the station. Though
Sayagyi’s train left on time, he arrived an hour late in Yangon
the next morning as the train had to stop in Pyinmana for an
hour due to some technical problem.

Sayagyi was in the habit of keeping a diary. In it, he gives
a detailed account of this period when, for the only time in his
life, he was able to become a Dullabha Bhikkhu. 1 am able to
give so many details about this time in Ingyinbin only because
I had access to Sayagyi’s notes.

There 1s an entry in the diary under July 6th that is entitled:
“The journey to the Ingyinbin forest monastery in Khin U
township in Shwebo District to pay respects and to venerate
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Webu Sayadaw.” He gave the text of this entry to his disci-
ples:

When I arrived in the presence of the Sayadaw, I
venerated him, not only with matenal gifts, but I also
venerated him by entering the folds of the Sangha, by
observing the exalted Vinaya rules of the monks, and by
practising meditation in this lofty Dhamma. The giving
of dana 1 practised was also a perfection of dana I had
not practised before in this life.! As the Association and
all the disciples take part in this giving of dana as well, I
went in front of the Sayadaw after I had reverted to lay
life and shared the merits in his presence and with his
metta blessings.

The Kusala Actions

Dana Kusala [Merit through generosity]

for Ingyinbin Pagoda K 300.—2
for Bodhi tree walls K 200.—
for Kaung-hmudaw Pagoda K 20—
3 sets of the Tipitaka in Burmese K 684, —
2 sets of three robes K 190.—
6 sets of two robes - K 240.—
5 umbrellas K 40—
7 pairs of sandals K 56—
2 leather seats K 10.—
2 bowls and strainers, etc. K 37—
1 razor K 13—
candles and incense sticks K 20—
1 big.box of cakes K 32—

el —

ISee Note G, p. 56.
2In 1965, the minimum wage for a labourer was 3.15 kyats (K) per day.
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Two days of food offerings
1) June 18, 1965 K 300.—
2) June 27, 1965 K 500.—

Note: In the food cost are included K 220 from the Vipassa-
na Association. Apart from the above items, mangoes,
mangosteen and savoury snacks were offered by my Indian
disciples.

Sila kusala [Merit through morality]

Having entered the sublime state of being a bhikkhu, I
observed the 227 rules of conduct with respect and dili-
gence. | made a special effort not to infringe even the minor
rules of conduct. In this lifetime, I had the opportunity to
practise this high type of Sila only during these ten days of
monkhood.

Bhavana kusala [Merit through developing the mind]

Whenever I was free from my duties towards the Buddha,
the Dhamma, and the Sangha, I directed my mind towards
the Dhamma, and in this way, showed my respect by
meditating, by practising Patipatti [putting the Teachings
Into practice].

Daily schedule:

After eating the dawn meal, I offered water to the Bodhi
tree and then recited the Udana [the Awakening of the
Buddha in three stages]! in its shade.

IThe opening three verses of the Udana spoken by the Buddha after
enjoying the bliss of liberation for seven days under the Bodhi tree. One
verse each was spoken at the end of each of the three watches of the night.
Translated by John D. Ircland, The Udana, Inspired Utterances of the
Buddha (Kandy: Buddhist Publication Socicty, 1990), pp. 11-13.
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Back at my lodgings, I recited the Uddesa and Niddesa
of the Patthana.!

At midday, I paid homage by reciting the Patthana
Pafihavara.2

At four o’clock in the afternoon, I showed reverence by
reciting the Mahasamaya-sutta® along with the other six
Suttas that were taught on the Great Occasion.?

Before nine in the evening, I recited the Udana Gathas,
the Anekajati samsdram,’ and other Gathas under the Bodhi
tree and then remained there meditating until exactly nine
o’clock.

The Dana-kusala, Sila-kusala, Bhavana-kusala that I
performed, together with the merit I gained by revering the
Buddha, the Dhamma, and the Sangha, I share with all the
Brahmas, Devas, and humans who help me in the perfection
of my paramis, and especially with those of the Vipassana
Association who take responsibilty in helping in the
spreading of the Patipatti-sasana.

il il i . . gl

I'The Enumeration of the Conditions and the Analytical Exposition of the
Conditions in the Patthana (Conditional Relations).

2“The recitation of the investigation of conditional relations.”

3Digha-nik§ya, I1 253-262. Translated by Maurice Walshe, Thus Have I
Heard (London: Wisdom Publications, 1987), pp. 315-320.

4Sammaparibbajaniya-sutta (Sutta-nipata, vv. 359-375), Kalahavivada-
sutta (Sutta-nipata, vv. 862-877), Mahavyuha-sutta (Sutta-nipata, vv.
895-914), Culavytha-sutta (Sutta-nipata, vv. 878-894), Tuvataka-sutta
(Sutta-nipata, vv. 915-934), Purabheda-sutta (Sutta-nipita, vv. 848-861).
Translated by K.R. Nerman, The Group of Discourses, Pali Text Society,
1984. For a discussion, sce Saya U Chit Tin, The Great Occasion,
Dhammadana Sernies 9.

5Dh_ammapada, vv. 153-154.
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May all be happy in mind and body. May they be filled
with the wisdom pertaining to the Paths (magga) and
Fruition States (phala). May they attain to the Awakemng
(bodhi) to which they aspire.

Sayagyi U Ba Khin, President
Vipassana Association

31A Inya Myaing Road

July 6, 1965

Notes by Saya U Chit Tin

A. At that time, Sayagyi was the Chairman of the Sub-
committee for Patipatti at the Buddha Sdsana Council, Yan-
gon, Myanmar. He was assigned the task of settling the 1ssues
concemning the meditation centres in the country. The reports
received at the Council from these centres said that there were
a large number of Path and Fruition State winners ranging
from teenage girls to elderly people. The Executive Committee
was comprised of twenty-seven members who were well-
known religious people from all over the country. Most of
them were learned or popular Pali scholars. They were all
concerned that there might be something wrong at the centres,
but they did not dare criticize them since it would be very
harmful to say anything against the Dhamma. In order to
resolve the issue, the Executive Committee had the papers
transferred to the Sub-committee for Patipatti Affairs chaired
by Sayagyi. All this occurred in 1953. Sayagyi had to look for
a solution that would not disappoint anyone. He wrote The
Basic Study of the Buddha's Teachings and their Correct
Application in Burmese and submitted it to his Sub-committee
and later to the Executive Committee. A resolution was passed
to distnbute 1t to all the meditation centres in the country for
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their response. No replies came from any of the centres, not
even those that had sent in lists of Path and Fruition State
winners. After that, no more of these lists were sent. Sayagyi
sent his printed pamphlet to Webu Sayadaw separately,
through the Deputy Comptroller of Accounts for Burma Rail-
ways, U Bo Lay, whose mother was one of the Sayadaw’s
lay supporters. U Maung Maung (an ex-army colonel) who
meditated with Sayamagyi in 1984 and who now stays at
IMC-Yangon most of the time, is his younger brother.

B. It was not surprising to Sayagyi and his immediate disci-
ples that the Sayadaw should accept Sayagyi’s invitation. One
night after the day’s work of teaching and group sittings were
over, Sayagyi was inspired by an 1idea. So he told Sayamagyi
and Saya U Chit Tin to enter the pagoda cells. Sayagyi
instructed Sayamagyi to be attentive and then he mentally
invited the Sayadaw.

Sayagyl and Sayamagyi1 came out of the pagoda and
Sayagyi instructed U Boon Shein, the treasurer of the centre’s
Vipassana Association, to fly to Mandalay the next day. From
there he was to proceed by car to Kyauksai Webu Chaung to
give Webu Sayadaw a formal invitation. This incident was
remembered by many of Sayagyi’s disciples, including Sao
Shwe Thaik, who had been the first president of Myanmar.
Sao Shwe Thaik was asked later on to chair the Yangon
Committee that invited Webu Sayadaw to Lower Myanmar for
annual visits, starting the next year. He told how he asked the
Sayadaw when he had a chance to talk with him privately,
“Can someone mentally invite another person?” Sao Shwe
Thaik had heard that Sayagyi had mentally invited the
Sayadaw and that the Sayadaw had given his consent; then U
Boon Shein had been sent to make a formal invitation. “Lay
disciple,” Webu Sayadaw replied immediately, “if the purty is
there, it can happen at a certain stage.”
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After Ven. Webu Sayadaw came to the Centre, Sayagyi
invited Sao Shwe Thaik to come and pay respects to the
Sayadaw. Sao Shwe Thaik came at about seven o’clock on his
way to a dinner party. He asked the Sayadaw if he and
Sayagyi taught the same thing. He also asked if he should
meditate under Sayagyi and the Sayadaw told him he should.
Sao Shwe Thaik immediately requested Sayagyi to teach him,
so they both took leave of the Sayadaw and went into the
pagoda. Sayagyi assigned Sao Shwe Thaik the south cell, the
one in which the Buddha statue was installed about a year
later. Then Sayagyi taught him Anapana meditation. Sao
Shwe Thaik had said that he only had one hour before the
dinner party, but he remained seated for two hours. Sayagyi
opened the door between the cell and the central shrine room
after the two hours and Sao Shwe Thaik opened his eyes. He
was surprised that he had sat for such a long time. Now he
was late for his dinner party, but he was so impressed by the
meditation, he said, “Never mind, I won’t go now.” After
this, the south cell was given to elderly men.

C. As usual, Sayagyi recounted his experiences when he re-
turned to IMC-Yangon. Sayamagyi may have been there, but
no one else was present when he told Saya U Chit Tin of an
extraordinary incident at Webu Sayadaw’s monastery. In the
late afternoon on June 17, 1965, the day of their arrival, while
U Hla Tun was shaving Sayagyi’s head, the Sayadaw sud-
denly arrived, squatted in front of Sayagyi, and started picking
up the hair that had been shaved off his head. He collected
some and went away. Sayagyi was amazed at this, and he told
U Hla Tun to save some of the hair in an empty plastic
medicine bottle that Sayagyi took back to Yangon with him.
He always kept this bottle behind the Buddha statue in the
ILM.C. Pagoda. When Sayamagyi and Saya U Chit Tin came
out of Myanmar, they brought half of the hair with them so
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that the hair could be honoured and revered. The hair 1s now
enshrined in the Dhamma Yaung Chi Cetis that have been built
all around the world for the benefit of many.

D. As the building had just been completed, the building com-
pound needed to be cleaned and the footpath to the main
entrance laid out. Even though it was late in the evening, Ven.
Webu Sayadaw assembled some lay disciples to help clear the
grounds and make this footpath. The main entrance of the
house was in the middle of the compound and the footpath led
directly to Ven. Webu Sayadaw’s monastery. The path 1s
called the Min-lan-ma or “The King’s Highway.”

U Hla Tun was there helping the men working on the main
path, but he thought the side footpaths that had been used by
the workers and tradesmen during the construction of the
building would serve for one night. Sayagyi overheard him
thinking out loud and decided to admonish him with a few
questions.

“How would the Brahmas and Devas approach the
monastery?”’ he asked. “Would they come by the side paths or
by the King’s Highway?”

“They will come by the King’s Highway, reverend sir,”
U Hla Tun replied. |

“Yes,” Sayagyi said. “Just as a king would take the Min-
lan-ma, so too should the bhikkhus and samaneras. What has
to be done should be done immediately. There 1s no time to
waste. It should be done properly, working cooperatively and
in harmony with your co-workers.”!

E. Sayagyi collected a selection of texts from the Tipitaka

(Pali canon) and had them published in a booklet on the
Buddha’s Day (the full-moon day of the month of Kason),

— - e i—

ISee The Second International Conference and Ordination in the Tradition
of Sayagyi U Ba Khin, 1988-1989, Dhammadana Series 11, pp. 84f.
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1313 Burmese Era (May 20, 1951). The texts were: Udana,
Paticca-samuppdda, Uddesa, Niddesa, Atthajaya-mangala-
githa (Dhammapada, vv. 153-154, “The verses celebrating
the eightfold victory”). This booklet was printed as Dhamma-
dina (Dhamma-let-saung egcomesond, “a present of the
Teachings”). The Buddha-Sasana Akyosaung Athin of the
Accountant General’s Office distributed 1t free of charge.
According to Ven. Ledi Sayadaw, these texts, if learned by
heart and recited daily throughout one’s life, make the body
resemble a Dhamma-ceti, and men and Devas will gain merit
by worshipping and revening the reciter of the verses. Sayagyi
solemnly declared that by reciting these verses with a faithful
heart and a concentrated mind, visualizing the Buddha
attaining Buddhahood, it i1s possible to awaken the Bodhi-
dhatu. A note reproducing Ledi Sayadaw’s words was added
in the booklet after the Udana Niddesa.

F. After becoming a monk on Friday, June 18, 19635, Sayagyi
realized that the Sayadaw desired to build a pagoda at his
birthplace, nearly one kilometre north of the meditation centre.
That same night, Sayagyi said he got up at midnight and left
the monastery through the eastern gate without disturbing
anyone’s sleep. So neither U Ko Lay (U Tejinda) nor U Hla
Tun were aware that he went to the site where the Sayadaw’s
pagoda was to be built and sat on the precise spot and
meditated. Then he recited the Parittas and Patthina and
returned to his quarters.

G. As I [Saya U Chit Tin] happened to be close to Sayagyi
after I started working in his office, I was aware through the
officer responsible for the disbursement of salaries of all the
officers and staff that Sayagyi did not handle his salary
because he observed the ten precepts for half of each lunar
month (fourteen or fifteen days). So that officer took his pay
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package directly to Sayagyi’s family and Sayagyi never had to
handle money. One reason his pay went directly to his family
was that Sayagyi had eight children to support. He would have
had nine children, but the first child died when she was very
young.

Sayagy1 held three or four separate posts (three posts for
three years and four posts for one year) that were all equal to
the rank of a head of department. The salary for each post
would have been K 1,600, but Sayagy: was only allowed to
draw a salary from one post (Director of Commercial Audit).
All the other posts were only honorary. This clause was added
to his appointment order, for otherwise he was entitled to
draw K 300 for an additional post under the fundamental rules
of the country. This clause in his appointment order took away
his right to the extra pay. If he had been paid K 1,900 per
month, he would have made more than his immediate
superior, the Auditor General, who was paid only K 1,800 by
virtue of his appointment through an act of parliament. Later,
when Sayagyi was attached to the Auditor General’s office as
the Officer-in-charge on special duty, he prepared a very good
case for increasing the Auditor General’s salary to K 2,500
per month. This was approved and the act was amended. After
that, Sayagyi could draw an extra K 300 for only one of his
additional posts. He used this added sum for his personal
expenditures. From his savings out of this additional salary,
he gave dana as part of his kusala actions.



DISCOURSE 1

VEN. WEBU SAYADAW: You have taken up moral conduct
(sila). Now that you have undertaken to perfect yourselves in
the Perfection of Morality (sila-parami), fulfil it to the utmost.
Only if you fulfil sila to the utmost will all your aspirations be
met. You will be happy now and in the future.

Only the teachings of the Buddha can give you real happi-
ness—in the present and in the remainder of samsara.l The
teachings of the Buddha are enshrined in the Three Collec-
tions of the canon (Tipitaka).? The Tipitaka are very exten-
sive. If we take the essence out of the Tipitaka we shall find
the thirty-seven Factors of Awakening (Bodhipakkhiya-
dhamma).3 The essence of the thirty-seven Factors of
Awakening is the eight constituents of the Noble Eightfold
Path (Maggangas). The essence of the Noble Eightfold Path*
is the threefold training (sikkha): higher morality, higher
mindfulness, and higher wisdom (adhisila, adhicitta,® and

IThe cycle of birth and death that is without discernible beginning, but
which ends with the attainment of Nibbana.

2Tipitaka, see p. 9.

3See Ven. Nyanatiloka, Buddhist Dictionary (Kandy: BPS, 1976) and Ven.
Ledi Sayadaw, The Manuals of Buddhism (Rangoon, 1965), pp. 165fT.

4For details, see p. 14.

SCitta in Pali means mind and mental functions. Adhicitta here means
“concentrated mind,” i.e., samadhi.
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adhipariia). The essence of the threefold training is the
unique Universal Law (Eko Dhammo).

If your body and mind are under control, as they are now,
there can be no roughness of physical or verbal action. This
is adhisila or Perfect Morality.

If adhisila becomes strong, the mind will become
peaceful and tranquil and lose 1ts harshness. This is called
adhicitta.

If adhicitta (samadhi) becomes strong and the mind stays
one-pointed for a long period, then you will realize that in a
split second matter arises and dissolves billions and billions of
times. If mind (nama) knows matter (ripa), it knows that
matter becomes and disintegrates billions and billions of
times! in the wink of an eye. This knowledge of arising and
disintegration is called adhipanna.

Whenever we breathe 1n or out, the in-coming and the out-
going air touches somewhere 1n or near the nostrils. The
sensitive matter (kayapasada)? registers the touch of air. In
this process, the entities touching are matter and the entity
knowing the touch is mind. So do not go around asking
others about mind and matter; observe your breathing and you
will find out about them for yourselves.

When the air comes in, it will touch. When the air goes
out, it will touch. If you know this touch continuously, then
wanting (lobha), dislike (dosa), and delusion (moha) do not
have the opportunity to arise and the fires of greed, anger, and
delusion will subside.

1Mgtter, according to Buddhism, consists of subatomic particles (kalapas)
ansing and disintegrating billions and billions of times in the wink of an
eye. See: Introduction, Pali terms, kalapa.

2K yapasdda is the sensitive matter contained in the six sense organs that
registers touch, light (sight), sound waves, smells, tastes, and thoughts.
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You cannot know the touch of air before it actually
occurs. After it has gone, you cannot know it any more. Only
while the air moves in or out can you feel the sensation of
touch. This we call the present moment.

While we feel the touch of air, we know that there are
only mind and matter. We know for ourselves that there 1s no
“I,” no other person, no man and woman, and we realize for
ourselves that what the Buddha said is indeed true. We
needn’t ask others. While we know in-breath and out-breath,
there is no I or atta.l

When we know this, our view 1s pure; 1t 1s right view. We
know in that moment that there is nothing but nama and ripa,
mind and matter. We also know that mind and matter are two
different entities. If we thus know to distinguish between
nama and ripa, we have attained to the ability to distinguish
between mind and matter (nama-rupa-pariccheda-nana).

If we know the touch of air as and when 1t occurs, our
mind is pure and we get the benefits thereof. Do not think that
the benefits you get thus, even in a split second, are few. Do
not think that those who meditate do not get any advantages
from their practice. Now that you are born 1n a happy plane
and encounter the teachings of a Buddha, you can obtain great
benefits. Do not worry about eating and drninking, but make
all the effort you can.

SAYADAWZ: [s this present time not auspicious?

L4ua, Pali for “1,” “soul,” “personality,” or any other type of permanent
personal entity. In Buddhism such an entity is believed not to exist and the
erroneous belief that it does exist is said to be due to wishful thinking and
wrong viewing of reality. See Samyutta-Nik3ya, 111 78, 196.

2«Sayadaw” is a title given to senior monks. “Saya” means “Teacher” and
“_daw” is a particle reserved to show respect to the Buddha and monks
and to royalty. Originally the title “Sayadaw” was conferred by the king
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DISCIPLE: Yes sir, it 1S,

S:  Yes, indeed! Can’t those good people attain their aspi-
ration of Nibbana who with an open mind receive and practise
the teachings of the Buddha, just as the noble people of the
past who received the instructions from the Buddha himself?

D: Yes sir, they can.

S: So, how long does the Buddha’s Sasana! (teaching)
last?

D: For five thousand years, sir.

S: And now tell me, how many of these five thousand
years have past?

D: Sir, about half this time span has gone.

S: So, how much remains still?

D: About two thousand five hundred years, sir.

What is the life span of a human being now?2
About one hundred years, sir.

How old are you?

I am thirty-seven years old, sir.

So, how much longer do you have to live?
Sixty-three years, sir.

But can you be sure that you will live that long?
: That I don’t know, sir.

OwOoO»LOoLOWw

on his religious teachers. Today it is used much more widely. “Webu
S_ayadaw" means: the Great Teacher from Webu (the valley where he
lived). His name was Venerable Kumara.

ISasana (the Teachings of the Buddha); there is a belief in Buddhist coun-

tries that the religion of Gotama Buddha will last five thousand years and
then be lost.

2The life span of human beings is believed to change according to the
level of morality observed on the human plane. It ranges from an incalcu-

lable (asqﬁkheyya) down to ten years. See: Digha-Nikaya, 111 81ff., and
Ven. Ledi Sayadaw, Manuals of Buddhism, pp. 112f., 116f.
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S: You don’t know yourself how long you are going to
live?

D: No sir, it isn’t possible to know this for sure.

S: But even as we are born we can be sure to have to
suffer old age, disease and death.

D: Yes sir.

S: Can we request old age, pain and death to desist for
some time, to go away for some time?

D: No sir.
S: No, they never rest. Can we ask them to stop their
work?

>

No sir, we cannot.
In that case we can be certain that we have to die?
. Yes sir, it is certain that we all have to die.
It is certain that all have to die. What about living?
: We can’t be sure how long we have left to live, sir.
Someone whose life span 1s thirty years dies when the
thirty years are up. If your life span 1s forty or fifty years, you
will die when you are forty or fifty years old. Once someone
is dead, can we get him back?
D: No sir, we can’’t.
S: However many years of your life have passed, have
passed. What is it that you have not accomplished yet?
D: The happiness of the Path and Fruition States, Ni-

bbana.!
S: Yes, inasmuch as you haven’t attained the Paths and

Fruition States yet, you have been defeated. Have you used
the years that have passed well or have you wasted your time?
D: I have wasted my time, sir.
S: Then do not waste the time that you have got left.
This time is there for you to strive steadfastly with energy.

»w»Ow»QOoOw

ISee p. 16.
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You can be sure that you will die, but you can’t be sure how
much longer you have got to live. Some live very long.
Venerable Maha-Kassapa! and Venerable Maha-Kaccayana?
lived to over one hundred years of age. Some live for eighty
years. To be able to live that long we have to be full of respect
for those who deserve respect and we have to be very
humble. Do you pay respects to your father and mother?

D: We do, sir.

S: Do you pay respects to people who are older than you
or of a higher standing than you?

D: We do pay respects to people who are older than us or
are holding a higher position than we do. Even if someone is
just one day older or even just half a day older, we pay
respects, sir.

S:  When do you pay respects to them?

D: At night, before we go to bed, we pay respects to the
Buddha and at that time we also pay respects to our seniors.

S:  'What about other times?

D: At other times we do not pay respects, Sir.

S: You say that you pay respects to your seniors after
you have paid respects to the Buddha. But do you show
respect to those who live with you and to those who are of the
same age? If I were to put parcels of money worth $1000 each
along the road for anyone to take, would you fellows take
one?

D: Of course we would, sir.

-lMahﬁ-!(assapa was one of the eighty Main Disciples of the Buddha. As
both Chief Disciples died before the Buddha, Maha-Kassapa was the most
senior monk after the Buddha passed away. He led the first council.

2Maha-Kacciyana (Kaccana) was one of the eighty Main Disciples of the
Buddha. He was famous for his ability to explain short discourses of the
Buddha in full.
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S: And if you found a second one, would you take that
too?

D: Of course we would, sir.

S: And if you found a third bundle of bank notes, would
you take that as well?

D: We would take it, of course, sir.

S: After having got one, wouldn’t you want someone
else to have one?

D: We wouldn’t think that way, sir.

S: If you happened to be with a friend, would you let
him find one bundle of notes thinking, “I shall pretend not to
see that one. After all, I have one already’”? Would you let him
have one or would you grab them all and run for it?

D: I would grab all I could get and run for 1t, sir.

S: Yes, yes, you fellows are not very pleasant. When 1t
comes to money, you are unable to give to anyone. But then
you say that you are respectful and humble just because you
pay respects to the Buddha in the evenings. If you cherish
thoughts such as, “Why is he better off than I am? Is his un-
derstanding greater than mine?”’, then your mind 1s still full of
pride. If you pay respects to your parents, teachers, to those
older, wiser or of higher standing, without pride, then you
will live to more than one hundred years. If you show
respects for such people, will you get only $1000? Will you
get only money?

D: It will be more than just money.

S: Yes indeed! And though you know what really
matters, you wouldn’t even give $1000 to someone else, but
rather run and get it for yourselves. When the Buddha, out of
compassion, taught the Dhamma, did everybody understand
it?

D: No sir, not everyone understood it.

S: Why is this so?
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D: Some didn’t listen to the Buddha, sir.

S: Only if you take the teachings of the Buddha for your-
selves can you attain samma-sam-bodhi (Buddhahood), pa-
cceka-bodhi (Pacceka-Buddhahood), agga-savaka-bodhi
(Chief-discipleship), maha-savaka-bodhi (Leading-disciple-
ship), pakati-savaka-bodhi (Arahatship). If you want to attain
one of these forms of awakening, you can. Through the
teachings of the Buddha you can attain happiness now, a
happiness that will stay with you also in the future.

How long does it take for a paddy seed to sprout?

D: Only overnight, sir.

S: It takes only a day for it to sprout. Now, if you keep
the seed, a good quality seed of course, after sprouting and do
not plant 1t, will 1t grow?

D: No sir, 1t won'’t.

S: Even though you have a good quality seed, i1f you do
not plant it, it will not grow. It is just the same with the
Teachings of the Buddha; only if you accept them will you
understand them. If you learn how to live with the awareness
of mind and matter arising, what do you achieve ?

D: This awareness is called vijja, sir.

S: If one lives without the teachings of the Buddha, what
do you call that?

D: That s avijja, sir, ignorance.

S: If you live all your life with vijja, understanding of the
Buddha-Dhamma, then where will you go after death?

D: To some good existence, sir.

S:  What will happen after a life full of ignorance?

D: One will go to the lower realms, sir.

S: Now, say an old man about seventy years old is
paying respects to the Buddha. While doing so, he cannot
keep his mind focused on the Dhamma, but he allows it to
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wander here and there. If this old man dies at that moment,
where will he be reborn?

D: He will go to the lower worlds, sir.

S: Really? Think carefully before you answer. He is
paying respects to the Buddha and he is meditating. So,
where will he go if he dies at that moment?

D: He will go to the lower worlds, sir.

S: But why?

D: Because his mind is wandering all over, sir.

S: Yes. What are the qualities arising in the mind of a
person living in ignorance?

D: They are wanting (lobha), aversion (dosa), delusion
(moha).

S: Whatis lobha?

D: Lobha is to want something, sir.

S: Lobha includes any liking, being attracted by some-
thing, wanting. One who dies with any liking or wanting in
his mind is said to be reborn as a ghost.

But what 1s dosa?

D: Dosa is enmity, Sir.

S: Yes, dosa is the cause for your fighting. Dosa arises
because you do not get what you want and what you get you
don’t want. Dislike is dosa. If you die with dislike in your
mind, you are reborn in hell. Moha is ignorance about
benefits derived from being charitable, being moral and prac-
tising meditation. If you die with delusion in your mind, you
will be reborn as an animal. Nobody, no god, no Deva or
Brahma has created body and mind. They are subject to the
law of nature, to arising and dissolution, just as the Buddha
taught. If a pérson dies concentrating on the awareness of
mind and matter and knowing about arising and dissolution of
these, then, according to the teaching of the Buddha, he will
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be reborn as a man, Deva or Brahma. If someone is going
where he wants to go, does he need to ask others for the way?

D: No sir.

S: Does one have to ask others, “Do I live with knowl-
edge or in ignorance™?

D: No sir.

S: No. Indeed not. Therefore, work hard to bring the
perfections (parami) you have accumulated in the whole of
samsara to fruition. Be steadfast in you effort.

Act as the wise people of the past did after receiving the
teachings directly from the Buddha; they worked for Nibbana.
Knowing that you too have been born in a favourable plane of
existence, nothing can stop you from working up to the attain-
ment of the eight stages of Nibbana.

Practise with strong effort and with steadfastness and
make sure that not even a little time is wasted. Advise and
urge others to practise also. Strive with happiness in your
heart and when you are successful, be truly happy.
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WEBU SAYADAW: There are duties towards the cetiyangana,
the bodhiyangana, towards teachers, parents, wife and chil-
dren. If we fulfil these, we practise good conduct (carana)
and this 1s sila.

While we are fulfilling our duties, 1s it not possible to prac-
tise mindfulness of breathing also? If we do not fulfil these
duties, can we say that our sila is complete? If our sila is not
perfect, can we expect to experience the happiness we aspire
for? If we are not happy, if we can’t get good concentration,
and if our mind is not concentrated, we can’t attain insight
wisdom (parna)

(In accordance with the rules of Buddhist monkhood,
twice a month, Ven. Webu Sayadaw assembled the monks in
the ordination hall to recite the 227 monks’ rules (the
Patimokkha) and to attend to other matters of the community.
At the completion of this meeting, he used to give a discourse
to the lay people present.)

SAYADAW: Today is the Uposatha! day. At dawn you all
got up with the thought, “Today 1s the Uposatha day,” and

YUposatha: Theie are four Uposatha days a month, using lunar months:
full-moon, new-moon, and both half-moon days. On the Uposatha days
Buddhists traditionally observe the eight precepts and go to the mon-
asteries for meditation and to listen to religious discourses. In urban
Burma, Sundays replace Uposatha days while in rural Burma, the lunar
calendar is still 1n use.
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you undertook to keep the eight precepts. Have you been
mindful continuously since then?

DISCIPLE: No, sir, we haven’t.

S: How much of this ime have you spent being aware of
in-breath and out-breath?

D: Attimes we are aware, at times we are not, Sir.

S: How long did your mind stay with the object and how
much time did you lose?

D: (Noreply)

S: As you remain silent, I assume that you have been able
to keep up your awareness all the time.

D: No, sir, we haven’t.

S: In that case I have to ask you some more questions.
How many times does your mind dissolve in a flash of
lightning?

D: Billions and billions of times, sir.

S: So it anises and disintegrates billions of times. Every
time the mind arises it takes some object, pleasant or
unpleasant, liked or disliked. Is there a time when this
constant, continuous stream of mental objects is cut or
interrupted?

D: No, sir, the mind always takes an object.

S: Yes, and these good and bad friends arise in your
mind due to the skilful and unskilful deeds or kamma you
have done in the past. Now, if a pleasant object which we call
a good friend enters the stream of consciousness, what
happens?

D: Liking or lobha arises, sir.

S: If liking arises, is this good or bad?

D: Itis bad (akusala), sir.

S: But if a bad friend, an unpleasant mind-object arises,
what happens then?

D: Dislike or dosa arises, sir.
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Webi Sayadaw in the Dhamma Hall, IMC-Yangon



72 Webu Sayadaw

S: If we allow dosa or dislike to arise, are we skilful or
unskilful? Is this action kusala or akusala?

D: It is unskilful, sir.

S: So, if we accept the agreeable mind-objects, ‘liking,
craving, wanting and lust arise and we are creating unskilful
acts which lead to the four lower planes of existence. But, if
unpleasant thoughts or images arise and we take possession
of them, then worry, grief, suffering, anger, and aversion
arise and these mental states lead to the lower planes too.
Now, when is the time at which no pleasant or unpleasant
thought or image or sound or sight or taste or touch arises?

D: There is no such time, sir. The mind always takes an
object.

S: And all these objects arising in our minds are the
results of the deeds we have done in the past, in samsara. If
an object is pleasant or unpleasant, when 1t arises, what do
you normally do?

D: We react unskilfully and create akusala-kamma tor
ourselves, sir.

S: If a pleasant object arises in the mind, liking, craving,
wanting arise. This craving, this lobha, what is it like? Is it
not like a fire? Lobha (craving) is like a fire. What about dosa,
disliking, aversion, and hatred?

D: Dosa is also like a fire, sir.

S: So, whatever arises, we have to suffer the burning of
fire, don’t we?

D: Yes, sir.

S: But of course, if lobha and dosa have to arise, let them
arise. If we are practising the teachlngs of the Buddha, can
they affect us? While we are practising Anapana meditation,

lobha and dosa don’t get an opportunity to possess our
minds.
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—

The teachings of the Buddha resemble the great lake An-
ottata.l If the fires of lobha or dosa or any other fires fall into
this lake, they are extinguished and we don’t have to suffer
their scorching heat any longer.

Only if we know each arising of the mind in the billions of
times 1t arises in a split second, can we justly say that we have
achieved adhipariria or real wisdom and insight.

Mind and body arise billions of times in the wink of an
eye, and with 1t your good and bad friends. If you are not
watchful, these good and bad deeds of yours will again be
accumulated i1n you billions of times. Now, who 1s
responsible for the pleasant and unpleasant sensations that
continuously arise in your body?

D: We are responsible for them ourselves, sir.

S: The debts you have accumulated in the incalculably
long period of samsara are with you. If you don’t apply the
Buddha’s teachings and practise them, you will accumulate
the same debts again and again, billions of times in every split
second. Are you able to count these debts?

D: No, sir, they are incalculable.

S: Therefore, you should apply this practice the Buddha
taught. If you don’t accept what arises and disintegrates of its
own accord, then your accumulated debts will diminish and
no new debts will accumulate. If you realize this arising and
vanishing for yourselves, then you don’t make new debts and
you get rid of the old ones. Thus you attain to adhipanna.

This technique of being aware of in-breath and out- breath
can be practised anywhere. You can practise it while you are
alone or in company, while you are sitting, walking, standing

)

ILake Anottata: a lake in the Himavant (Himalaya) region whose waters
always remain cool.
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or lying down. Wherever you are, you can practise it. Now,
do you have to spend money in order to practise Anapana?

D: No, sir.

S: Do you have to take time off work to practise? -

D: No, sir.

S: In that case, what is so difficult about 1t? Will this
practice make you feel tired?

D: No, sir.

S: If you make great profits with your business and
people ask you, “How much gold, how much silver have you
got?”, will you tell them?

D: No, sir.

S: And why not?

D: One shouldn’t tell others such things, sir.

S: Now, which jewel 1s more precious, gold and silver,
or the Dhamma?

D: The Dhamma is more precious, Sir.

S: Then don’t talk to others about your achievements.
What 1s the time now?

D: Seven P.M,, sir.

S: How much time have you got left until sunrise?

D: About ten hours, sir.

S: Do you think that you can practise meditation for that
long without a break? Work hard to rid yourselves of your
debts. The efforts of the past and meritorious deeds
performed in the past are giving their good results.



DISCOURSE III

WEBU SAYADAW: You have undertaken to keep sila. Having
taken up the training in sila, practise it to the utmost. Only if
you really practise morality will the aspirations you treasure in
your heart be fulfilled completely.

Once you are established in moral conduct, the skilful
actions you undertake will result in the fulfilment of your
noble aspirations. You believe 1n the benefits accruing to you
from giving charity and you respect the receiver of your gift.
So, straighten your mind and give to the Dhamma which has
no peer. Prepare your donations yourselves and prepare them
well, without employing others for the purpose.

Giving your gift, you ought to aspire to awakening by
saying: “I desire to attain Nibbana (/dam me purinam nibba-
nassa paccayo hotu). The noble ones who attained Nibbana
according to their aspirations are so numerous that they cannot
be counted in numbers.

The reality one realizes and knows for oneself after pene-
trating the Four Noble Truths is called Bodhi. There are differ-
ent types of Bodhi: samma-sam-bodhi (the supreme self-
awakening of a teaching Buddha), pacceka-bodhi (the self-
awakening of a non-teaching Buddha), and savaka-bodhi (the
awakening of-a disciple of a teaching Buddha). The savaka-
bodhi is divided into three levels: agga-savaka-bodhi (attained
by the two Chief-disciples), maha-savaka-bodhi (attained by
the eighty Leading Disciples) and pakati-savaka-bodhi
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(attained by all other Arahats). All of us have to aspire to
Nibbana, the highest blessing. Why can you bring your
aspirations to Nibbana to fulfilment now? Because the time 1s
right, your form of existence! is right, and because of the fact
that all virtuous people who put forth effort can fulfil their
aspirations.

The right time is the time when a Buddha arises and the
time during which his Teachings are available. All those who
are born in the human plane or in a celestial plane are said to
have the right birth. Now you have to fulfil your aspirations
through your own effort.

Look to it that you bring your work to a conclusion in the
way so many before you have done. Once they reached their
goal they were truly happy not only for a short time, or for
one lifetime, but for all the remaining lives.?

Now that you do have this aspiration for Nibbana, do not
think that you can’t attain to such happiness or, that you can’t
fulfil such a high aspiration. Establish energy and effort to
such a degree that they are sufficiently strong for you to reach
the goal. If you do so, you will beyond all doubt realize your
aspiration at the right time.

What will you know once you have done the work that has
to be done? At the time of the Buddha, men, Devas and Brah-

A — -

IThe Dhamma, the Buddhas Teachings, can be practised only in some of
the thirty-one planes of existence. In the ones below the human plane,
beings in the hells suffer too intensely to be able to practise the
Teachings (even morality), those in the animal world do not possess the
intelligence required to understand the Teachings, while in some of the
highest Brahma planes it is impossible to have contact with the lower

planes and therefore it is impossible to receive the teachings. Buddhas
always arise in the human plane,

2 Ariyas, people who have experienced Nibbana, have only a limited num-
ber of lives to live until they reach the end of all suffering. (See, Introduc-
uon, Pali terms.)
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mas went to him to pay their respects. But no human being,
Deva or Brahma was satisfied just by being in the presence of
the Buddha and by paying homage to him. So, the Buddha out
of compassion wanted to teach them what he had discovered
and understood for himself. This communicating of his
knowledge we call preaching. When the Buddha preached, in
one split second many men, Devas and Brahmas attained what
they had been aspiring to.

Knowing that this is the right time and the right form of
existence, we should establish awareness as the wise people
did before us and thus we can experience the fulfilment of our
aspirations.

What are the Teachings of the Buddha? The monks and the
wise people have passed on the Teachings of the Buddha to
you out of great compassion. Every time you were instructed,
you understood some of it, according to your capability to
understand. You know that the Teachings are enshrined in the
Tipitaka, the Three Baskets. You know: “This 1s from the
Suttanta-Pitaka. This is from the Vinaya-Pitaka. This is from
the Abhidhamma-Pitaka.” All of you know a lot about the
Teachings.

The holy scriptures are very extensive. Even though the
wise read, study, and teach these scriptures without interrup-
tion, they are too extensive for one person to study and under-
stand them completely. It 1s impossible for one person to
master the whole of the scriptures because these contain all the
Teachings of Buddha. They are complete, wanting in nothing.
They represent what the Buddha has penetrated and
understood for himself. The Teachings contained in the three
Pitaka are the only way of escape from suffering, and the
monks, having understood this for themselves, out of
compassion point this out to you again and again. But can the
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wise people expound all of the sacred scriptures to you, so
that not a single aspect is left out?

DISCIPLE: No sir, this is impossible.

SAYADAW: How long would it take to expound all the
Teachings of the noble ones? How many days would you
have to sit and talk in order to cover all the Teachings of the
noble ones that are remembered?

The purpose of all these Teachings 1s to show the path to
the end of suffering. You know quite enough of the Teachings
of Buddha. In all these manifold aspects of the Teachings you
have to take up one and study it with perseverance. If you
focus your mind on one single object as the wise of old did,
does it not stay with that object?

D: It does, sir.

S: So, select one instruction for meditation out of the
many different ones the Buddha gave, and work with it, being
aware always. Work with as much effort and determination as
the disciples of the Buddha did in the past. If you focus your
mind on one object, it will give up its habit of wandering off
to objects 1t desires. When you are thus capable of keeping
your mind on one single object, can there still be greed which
1s the cause of unhappiness?

. When the mind i1s stable, there is no greed, sir.
[s there aversion?
: No, sir.
Can there be delusion?
. No, sir.
If there is no liking, disliking, and delusion, can there
be fear, worry, and agitation?

D: No, sir.

S: If there is no fear, worry, and agitation, will you be
happy or unhappy?

D: There will be happiness, sir.

L oO»LOwdJ
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S: If you choose an object of meditation given by the
Buddha and practise with strong effort, will the viriya-iddhi-
pada factor! hesitate to arise in you?

D: It will not fail to come, sir.

S: As soon as you establish yourselves in effort, the
viriya-iddhipada factor will arise. But we are good at talking
about the Teachings. Let us instead put forth effort right away.
The viriya-iddhipada factor will arise immediately. This is
called akaliko, the immediate result that arises here and now. It
doesn’t arise because we think or know about it, but only
because of practice. So then, focus your entire attention at the
spot below the nose above the upper lip. Feel your in-breath
and your out-breath and feel how it touches at the spot below
the nose and above the upper lip.

I think you had your mind’s attention focused on the spot
even before I finished giving the instructions?

D: Idon’t think all were able to do that, sir.

S: Well, all understood what I said.

D: Some don’t know yet how they have to practise, sir.

S: Oh my dear ... you all have learned so much in the
past. The monks taught you with great compassion time and
time again and you have grasped their instructions intelli-
gently. When I told you to concentrate on the spot with strong
determination and not to let your mind wander, you said it did
stay with the breath, didn’t you?

Ylddhipada: The root or basis of attaining completion or perfection.
Viriya (Effort): A person with viriya is infused with the thought that the
aim can be attained by energy and effort. He is not discouraged even
though it is said 0 him that he must undergo great hardships. He is not
discouraged even though he actually has to undergo great hardships. He 1s
not discouraged even though it is said to him that he must put forth effort
for many days, months and years. He is not discouraged even though he
actually has to put forth effort for such long periods (Ledi Sayadaw, The
Manuals of Buddhism, pp. 1901.).
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D: Those who had focused their mind on the spot
answered, “It does stay, sir,” but there are young people in the
audience who have never heard the Dhamma before.

S: Did I say anything you haven’t heard before? All of
you are great lay-disciples and have come so many times. All
of you are capable of preaching the Dhamma yourselves.

D: Not all are, sir. Some don’t know anything yet.

S: Can you others accept what he just told me?

D: Sir, I’'m not talking about those people over there, I'm
talking about some people not known to me.

S: In what I tell you there is nothing I have found out
myself. 1 am only repeating to you what the Buddha preached.
What the Buddha taught i1s without exception perfect, com-
plete. What 1 preach is not complete. What the Buddha
preached includes everything. His Teachings are wanting in
nothing, but what I am able to convey may be lacking in many
aspects. Would I be able to give you all the Teachings in their
completeness?

D: No sir, you can’t tell us everything.

S:  Well, all of you understand what the Suttas are, what
the Vinaya is, and what the Abhidhamma is. Because your
teachers have instructed you out of great compassion, you also
understand the short and the more extensive explanation of
Samatha' and Vipassana. But whether you know all this or
not, all of you breathe, big and small, men and women. One
may know all about the Pali scriptures, but nothing about his
own breath. Don’t all of you breathe in and out?

D: We do breathe, sir.

S:  When do you start breathing in and out?

D: When we are born, sir.

;i;zmatha (Calm) is a synonym for Samadhi. (See, Dhammasangani, I,



Discourse ll] 81

P - — T == S

Do you breathe when you sit?

Yes, SII.

Do you breathe 1n and out when you stand upright?
Yes, SIr.

When you are walking?

We breathe 1n and out then also, sir.

Do you breathe when you are eating, drinking, and
workmg to make a living?

L OO OWw

D: Yes, sir.
S: Do you breathe when you go to sleep?
D: Yes, sir.

S: Are there times when you are so busy that you have to
say, “‘Sorry, I have no time to breathe now, I'm too busy™?

D: There isn’t anybody who can live without breathing,
SIT.

S: In that case all of you can afford to breathe in and out.
If you pay close attention, can you feel where the breath
touches when you breathe? Can you feel where the air touches
when it comes out of the nostrils?

D: I can feel where i1t touches, sir.

S: And when the the air enters, can’t you feel at which
point this feeble stream of air touches?

D: I can, sir.

S: Now, try to find out for yourselves at which spot the
air touches gently when 1t goes in and when 1t comes out.
Where does it touch?

D: It touches at a small spot at the entrance of the nostrils
when it enters, SIr.

S: Does the air touch there when it comes out also?

D: Yes sir, it touches at the same spot when it comes out.

S: Wise people of the past have practised this awareness
of the breath as the Buddha instructed them and because they
passed on the Teachings you too have understood now.
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If you were to put your finger on the small spot under the
nose, could you then feel that spot?

D: Yes, sir, I can feel 1t.

S:  You can actually feel it when you touch 1t. Do you stll
have to talk about it?

D: No, sir, we can feel it even without talking about it.

S: As you can feel the spot when you touch 1t with your
finger, you can also feel it when the breath touches there when
it enters and leaves the nostrils. If you can feel it for your-
selves, do you still have to talk about 1t?

D: No sir, we don’t have to.

S: If you put your finger on the spot, do you feel the
touch sensation with interruptions or continuously?

D: It is a continuous touch, sir.

S: Is the stream of air entering or leaving ever
interrupted?

D: No, sir.

S: As the air streams in and out we know its continuous
flow and the continuous touch resulting from it. Don’t follow
the air to that side.

D: What do you mean by that, sir?

S: Don’t let go of the sensation produced by the breath
touching the skin. Remain with the awareness of touch. Don’t
follow the stream of air inside or outside. And why? If you do
that, you won’t be able to feel the touch sensation. So, let’s
stay with the awareness of the spot without a break.

D: Do we have to be aware of the touch of air in both
nostrils or just in one?

S: Feel only one. If you try to feel two places your atten-

tion will be split. Put your undivided attention on one spot.
Does your mind stay at the spot?

D: Most of the time it does, sir.
S: But not all the time?
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D: Most of the time 1t stays, but at times the sound of
coughing interrupts the continuity.

S: Is it your own coughing or is it someone else’s?

D: It’s someone else coughing, sir.

S: Does this disturb you because you put in too little
effort or too much effort? Is the person who coughs to be
blamed?

D: Well, sir, to be honest, I get a little bit angry.

S: Let’s have a look at this. You have come to the
Buddha to escape from suffering. Having received his
Teachings you begin to practise. Then someone coughs and
you are upset. But of course, if you meditate, as you are doing
now, people will consider you to be a good person and they
will praise you. But tell me; if this good person becomes
angry just before he dies, where will he be reborn?

D: He will fall into the four lower planes.

S: Yes, you should not allow this to happen. You
shouldn’t be impatient and short tempered. You are practising
in order to escape from suffering. Hearing this coughing you
should be very happy. You should say “thank you”. After all,
the person who is coughing shows you that your effort isn’t
firm enough. If you want to escape from suffering you have to
do better than this. With this type of effort, you won’t make it.

We should immediately put in more effort. If we work
with more determination, will we still hear this coughing?

D: No sir, not with good effort.

S: And if there are many people, all talking loudly, will
we still hear them?

D: If our effort is not of the right type, we will, str.

S: Should 'we become angry at them if we hear them?

D: Most imes I do get angry, sir.

S:  You should not allow this to happen. You should not
be short tempered. You should think of the people who
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disturb you as being your friends. “They are concerned with
my welfare, I should thank them. I don’t want everyone to
know that my effort is so weak. I will meditate and improve
myself and if they begin to talk still louder, I have to put in
even more effort.” If we improve ourselves until we are equal
in effort to the wise who have practised before us, we will
attain the goal to which we aspired.

If you don’t hear any sounds at all you become filled with
pride, thinking that your effort is perfect. That is why we
should be very happy if someone disturbs us. If we go to an-
other place, there may be disturbances again. If we change
from one place to another we just lose time. But if we estab-
lish our mindfulness firmly, do we still have to change place
or complain to others?

D: No sir.

S: Is it not proper to say “thank you” to those who
disturb us? They help us to learn how to overcome our wishes
and desires and we have to thank all who are our friends. If
our effort becomes as strong as that of our teachers, we will
not hear anything any more. We will be aware of one thing
only: this small spot and the touch sensation. Once we have
gained good awareness of this, we will apply our attention
fully to this awareness.

If we attain to the happiness to which we aspire through
this practice, are the contents of the three Pitaka, the ten
parami, the threefold training, the aggregates, the sense bases,
and the relative and the ultimate truths not all contained in this
awareness’

D: Yes, sir, in the awareness of this touch sensation all
the Buddha taught is contained.

S: You have been talking about the three Pitaka, about
the Four Noble Truths, about mind and matter, and other
technical terms. But do you actually know how to distinguish
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between mind and matter? Is the small spot under your nose
mind or matter?

D: It 1s matter, sir.

S:  And what is the awareness of the spot?

D: That 1s mind, sir.

S: And if you are as clearly aware of this spot under your
nose as when you touch 1t with your finger?

D: Then we are aware of mind and matter, sir.

S: Is it good or bad to be aware of mind and matter
simultaneously?

It is good, sir.

[s this called understanding or ignorance?

. It 1s understanding, sir.

And what if we don’t have this awareness?

. Then we live in ignorance, sir.

Which is more powerful, knowledge or ignorance?
Knowledge has more power, sir.

Yes, it is understanding that has power. The whole of
the cycle of birth and death is full of 1gnorance, but now that
you have received the Teachings of the Buddha, be aware.
Skilful people gain awareness because they are able to accept
the Teachings of the Buddha and direct their attention here
only. As they gain awareness, knowledge comes to them.
When you are aware in this way, what happens to ignorance?

D: It is cut out and disappears, Sir.

S: Where can we find it, if we look out for it?

D: Itis gone, sir.

S: Though ignorance has had so much power over you in
the past of samsara, when you receive the Teachings of the
Buddha and athieve understanding, you don’t even know
where your ignorance has gone. So, really, understanding has
much more power than ignorance, and still you complain that
ignorance has such a strong hold over your minds.
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D: But, sir, we have been associated with ignorance for
so long, that we are reluctant to let go of it.

S: Still, if you apply the Teachings of the Buddha,
ignorance will disappear. Which of the two 1s more agreeable
to you?

"D: For us, sir, ignorance is more agreeable.

Would you like to sustain a state of understanding?

. Yes, sir, but we can’t let go of 1gnorance.

Does ignorance force its way into your mind?

We call it into our minds by force, sir.

All of you have had an education and you know many
things about the Teachings of the Buddha and you can talk
about them and you practise them. You meditate and keep up
your awareness all the time. But tell me, what preparations do
you have to make in order to meditate?

D: We have to take a cushion and a mat to lie down, sir.

S: If you have all these things, will your meditation be
good as a matter of course?

D: We have to stay away from other people too, sir.

S:  What happens if you are negligent?

D: We fall asleep, sir.

S: You are disciples of the Buddha. You know that 1igno-
rance 1s your enemy. And though you know that, you start
meditating only after preparing a bed for yourself. After medi-
tating for some time you will become bored and sloth and tor-
por will creep in. What will you do then?

D: We will endure them.

S: And if sloth and sleepiness are very strong, will you
still resist?

D: No, sir, we will say to them, “Now only you come!”

S:  Yes, that’s just like you! “Now only do you come! I
have had the bed ready for a long time.” That’s what you are
going to think, aren’t you?

w“OoOwo«»LUO
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D: Yes sir.

S: When will you wake up again after going to sleep?

D: We will get up when it is day and time for breakfast,
SIT.

S:  Your speaking in this way will have the effect that the
dangers of ignorance will never be overcome. You don’t
praise understanding and wisdom, but ignorance. If you work
like this, will you ever obtain the happiness to which you have
aspired?

D: No, sir.

S:  Will you just pretend to work then?

D: If we just pretend, we won’t get anywhere, sir.

S: So, if you can’t achieve your goal, what will you do?

D: I think, we will have to continue with this practice
until we reach the goal, sir.

S: Good. yes, you know the difference between under-
standing and ignorance. Knowing what to do to achieve
understanding, focus your attention on the spot and then keep
it there. If you live with this awareness, do you still have to
fear and be worried about the moment of death?

D: No, sir.

S: Tell me, what happens if you die without this aware-
ness’

: I will be reborn 1n one of the four lower planes.
Do you want this to happen?
: No, sir.
Do you really not want to go, or are you telling me a
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lie?

D: You are right, sir, I have fallen into telling lies. I am
walking on the path that leads straight to the lower worlds. I
am saying only empty words when I say that I don’t want to
go to hell and am still staying on the broad highway leading
downwards.
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S: Very good. You have understood. If you know for
yourself whether you have got some understanding or not then
you are on the right path. If you know when you don’t
understand, you have understood. But if you think you have
understood, though you haven’t understood a thing, then there
is not the slightest hope for you to acquire any understanding.

You see, he knows that he is lazy when he 1s lazy; he
knows that he is useless, when he is useless. If you can see
yourself in the correct light, then you will achieve understand-
ing, because you are able to correct yourselves.

“I don’t want to go to the lower worlds. Well, with all the
meditation I’'m doing I’ll be alright. After all it doesn’t take
that much.” Do you still think 1n this way, assuming that you
needn’t work much anymore, when really you do?

D: No, sir, I don’t take what 1s wrong to be right and
what is right to be wrong.

S: If you firmly fix your attention on the spot and are
aware of mind and matter you practise understanding. If you
have no awareness, you are living 1n ignorance. If you die
with your mind steeped in 1gnorance, you will go down, even
if you are observing the Uposatha precepts.! Tell me, where
would you be reborn if you happened to be at a pagoda? or
under a Bodhi tree3 when you die?

D: Wherever I am, if I can’t concentrate my mind when I
die, I will go down, sir.

ISee p. 10.

2Pagoda, dome-shaped religious monument. It usually contains either
relics of a Buddha or a highly respected monk, or a Buddha statue, the
holy scriptures or other holy objects. Most pagodas are solid structures
and cannot be entered. They are symbols of the Buddha.

3Ficus religiosa, the tree under which the Buddha attained Awakening.
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S:  What about monks? If I think, “Ha, my stock of merit
1S quite great, much greater than the one of those lay people,”
and then I wander about here and there with smiles on my
face. If I were to die, where would I be reborn?

D: We don’t dare to say anything about monks, sir.

S: You needn’t say anything about monks, just take me
as an example.

D: Sir, we would dare even less say anything about you.

S: I’m assuming that my mind wouldn’t stay with any
object and I had to die, what would happen, my disciple?

D: Sir, I don’t think there is a time at which you are not
aware of this spot.

S: Butif I were to die without this awareness?

D: If 1t were me, I would fall into the lower planes.

S: Whoever it is, if there is no awareness at the moment
of death, the result will be rebirth in hell. Therefore, establish
your mindfulness so that you never forget this small spot. If I
were to wish to be reborn in hell after having reached complete
understanding due to this awareness, would there be a possi-
bility of my going to hell?

D: Such a wish couldn’t come true, sir.

S: If we don’t understand what should be understood,
and then start praying for Nibbana, will we get it?

D: No, sir. However long we pray for Nibbana, we will
go down.

S: Ignorance leads to the four lower worlds. But if you
take up this training of awareness of in-breath and out-breath,
you will gradually develop towards the attainment of Nibbana
to which you have aspired. So, place your attention at this
small spot steadfastly so that 1t doesn’t budge.

Isn’t it possible for you to fix your mind to this small spot
while you are sitting in front of me?

D: It s, sir.
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Can it be done while standing and walking?

. Yes Sir.

Can you practise while eating, drinking or working?

. It is possible, sir.

Can you practise Andpana when you are alone?

Yes, SIr.

Or when you are 1n a crowd?

Even then it is possible to keep up the awareness, sir.

S: Do you get tired if you keep your attention at the spot
all the ime?

No, sir, 1t 1S not tiresome.

Does it cost you anything?

No, sir, it doesn’t cost anything.

Is your work interrupted or disturbed?

No, sir, it isn’t.

Are you more efficient in your work if you let your
mind wander here and there or if you keep your attention
focused on the spot?

D: It takes the same amount of time, sir.

S:  Who is more efficient, the one with a wandering mind
or the one who keeps his mind under control?

D: The one who keeps his attention at the spot does his
job and at the same time he is working for the attainment of
Nibbana.

S: One may earn one hundred thousand, but the one who
works and practises awareness at the same time earns twice as
much. From now on you will earn two hundred thousand.
But, tell me, when we make our mind firm and tranquil, will
our reward be only this much?

D: No sir, when the mind is clear it becomes stable, firm,
and strong.

S: The housewives here are surely all experienced in
cooking. You have to cook at times though you are very tired.
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D: Yes, sir, at times we just stare into the fire and nod
from fatigue. Then the rice 1s buned sometimes, sir.

S: Why does this happen?

D: Because our mind is not on the job, sir. Just yesterday
I was thinking of some scene I had seen in a show and I
burned the rice, sir. If my mind didn’t wander, I would be
able to do my work more quickly and I wouldn’t burn the
food.

S: What happens if you eat rice that isn’t properly
cooked?

D: Some people get an upset stomach, sir.

S: If you cook in a haphazard manner you are slow, you
get tired easily and the food isn’t good. The fire burns down
and you have to kindle it anew. The water for the rice cools
down and you have to bring 1t to the boil again. Nothing is
improved by not being attentive. When we improve our
awareness so many other things improve. I am only telling
you what the Buddha taught, but of course I can’t tell you all
he taught. There are many more advantages resulting from this
practice. The Buddha’s Teachings are complete and without a
flaw. It is impossible to teach every aspect of the Dhamma.
But if you keep your attention focused on the spot and are
aware from moment to moment then you will reach your goal.
The Buddha did teach this, and the wise people of old did
reach their goal by this practice, and yet, there are many things
the Buddha realized that are not contained 1n this. But you can
reach your goal if you keep knowing in- and out-breath at the
spot. You will become really happy.

I am talking only about this little spot. You know all the
theories aboat meditation for tranquillity (Samatha) and insight
meditation (Vipassana) and how they come about. Yes, there
is Samatha and there 1s Vipassana, but the Buddha did say that
you have to establish yourselves well in one practice:
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If you practise one, you accomplish one.
If you practise one, you accomplish two.
If you practise one, you accomplish three.

But these are mere words. We have to practise with effort
equal to the effort of the wise people of old.

When we teach the Dhamma we have to distinguish be-
tween Sutta, Abhidhamma, and Vinaya according to the estab-
lished order, but only after having practised meditation to the
same extent and with the same effort as the noble disciples of
the Buddha will you really be able to explain the Teachings.

Though I have explained the technique to you in the proper
way, some of you may remain closed to it and without under-
standing. If I ask you about the house in which you are living,
you will describe it to me accurately. If I were to think and
ponder about your house, would I be able to visualize how 1t
really is?

D: No, sir.

S: If I were to think and ponder all day and all night
without even sleeping, would I find out about your house?

D: No, sir.

S: Tell me then, how can I find out for myself what your
house looks like?

D: If you come to my house yourself, you will
immediately know all about it even if no one says a word to
you.

S: So, you too should proceed in such a way that you
reach your goal. When you get there you will know, “Ah, this
1s 1t.” WIill you continue to put off practising? No, of course
not. You can attain the Dhamma here and now.

Understanding all this, practise, make effort. You told me
just now that meditation doesn’t tire you. You said that it
didn’t cost anything, it didn’t disrupt your work, and that you
were able to practise it while alone and while you are with
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your family. Can you still find excuses for not practising, or
are you going to go on living in the same way as you have
been, without even trying to find excuses?

D: Most of the time we just carry on as usual, sir.

S: Those who take up this practice will receive the
answers to their questions. So, keep your mind focused and
your cooking will be done quickly, the rice is not going to be
bumed, and no wood 1s wasted. Your whole life will improve
and the time will simply fly.

There 1s nght conduct and there is understanding. Both are
important. Right conduct is the fulfillment of your manifold
duties and your giving of the four requisites for the support
and furthering of the Buddha’s Teachings. The control over
your mind gives you understanding.

There are these two elements of training and you have to
train yourselves 1n both simultaneously. Is it not possible to be
aware of the breath while you are preparing and giving the
four requisites for the community of monks?

D: Itis possible, sir.

S: Under which of the two disciplines does sweeping
fall?

D: Sweeping is part of right conduct.

S: Can’t you keep your attention at the spot while you are
sweeping?

D: We can, sir.

S: Under which of the two trainings does serving your
parents fall, to whom you are deeply indebted for the love,
compassion and support they have given you?

D: That is right conduct, sir.

S: Whnat do you accomplish if you keep your attention
focused at the spot while you are serving and helping your
parents?

D: We develop our understanding, sir.
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S: So you can train yourselves both in right conduct and
understanding at the same time. Sometimes you may say that
you can’t meditate, though you would like to, because you
can’t ignore your old father and mother. Does this happen to
you?

D: Young people often think 1n this way and put
meditation off, sir.

S: What about older people?

D: They often say they can’t meditate because they have
to look after their children, sir.

S: To fulfil our duties 1s part of moral conduct. If you
don’t fulfil your duties your conduct i1s not perfect. At the
same time that you fulfil your duties, admonishing your
children, for example, you can train yourself in the awareness
of the spot. Isn’t this wonderful? Now you have the time to
train yourselves in both moral conduct and understanding.

Venerate and respect your benefactors—your parents,
your teachers, and the community of monks—without ever
resting. From now on work without ever resting, with firm
effort, as the wise of old did before you. Your aspirations will

be realised as were the aspirations of the wise disciples of the
Buddha.
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SAYADAW: The contents of the three baskets of the sacred
scriptures taught by the Buddha are so vast that it is
impossible to know all they contain. Only if you are intelligent
will you be able to understand clearly what the monks have
been teaching you out of great compassion. You have to pay
attention only to this.

DISCIPLE: Sir, we don’t quite understand what you mean
by: “You have to pay attention only to this.”

S: Let me try to explain in this way. If you build a house,
you put a roof on it, don’t you?

D: Yes, sir, we cover our houses with roofs.

S: When you put the roof on you make sure that it is
watertight, don’t you? If you cover your house well and 1t
rains a little, will the roof leak?

D: No, sir, it won'’t.

S: And if it rains very hard, will the roof leak?

D: No, sir.

S: And when the sun burns down, will it still give you
good shelter?

D: It will, sir.

S: Why is this so? Because your roof is well built. Will
you be ablz to know whether your roof is leaking or not after
it rains?

D: Yes, sir, when 1t rains it is easy to find out.

95
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S: You see, you think that the Teachings of the Buddha
are vast and varied, but really they are just one single way of
escape from suffering. Only if you take up one object of medi-
tation given by the Buddha and pursue it with steadfast effort
to the end can you justly claim that your roof is not leaking
any more. If your roof is not rain-proof yet, you have to be
aware of this. There must be many houses in your neighbour-
hood and they all have roofs. What are the matenals used for
roofing?

D: There are corrugated iron roofs, there are tiled roofs,
there are houses roofed with palm leaves or bamboo.

S: Yes, of course. Now, if a palm-leaf roof is well built,
1s it reliable?

: Oh yes, sir, 1t won’t leak.

If a tin roof is well assembled, is it rain proof?
. Yes, sir, it is.

What about a well-made tile roof?
: No rain will come through, sir.

S: What about bamboo roofs or roofs made out of
planks? |

D: If they are well done, they are watertight, sir.

S: So, if you take the roofing material you like best and
build a good roof, will it give you shelter when it rains and
when the sun shines?

D: If we build it well, it will not leak, sir.

S: We are building roofs because we don’t want to get
wet when 1t rains and we want to avoid the scorching sun. The
Teachings of the Buddha are available now. Take up one of
the techniques the Buddha taught, establish steadfast effort
and practise. Only if you are steadfast does your practice
resemble a roof, and greed, anger and ignorance cannot leak
through. Only if the roof is not leaking can we say that we are

O YO YO
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sheltered. If the roof is still leaking rain, is this because it 1s
good or because it is not so good?

D: Because 1t 1S not so good, sir.

S: Is it leaking because the palm leaves are not a good
roofing matenal?

D: No, sir, palm leaves are a good roofing material.

S: Or is 1t because corrugated tron, or tiles, or bamboo,
or planks are not suitable as roofing materials?

D: No, sir, all these are quite OK.

S: Then why is the roof leaking?

D: Because it isn’t well built, sir.

S: But of course, the mistake 1s made now. Is 1t difficult
to repair it?

D: If one is skilful, it i1s quite easy, sir.

S: Tell me then, if it leaks in a certain place, what do you
have to do?

D: We have to patch up the leak, sir.

S: It is just the same in meditation. Now that you exert
effort, there is no leak; you are safe. If greed, anger and i1gno-
rance still drip in, in spite of your practising the Teachings of
Buddha, you have to be aware of the fact that your roof is not
yet rain-proof. You have to know whether the roof you built
for your own house 1s keeping the rain out or not.

D: Sir, we have all the roofing matenals, but the roof is
still leaking. We would like to know the technique of building
a good roof.

S: Don’t build a thin, shaky roof; build a thick, strong
roof.

D: How are we to build a strong roof, sir? While we are
sitting here like this, we still have to endure being drenched by
the rain.
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S: The wise people of old practised the Teachings without
allowing their efforts to diminish in any of the four postures,
and they kept up such a perfect continuity of awareness that
there never was any gap. You too have to practise in this way.
The disciples of the Buddha established awareness of the spot
and then did not allow their minds to shift to another object.
Now, can the rains of greed, anger and ignorance still affect
those who are steadfast?

D: No, sir, they can't.

S: If you establish the same quality of awareness whether
sitting, standing or walking, will the rain still be able to pene-
trate your protecting roof?

D: Sir, please teach us the technique which will give us
shelter.

Tell me, all of you are breathing, aren’t you?
. Oh yes, sir, all are breathing.

When do you first start breathing?
: Why, when we are born of course, sir.

Are you breathing when you are sitting?
. Yes, Sir.

S: Are you breathing while you are standing, walking and
working?

D: Of course, sir.

S: When you are very busy and have a lot to do, do you
stop breathing saying, “Sorry, no time to breathe now, too
much work!”

. No, sir, we don’t.
Are you breathing while asleep?
: Yes, sir, we are.

Then, do you still have to search for this breath?
. No, sir, it’s there all the time.

Cwo»w»Ow
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IThe four postures are sitting, standing, lying down and walking.
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S: There 1s no one, big or small, who doesn’t know how
to breathe. Now, where does this breath touch when you
breathe out?

D: Somewhere below the nose above the upper lip, sir.

S: And when you breathe in?

D: At the same spot, sir.

S: If you pay attention to this small spot and the touch of
air as you breathe in and out, can’t you be aware of it?

D: It 1s possible, sir.

S: When you are thus aware, is there still wanting, aver-
sion, ignorance, worry and anxiety?

D: No, sir.

S: You see, you can come out of suffering immediately.
If you follow the Teachings of the Buddha, you instantly
become happy. If you practise and revere the Dhamma, you
remove the suffering of the present moment and also the
suffering of the future. If you have confidence in the monks
and teachers, this confidence will result in the removal of
present and future suffering.

The only way out of suffering is to follow the Teachings
of the Buddha, and at this moment you are revering the Teach-
ings by establishing awareness. Do you sull have to go and
ask others how the Dhamma, if practised, brings immediate
relief from suffering?

D: We have experienced it ourselves, so we don’t have to
go and ask others any more.

S: If you know for yourselves, is there still doubt and
uncertainty?

D: No, sir, there isn't.

S: By keeping your attention at the spot for a short time
only you have understood this much. What will happen 1f you
keep your mind focused for a long time?

D: Understanding will become deeper, sir.
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S: If your time were up and you were to die while your
attention is focused on the spot, would there be cause for
worry?

D: There is no need to worry about one’s destiny if one
dies while the mind is under control.

S: This frees us from suffering in the round of rebirths
and having discovered this for ourselves we need not ask
others about it. If we establish strong and steadfast effort in
accordance with our aspiration for awakening, is there still
cause for doubt: “Shall I get it or shall I not?”

D: No, sir, we have gone beyond doubit.

S: So, then you have full confidence in what you are
doing and due to your effort the viriya-iddhipada factor anses.
Suppose people come and say to you, “You haven’t got the
right thing yet; how could you ever succeed?” Will doubt anse
in you?

D: No, sir.

S: You know that though you are certain that you will be
able to reach the goal with your practice, other people might
tell you that you will not.

D: Sir, knowing for oneself, one will not have doubts,
whatever people may say.

S: What if not just a hundred people or a thousand people
come to tell you that what you are doing 1s no good, but say
the whole town?

D: Even if the whole town comes, no doubt will arise,
SIT.

S: Suppose the whole country came to contradict you?

D: Even so, sir, there will be no space for doubt to arise,
because we realized this happiness for ourselves.

S: Yes, you know how much effort you have established.
But don’t think that your effort is perfect yet. You are only at
the beginning. There is still much room for improvement.
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While you sit, walk, stand and work it is always possible to
be aware of the in-breath and the out-breath, isn’t 1t?

D: Yes, sir.

S: If you focus your attention on the spot, are you un-
happy?

D: No, sir.

S: Does it cost you anything?

D: No, sir.

S: The men, Devas and Brahmas who received the Teach-
ings after the Buddha’s awakening practised continuously,
and therefore their respective aspirations for awakening were
fulfilled.

What the Buddha taught is enshrined in the Tipitaka. If
you keep your attention focused on the spot and on the in-
breath and the out-breath, the whole of the Tipitaka 1s there.

D: We don’t quite understand this, sir.

S: Oh dear. Why shouldn’t you understand this? Of
course you understand.

D: But we would like to be certain that we understand this
in detail, sir.

S: You have understood already. Have you checked
whether all of it (the Buddha’s Teaching) 1s contained in this
awareness?

D: But, sir, our awareness 1s not deep enough to check
this.

S: But you can talk about the Buddha’s discourses, the
monks’ rules and about Abhidhamma philosophy.

D: When we discuss these, we just talk without really
knowing.

S: Talking into the blue. Now, if you keep your attention
at this spot, can you tell me whether the whole of the Teaching
1s present there?

D: We don’t know, sir.
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S: Are you not telling me because you are tired?

D: No, sir, we aren’t tired. We would like to answer.

S: If we want to make an end to suffering we have to
observe the behaviour of mind and matter. Everyone says this.
Matter is composed of eight basic elements.! There are fifty-
three mental concomitants.? All of you can tell me this off the
top of your head.

You are intelligent. When others discuss the Teachings
you correct them and tell them where they went wrong and
where they left something out. You refute them and criticize
them. You are debating like this, aren’t you?

We said just now that the thing that doesn’t know 1s matter
and the entity that knows is mind. These two entities must be
evident to you. Under which of the two comes the spot below
the nose; is it mind or matter?

D: I think that the spot is matter, sir. The kayapasada
(sensitive matter) through which we feel touch sensation is
ripa. But those who study Abhidhamma philosophy tell us
that we are just concepts (pannatti) and that the spot too 1s but
a concept, sir ... When we have debates with people who are
proficient in the Abhidhammattha-sangaha3 we become angry
and agitated and get little merit.

I'The Four Great Elements (mahd-bhiita) and the four subsidiaries. The
four great elements are earth (pathavi), water (@po), heat (tejo), air (vayo).
These four elements are mere behaviour, e.g., tejo includes all the
different temperatures, pathavi the quality of hardness/softness, vayo is
motion, and gpo is cohesion. When these four characteristics and the four
subsidiaries (colour, odour, taste, nutriment) come together, the smallest
unit of matter, a kalapa, comes into being. See pp. 11f..

2A reference to the Abhidhamma. See Compendium of Philosophy,
pp. 98({f.

3The Abhidhammattha-sangaha is a condensed survey of and introduction
o the Abhidhamma. It was compiled by a monk named Anuruddha who
probably lived in Ceylon bectween the eighth and twelfth century A.D. It
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S: If you can’t keep your attention on the spot, you will
of course get involved in discussions.

D: But, sir, if we don’t answer, we have to admit defeat.

S: Tell me, what do you have to do when you are
hungry?

D: We have to eat rice, sir.

S: What about monks, what do you have to give them to
still their hunger?

D: We have to give them oblation rice,! sir.

S: Are the oblation rice they eat and the rice you eat two
completely different things?

D: They aren’t different, sir. In order to show respect to
the monks we call their rice oblation rice, but it is the same as
the one we eat.

S: So, whether we call it rnce or oblation rice, 1t will
satisfy our hunger.

D: Yes, sir, both fill the stomach.

S: Now what about the nose, the spot? You can call it by
its conventional name or you can talk about sensitive matter.
It’s just the same as with rice and oblation rice. Is it worth
arguing about?

is widely studied in Burma by monks and lay people alike. There are two
English translations: Compendium of Philosophy by U Shwe Zan Aung
(first published by the Pali Text Society in 1910) and A Manual of Abhi-
dhamma by Ven. Narada (first published by the Buddhist Publication
Society in 1956; third revised edition, 1975).

IThe Burmese language has a number of nouns and verbs that are used
only by or ia conjunction with monks. For the rice offered to monks, a
different word is used than for the rice consumed by the laity. There are
also special “monks words” for eating, sleeping, coming, talking, etc.
The cultured Burman not only uses these special words to show his
respect when talking to a monk, he or she will also refer to himself or
herself as “your disciple” and to the monk as “Lord.”
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D: No, sir, there is no need for long discussions.

S: Having understood this, will you stop arguing, or will
you carry on with your debates?

D: No, sir, we shall not debate, but those Abhidhamma
students! will.

S: In that case you just don’t take part in the discussion of
such issues. You have known all along that rice and oblation
rice are the same, but we have to talk about it so that you
understand. Now, what do we call the entity that 1s aware?

D: Itis called mind, sir.

S: Only if you have gained such control over your mind
that 1t doesn’t jump from one object to another, are you able to
distinguish clearly between mind (nama) and matter (ripa).

D: Yes, sir, now we are able to distinguish between mind
and matter.

S: Is this knowledge of mind and matter you have gained
called understanding (vijja) or ignorance (avijja)?

D: It1s understanding, sir.

S: Is there still ignorance present when you are able to
distinguish clearly between mind and matter?

D: No, sir, avijja has run away.

S: When you concentrate at the spot there is understand-
ing, and ignorance has been banned. Now, if we continue to
concentrate on the spot, will ignorance spring back up again?

D: No, siIr, it won'’t.

S: Yes, you see, you have to establish understanding in
this way. You have found it now; don’t allow it to escape
again. Can you again suddenly be overpowered by delusion if
your understanding keeps growing moment by moment? Do

IAbhidhamma study for lay people was revived in Burma by a well-
known monk, Ven. Ledi Sayadaw, at the turn of the century. In most
large towns there are “Abhidhamma Associations” where the Abhi-
dhammattha-sangaha especially is taught.
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good people still have to moan and complain, saying that it 1s
difficult to get rid of avijja once they have been given the
Teachings of the Buddha which are the tool to overcome and
defeat ignorance?

D: No, sir, they shouldn’t complain. All they need to do
1s to put forth effort.

S: So, you realize that all the Buddha taught is contained
in this meditation. If you put forth effort, establish yourselves
in perfect effort, then you will reach full understanding. You
told me that many types of matenal are suitable to build a good
roof. Not only a tin roof or a palm leaf roof are safe; you can
choose from many different materials. I think you have col-
lected quite a variety of good roofing matenals. Now you have
to build a roof that really protects you against rain. Once you
have built a good shelter, you won’t get wet and you won’t
have to suffer the heat of the sun anymore. If you build your
shelter in the jungle, will it be good?

D: Yes, sir, 1t will.

S: If you build your roof in a city?

D: It will be safe, sir.

S: Does it make any difference whether you build your
shelter in this country or in any other country?

D: Sir, it will give shelter here and there.

S: Are you happy if you're drenched by rain or if you
have to live under the scorching sun?

D: No, sir, I would be unhappy.

S: In that case, put forth full effort in order not to have to
suffer sun and rain ever again.
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SAYADAW: You have taken sila. Having taken sila, practise it.
Only 1if you fulfil the perfection of morality completely can you
be successful in attaining all the various aspirations! for awa-
kening without exception.

Now that you have understood that you have been born at
an auspicious time and into a good existence, take up the prac-
tice of the Teachings of the Buddha with all your strength and
establish yourselves in them. The noble disciples of the teach-
er practised without slackening in their effort and were mind-

1 Aspirations for awakening: There are three types of awakened individu-
als: Buddhas, Pacceka Buddhas, Arahats (subdivided into two Chief disci-
ples, eighty leading disciples and innumerable Arahats). All these individ-
uals have attained to the complete realization of the Four Noble Truths
and are thus free from all cravings, averstons and delusions about reality.

Buddhas and Pacceka Buddhas are self-awakened, 1.e. they attain
Nibbana without being taught by anyone, while the ordinary Arahats can
attain Nibbana only after receiving the teachings of a Buddha. A Pacceka
Buddha, though he has attained Nibbana without the help of a Buddha,
does not have the ability to teach others the practice that leads to the real-
ization of Nibbana.

The period of time an individual needs to perfect himself in the ten
paramis to become a Buddha is infinitely longer than the periods required
for the attaizment of Pacceka Buddhahood or the attainment of Arahatship
after receiving the Teachings of a Buddha, but even an Arahat is said to
need one hundred to one hundred thousand world cycles to develop the
potential to attain Nibbana. When Ven. Webu Sayadaw mentions aspira-
tions he is always and exclusively referring to aspirations for the attain-
ment of one of these forms of awakening.

107
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ful in all the four postures of the body, without ever resting.
They worked with steadfastness and they all attained the goal
they desired. You too should take up this practice with this
strong will to reach your goal.

What is this practice without break or rest to be compared
to? It is like the flight of an arrow. If we shoot an arrow with a
bow, we take aim according to our desire. Now tell me, does
the arrow at times slow down and then speed up again after
we shoot it? Does it at times take rest and then again proceed
toward the target?

DISCIPLE: Sir, it flies fast and at a steady speed.

S: And when does it stop?

D: It stops only when it hits the target, sir.

S: Yes, only when it hits its aim, its target, does it stop.
In just the same way did the direct disciples of the Buddha
strive to attain the goal they had taken as their target. Moving
at a steady pace without a break, without 1nterruption, they
finally attained that type of awakening (bodhi) they desired 1n
their hearts.

Of course, there are various types of awakening. All of
them can be attained if you work without resting. If you work
for samma-sam-bodhi (Buddhahood), you have to work con-
tinuously. If you work for pacceka-bodhi (Non-teaching Bud-
dhahood), you have to keep up the continuity of practice. If
you aim for savaka-bodhi (Arahatship), you have to practise
steadily, just as an arrow flies steadily. If you practise with
steadfastness you will be able to attain your goal.

Though you practise without interruption, you will not get
tired or exhausted. As you take up the Teachings of the
Buddha, incomparable happiness will come to you.

Some people think that the Buddha taught many different
things. You all remember some parts of the holy scriptures as
the monks out of great compassion taught them to you. At
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times you may think, ““The Teachings of the Buddha are so
vast and manifold. I can’t follow and understand all this and
therefore I can’t attain my goal.” Or some people say, “What
is true for oneself one can only know oneself.” Or others, “I
can’t work because I can’t feel the breath yet.” Now tell me
what 1s your excuse’

D: Saying that we have to make a living to maintain our
body, we postpone meditation from the morning to the
evening and from the evening to the morning. In this way we
keep delaying putting forth effort.

S: And what else do people tend to say?

D: Some say they can’t meditate because of old age and
some are afraid that it will make them ill.

S: What do those say who are young still?

D: That they can’t meditate because they have to study.
While they are young and healthy they want to enjoy them-
selves.

S: And if you are unwell and ill?

D: Then, sir, we worry. We call the doctor and think
about medicine, but we still don’t practise.

S: And when you have recovered?

D: We somehow manage to postpone meditation day by
day and let ime pass. |

S: But you do actually want to attain happiness, don’t
you?

D: Yes, sir.

S: So, if you really want it, why then postpone striving
for 1t?

D: Idon’t want it really, sir.

S: Does this apply to you only or to all of you here?

D: There must be some in this audience who really aspire
to attain happiness and others like me who are not so serious

about it.
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S: If you put forth effort as you are doing now, you will
of course get it. But thoughts and doubts may come up 1n your
minds, “Will I have to suffer? Will this practice be trying?”
You have already acquired some knowledge of the Buddha’s
Teachings according to your individual capabilities. Thinking
about these, however, will slow down your progress. So
listen well to the Teachings now and practise. If you practise,
you will arrive at your goal, and the reality of 1t may or may
not correspond with your thoughts about it.

Only when you know for yourselves will you also know
that your thoughts and speculations about the goal were not
correct. All of you know from Dhamma lectures! that if you
follow the Teachings of the Buddha, you will get great happi-
ness in the present and in the future. In fact, you are all
preachers of the Dhamma yourselves. Don’t you think that
thinking and speculating will slow your progress down? If
you think and analyse, will every thought be correct?

D: No, sir.

S: If you establish your goal as I told you and keep
thinking about your wanting to attain it, will this help?

D: No, sir.

S: So, will you continue to think and ponder?

D: If we analyse and think all the time we shall go the
wrong way, Sir.

S: Once we start thinking there will be very many
thoughts. Will much of what we think be of use to us?

D: It is difficult to think useful thoughts. Thoughts often
become quite useless and misleading.

IDiscourses about the Dhamma or the “Universal Law” as explained by
the Buddha are given by monks to lay disciples on request. Monks
normally give a Dhamma lecture after a meal offered to them, but there

are also Dhamma lectures organized for big gatherings and given by
famous monks.
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S: The community of noble monks has expounded the
Teachings which are real and true to you and still your
thoughts are apt to mislead you. How is this possible?

But tell me, where are you from? ... You are from Kem-
mendine. Your house must have a garden and a fence around
1t.

D: Yes, sir, this is correct.

S: On which side of the compound is the gate?

D: I have one gate opening to the south and one opening
to the north, sir.

S: How many stories does your house have?

D: It 1s a single story house, sir.

S: On which side do you have your door?

D: There are two doors, sir, on¢ 1n the west wall and one
in the south wall.

S: So, now we know that you live in Kemmendine, that
you have a fence around your garden with gates to the North
and South. Your house is a one story building and has two
doors facing South and West respectively. You see, because
you told me, I know everything about your place. Now my
knowledge and your knowledge about your house are about
the same, aren’t they?

D: They cannot be, sir.

S: But why? You know your village, your garden, and
your house; you told me that you live in Kemmendine; and
you described your garden and your house to me as you know
them. Therefore I know your village, your garden, and your
house. I know the reality about it, as you do.

D: You don’t know it in the same way I know it, sir.

S: My dear friend, why should what I know be different
from what you know. Just ask me where you live and I shall
reply that you live in Kemmendine. Furthermore, I know
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about your garden and house just as you do. What is there that
you can tell me that I don’t know already?

D: Even if I told you the house number and the street 1t 1s
in, you wouldn’t be able to find the house, sir. '

S: Tell me then what you know more about this matter
than I do.

D: I can’t tell you more about it, sir, but I know more
because I have actually been there.

S: In that case I shall think about it and figure out where
Kemmendine is.

D: You can’t find out by thinking about it, sir.

S: I shall think a lot and for a long time. Some of 1t 1s
bound to be right. I will think about a house in Kemmendine
with two gates, two doors, one story. Will some of my find-
ings about your house be correct?

D: Idon’t think so, sir.

S: Is it that difficult then? Well, I’'ll think in many differ-
ent ways; some of it will turn out right. I shall ponder over
this problem for about one year. Will I find the answer then?

D: If you just think about it, sir, you won’t find it. But if
you please come and look, you will really know for yourself.

S: Now, what if I were to think about it really deeply for
about forty or fifty years? Or ... better, if I don’t just think but
also talk about it. Will I come to know it then?

D: Even 1f you think and talk about it, sir, you will never
get there.

S: Then please tell me where Kemmendine is.

D: From here you would have to walk towards the south-
west.

S: So, 1f I walk in a south-westerly direction, will I get
there?

D: Yes, sir, you will, but you will still not find my house.
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S: Well I'll begin now. I'll think very deeply and at the
same time I’ll recite (your instructions and descriptions). In
this way I will come to know.

D: No, sir, I don’t think so.

S: You tell me that you know all this about your house,
but 1f I repeat what I know from you, then you tell me that I
am talking into the blue. I cannot bear this.

D: Sir, you simply repeat what you heard, but you don’t
actually know.

S: So, all I say about this house 1s correct, but he claims
that I still don’t know 1t the way he does. I don’t know
whether this is true ... But now if I were to think about it
deeply and recite my thoughts, would there still be a difterence
in understanding? Or if I were to recite all you said day and
night, would it still not be possible for me to really know?

D: Sir, you would still not know 1t in the same way you
would if you went there yourself.

S: Before you told me about your house I didn’t know
anything about it, but now I know something.

D: Yes, sir, this is true, but if you came to see it you
would know everything about it.

S: Tell me, if I were to walk according to your directions,
would I arrive at your house?

D: Yes, sir.

And if I didn’t know the house number?
. You would wander aimlessly, sir.
And if you go there?
. I head straight for my house, sir.

S: Will you worry about how to get there and whether
you are on the right road?

D: If you come with me, sir, you can’t get lost, because I
have been there before.

S:
D
S:
D
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S: The Buddha taught what he had realized for himself.
Now, all of you have the quality of being able to accept good
advice. The Buddha’s Teachings are vast. There is the Suttan-
ta, the Vinaya, and the Abhidhamma.! You need not study all
these. Choose one object of meditation, one technique that
suits you, and then work with firm determination. Once you
have established yourselves in this way and you arrive at the
goal, all of you will understand deeply and completely.

But even now, before I finish speaking, you do get some
understanding and this immediate understanding is called aka-
liko,%2 immediate understanding.

Our teachers and parents, who instruct us out of great
compassion and love, tell us: “Learn this and that ...”, and
when we go to bed at night they call us and say: “Why didn’t
you pay respect to the Buddha before going to bed? Come,
pay respect.” If we don’t follow their instructions, they may
even have to beat us. They have to do this even though they
don’t wish to do it. Through their help these resistances in us
are overcome. But of course, we get immediate knowledge of
the Buddha-Dhamma only if we are interested in it ourselves.
When does it actually become akaliko, immediate?

D: Only when we really find the Dhamma, sir.

S: And when will we really find the Dhamma?

D: After having worked for it, sir.

S: At what particular time do we have to practise in order
to be successful?

ISee Introduction, Pali terms.

24kaliko: one of the six qualities of the Buddha Dhamma. Akaliko literally

translated means “no-time”, immediate: One who practises the Buddha's
teachings gets immediate results,
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D: The hour of the day or night is of no importance. If we
practise and then reach the goal we shall gain immediate
knowledge, sir.

S: Itis very easy. You have received the Teachings of the
Buddha. All you have to do is to make efforts in the same way
the disciples of the Buddha did. It 1s easy. This 1s not my own
knowledge. I too have learned the Teachings of the Buddha
and I am passing them on to you. All of you are very intelli-
gent and bright. What I am telling you, you know already.
Why do you think the Buddha taught the Dhamma?

D: He taught people to be continuously aware of mind
and matter. ,

S: He taught so that people who desire to attain the goal
may be able to do so. He taught because he wished them to be
able to travel on the path. But some of you may say that this 1s
not a good time to practise. The mind is not settled with all this
coming and going of people. “We shall meditate when the
mind is tranquil,” you may decide. And if the mind becomes
tranquil after some time, what will happen?

D: When the mind is calm, we will go to sleep, sir.

S: Oh really, and this you call meditation?

D: Sir, we are only perfect in talking about meditation.

S: And then, when you have a bad conscience about not
having practised and decide to go to a meditation centre, what
do you take along?

D: We take food with us, sir.

S: Tell me, after having taken the precepts, do you stuff
yourselves?
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D: Yes, sir. The ladies offer food and we just eat. We
start early and then we continue eating right up until twelve
noon. !

S: Do you eat more than on ordinary days?

D: Oh yes, sir, much more.

S: Tell me now, do you stop eating at noon?

D: Well, you see sir, some say that even then 1t is all right
to continue eating. Once one stops, then one can’t start again
after twelve noon, but if I started before noon I can continue
eating even after midday, I've heard.

S: What about you? Do you carry on eating?

D: I continue eating even while we are talking like this,

S: And what do you do after you have finished eating?
D: Then my stomach is full, sir, so I lie down flat on my

And then?

: Then I sleep, sir.

And when do you wake up again?

: At about three or four P.M., sir.

Do you meditate then, being fully awake and alert?

. No, sir, then I ask for some juice and lemonade.?

Do you drink a lot or just a little?

. 1 dnink to the full, sir.

Even if you drink a lot, some will be left over. Do you
share that with others?

D: No, sir, I drink it all myself because I like to keep it
for myself.

S: But, do you feel good if you drink too much?
D: No, sir, not very good.

PO LOLOWLDOW:

— i

I'The sixth precept forbids the consumption of solid food after twelve
noon. (Seep 10).

ZMilk is considered to be solid food.
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Tell me, do you meditate then?
. Well, sir, as [ don’t feel very good I have to lie down.
And then what happens?
. I sleep again, sir.
And when do you get up?
: The tollowing morning, sir, when the sun rises. I say
to myself, “Well, look, the sun has risen,” and I get up and
have breakfast.

S: Now tell me, if you don’t attain Nibbana, do you think
that 1t 1s because there 1s no such person as a fully awakened
Buddha and that Nibbana doesn’t exist?

D: No, sir, 1t’s because I eat too much.

S: Well, you do make some efforts, but this greed is still a
little strong, I think. Tell me, when you start to meditate and
someone whispers near your ear, do you hear 1t or not?

D: If the concentration 1s not so good, we prick up our
ears and listen to what is being whispered, sir.

S: When you hear this whispering, do you accept 1t and
respect the people who are whispering?

D: Sir, when the determination to meditate 1s strong, then
I do get angry at the people who are whispering.

S: Meditators get angry?

D: If people come and whisper in the place where I’'m
meditating, [ will of course get angry, sir.

S: Is it skilful to get angry and think, “Do they have to
whisper here? Where is this chap from anyway? Who is he?”
Will a meditator who reacts in this way attain his goal quicker?
If he becomes angry and then dies, where will he be reborn?

D: He will be reborn in the lower worlds, sir.

S: Even if he is observing the eight Uposatha precepts?

D: If he becomes angry, he will go to the lower worlds

even then, SIr.

O»LwQOwlOw
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S: How should we approach the problem of being
disturbed by whispers while we are meditating? We should
reflect in the following way: “I have come here to meditate.
My fellow meditators are whispering and I hear them. If the
others find out that I pay attention to whispers, 1 will feel
ashamed because all will know then that I don’t make suffi-
cient effort. I shall make more effort.” We should be grateful
to the people who show us through their whispering that our
effort isn’t sufficient. If your effort 1s good, your concentra-
tion will be good and you won’t hear anything. Being grate-
ful, you should hope that these people continue talking and
you should continue to meditate. There 1s no need to go up to
them and actually say, thank you. Simply continue to meditate
and, as your awareness of the object of meditation becomes
continuous, you don’t hear disturbances any more. Would
you hear people if they spoke quite loudly?

D: If they spoke loudly, I think I would hear them, sir.

S: Again we have to be grateful. “They are telling me to
improve my efforts.” Being grateful to those people, I steady
my mind and focus on the spot again. To meditate means to be
so closely aware of the object that it never escapes our atten-
tion.

D: Please, sir, explain to us how to be so closely aware of
the object.

S: You just have to keep your attention fully collected,
concentrated on the spot. All of you have been breathing ever
since the moment you were born. Can you feel where the air
touches as you breathe in and out.

D: Sir, for me the touch sensation is most evident under
the right nostril.

S: Not in two places?

D: No, sir, only in one place.
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S: Yes, it touches at this small spot when you breathe 1in
and when you breathe out. Tell me, does it enter with intervals
or 1s 1t a continuous flow?

D: There are intervals, sir.

S: Is 1t the stream of air that 1s interrupted or the aware-
ness of 1t? Is the touch of air continuous while you breathe in
and out?

D: Itis uninterrupted, sir.

S: Then you have to know this flow of air without inter-
ruption. Don’t look elsewhere. Just know this touch of the
breath. If you can’t feel it, then try touching the spot of contact
with your finger. When you know the sensation of touch, then
take your finger away and stay with the awareness of touch-
feeling at the spot. You have to become aware of the touch of
air which is continuous as being continuous. If you are aware
of this spot without a gap in the continuity of awareness, will
you still hear whispers?

D: No, sir, I don’t think so.

S: If the attention is firmly and steadfastly anchored at this
spot, will you hear loud voices?

D: No, sir.

S: You know this spot below the nose above the upper lip
so exclusively that you don’t hear sounds any more. Is this
spot matter (ripa) or mind (nama)?

D: Itis matter, Sir.

S: And the entity that knows that, is aware, what is it?

D: That is mind, sir.

S: So, if you are aware of the spot without interruption,
you are continuously aware of mind and matter, are you not?

D: Yaés, sir, this is true, Sir.

S: If you are aware of mind and matter in this way, you
know that there is no self, there is no man, there is no woman,
there are no human beings or Devas or Brahmas. This 1s what
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the Buddha taught. If we are aware of mind and matter, do we
still think in terms of human beings, Devas and Brahmas?

D: No, sir, we don’t.

S: Is it easy to be thus aware?

D: Yes, sir, 1t 1s €asy.

S: This is knowing things as they are. Mind and matter
arise without interruption. They arise and then disintegrate.
How many times do they disintegrate in a flash of lightning?

D: I have heard that they disintegrate one hundred billion
times in the wink of an eye, sir.

S: Tell me then, how can you count to one hundred billion
in the wink of an eye?

D: Ican’t, sir.

S: Suppose you were given one hundred billion gold
coins and would have to count them, how long would it take
you?

D: I think it would take about a month, sir. Even if I were
to count greedily day and night, it would take about that long.

S: The peerless Buddha penetrated all this with his own
super-knowledge and then was able to teach 1t. But what can
we know for ourselves? We can know mind and matter simul-
taneously. And what will we get from this awareness? We will
be able to understand the characteristic of their behaviour. You
needn’t do anything special. Just practise as you are practising
now. Keep your attention focused on the spot and as you gain
the ability to keep your attention with the awareness of
breathing and the spot, mind and matter will talk to you.

D: Do we have to think of anicca (impermanence) when
one 1n-breath comes to an end, sir?

S: It1s good if you think of anicca as a breath comes to an
end. If you know anicca in this way, will you be able to attain
Nibbana?

D: Not yet, sir.
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S: Soif you can’t get Nibbana yet, keep concentrating on
the spot and you will come to know.

D: What do we have to know as being impermanent, sir?

S: You say that sugar is sweet, don’t you? But if I have
never before tasted sugar, how are you going to explain
sweetness to me?

D: It 1s much better than even palm sugar, sir, but we
can’t explain 1t so that you will really know.

S: But you have tasted it, so why can’t you tell me about
1t?

D: Well, sir, sugar looks like sait, but ants don’t go for
salt while they do like sugar. But this won’t help you very
much, sir. You have to taste it, sir.

S: So salt and sugar look similar. Now, if | eat some salt,
calling 1t sugar, will I taste sugar?

D: No, sir, salt will remain salty.

S: In that case I'll think that sugar is salty.

D: This is just the same as us not knowing how to recog-
nize impermanence, Sir.

S: When we talk about the outer appearance of sugar,
there are many possibilities of mistaking something else for
sugar. Only if you explain the taste of sugar properly can I
understand.

D: We would like to advise you to eat some sugar, sir.

S: Will you have to sit next to me while I'm eating it and
say, “It is sweet, 1t is sweet ...”"?

D: If I recited this, it would just bother you, and it isn’t
necessary to do this for sugar to be sweet. As soon as you put
sugar into your mouth, you will be able to taste its sweetness,
SIT. )

S: But let’s say there 1s a jungle bhikkhu who wants to
taste sugar. Will the sugar think: “This 15 a jungle bhikkhu. I
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shan’t be fully sweet for him. I shall be only half as sweet for
him as I am for people in towns™?

D: Sugar isn’t partial, sir; it is as sweet for one as for the
other.

S: Itis just the same with the awareness of mind and mat-
ter. If you keep up this awareness you will taste the Dhamma
immediately, just as you taste sweetness when you eat sugar.
Is it possible that you still mistake salt for sugar? You go to
the market so many times and you can easily distinguish
between salt and sugar. You are not going to buy salt for
sugar. The peerless Buddha penetrated the truth and really
knew it. He can distinguish between what 1s liberation and
what is suffering, and therefore he gave this liberation to
human beings, Devas and Brahmas alike. He just asked them
to “eat”. Just eat, it is real. Will you remain here without
eating, fearing that it could turn out not to be true liberation?

D: We haven’t reached that point yet, sir. We are just lis-
tening to your words.

S: Eat as I told you. You will not go wrong. And why
can’t you go wrong? Because mind and matter are actually
arising and disintegrating continuously.

Why should you concentrate on the spot, though you don’t
know liberation yet? If you don’t eat something, will you ever
know what 1t tastes like? You know a lot about the Dhamma.
You know about nama and ripa,; you know what the Suttas
are and you know about the Vinaya and the Abhidhamma.
You know this i1s Samatha, this is Vipassana.

D: But, sir, all this is mixed up in our head like a giant
hodgepodge.

S: Let 1t be a mix up. Pay attention to this spot only, as I
taught you. Later this mix up will be disentangled, everything
will fall into place. If we go east we will get to a place in the
east; 1f we go west we will arrive at a place in the west. The
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spot 1s like a vehicle. If you want to go to Mandalay, you have
to board a train to Mandalay and stay on it. The spot is like the
train; don’t leave 1it. Keep your attention focused on it very
closely. This 1s all I have to say. There i1s nothing to be said
apart from this.

Do you know the eight constituents of the Eightfold Noble
Path? How do you think they apply to this practice of concen-
trating on the spot?

D: If one concentrates on the spot with right concentration
then one attains the knowledge of nght view, sir.

S: Atre the other elements of the Noble Eightfold Path per-
tinent to this practice?

D: Sir, the eight constituents of the Noble Eightfold Path
are:! 1) Right view; 2) Right thought; 3) Right speech;
4) Right action; 5) Right livelihood; 6) Right effort; 7) Right
mindfulness; 8) Right concentration. When our mind 1s fixed
on the spot, we don’t think unskilful thoughts in any way.
Therefore right thought is there, sir. As we are not talking at
all, we don’t speak lies and therefore there is right speech. As
awareness of breathing is a good action, right action 1s 1in-
cluded in this practice. There is right livelihood too, as we are
not trying to make a living by deceiving others, sir. We are
putting our entire effort into keeping our attention at the spot,
so there is right effort. Because we focus our attention on the
breath without letting go, we have right attentiveness and, as
the attention remains at the spot without wandering here and
there, we have attained right concentration.

S: So, do you think this is like a boat or a train?

D: Yes, sir, it is like a boat, a train or a cart or car that
takes a person to his goal.

i -

IMagganga, sec Ledi Sayadaw, The Manuals of Buddhism, pp. 221ff.
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S: Do not leave this vehicle, do you understand? Keep
your attention firmly focused here, on the spot, and never
leave this spot. In this way you will reach your goal.

Sometimes you may become impatient travelling on the
train to Mandalay and think, “I want to go to Mandalay, but is
this train really going there or is it going to Rangoon?” If this
happens, will you get off? Don’t! Continue on your journey
and you will see that you will eventually arrive in Mandalay.

If you get fed up and bored, don’t leave the train. When
you are enjoying yourselves don’t get down. When you are
111, stay on the train and stay also when you are strong and
healthy. When you have plenty of company, stay. When you
are all alone, don’t leave. When people say unpleasant things
to you, persist, and when they speak to you respectfully,
don’t get off your train. What would you do 1if people were to
hit you because they don’t like you?

D: Sir, I think I would run away.

S: Just keep your attention on the spot. Even if robbers hit
you, they can’t strike down this awareness.

D: True, sir, but I think this awareness would go if they
struck me.

S: Not necessarily. Our Bodhisatta,! in one of his lives,
became the king of monkeys.2 One day he found a brahman
who had fallen down a precipice in the jungle and was help-
less and certainly going to die down there. This brahman was
lamenting his fate and crying, “Oh poor me, I have fallen into

IBodhisatta (“One who aspires to awakening”), a Buddha-to-be; an indi-
vidual who, inspired by a Buddha, takes a vow to work for the attainment
of Buddhahood; “from then onwards, existence after existence, the Bodhi-
satta conserves mental energies of the highest order through the practice

of the ten paramis (or Virtues towards Perfection).” (U Ba Khin, What
Buddhism Is [Yangon 1954}, p.6).

2J3taka n* 516 (Mahakapi-jataka).
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a chasm a hundred yards deep. I shall certainly die down here.
Oh poor me, oh, oh, oh... My relatives and friends, my wife
and children, don’t know about my misfortune. Nobody is
here to help me. Oh, oh ...,” and he cried.

Now, noble beings are always concerned with the welfare
of all beings, without exception. And as the Bodhisatta is such
a noble being, he who was then the monkey king felt pity for
the brahman in the same way he would have felt pity for his
own children. And so he climbed down the precipice and went
up to the brahman. “Do not fear, do not despair, I won'’t let
you die. I shall take you back to the place you want to go,” he
said to the brahman to reassure him and to cheer him up. And
he meant it too. But he wasn’t ready yet to put him on his
shoulders and carry him up the rocks, because he was afraid
that he might fall and that the brahman might be hurt. He took
a big rock of about the same weight as the brahman, put it on
one shoulder and tried to carry it up the precipice, jumping
from rock to rock. Only after having passed this test did he
carefully take the brahman on his shoulders and climbed back
up jumping from one boulder to the next.

After this great effort, the monkey king was exhausted. He
was happy while performing this good action, but he was still
happier when he had accomplished it and had saved a life. He
was confident that the brahman he had saved from certain
death was trustworthy, and said, “After carrying you up, I am
a little tired. Please keep watch for a while so that I can rest,”
and he placed his head in the brahman’s lap thinking himself
well protected from all the dangers of the jungle. But while the
king of the monkeys slept, the brahman thought, “I shall go
back honie soon, but I have nothing to give to my wife and
children. I shall kill this big monkey and give his flesh to them
as a gift. He took the rock the Bodhisatta had carried up for
the test-run and dealt the Bodhisatta’s head a deadly blow. He
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didn’t do this hesitatingly, feeling sorry for his saviour, but he
hit him hard, so as to kill him with the first blow.

When the Bodhisatta felt the pain of the blow, he quickly
climbed the next tree and he asked himself who or what had
attacked him. He then saw that there was no enemy around,
but that the brahman himself had tried to kill him and he
thought to himself: “Yes, there are people like this in the world
too.” As the Bodhisatta was thinking this, the brahman started
lamenting again, exclaiming that he was lost in this big jungle
and that he would perish after all. But the monkey king said to
him, speaking from the tree, “Don’t worry; don’t be afraid. I
have promised to take you back to your home and I shall not
break this promise. I shall take you home. I can’t carry you on
my shoulder any more, but as you opened my skull, there is
blood dripping to the ground continuously. Just follow the
track of blood I shall make for you from up in the trees.”

This i1s how the Bodhisatta acted. He took all this on him-
self, because his goal was Omniscience, Buddhahood. He
worked on all the ten paramis.

Did the Bodhisatta turn away from accomplishing the good
deed he had undertaken to complete because he was afraid that
the man who had attempted to take his life might try again to
kill him? Did he abandon him in the jungle?

D: No, sir, the Bodhisatta lead the brahman home with
great loving kindness, in order to perfect his paramis.

S: You see, if one aspires to omniscient Buddhahood, he
has to fulfil the perfections, the ten paramis in this way, with-
out ever taking a break, without ever resting. Otherwise he
can’t attain Buddhahood. Do you understand? He never rests,
he never becomes lax, he works on the ten perfections all the
tame.

You told me only a moment ago that you couldn’t keep up
your awareness if robbers attacked you and tried to kill you?
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D: I couldn’t keep 1t up as yet, sir.

S: But you are aspiring to awakening, aren’t you?

D: Yes, sir, [ am.

S: If you want 1t you can achieve it. If you keep your
attention focused as I taught you, you will get much out of it,
even 1f people should hit you, pound you, and destroy you.
Have you heard the story of Tissa Thera?!

D: No, sir, I haven’t.

S: Tissa Thera received the Teachings of the Buddha and
appreciating their value he thought: “Now I can’t continue
living in this grand style,” and he gave all his possessions to
his younger brother. Then he became a monk and went to live
and meditate 1n the jungle with his begging bowl and his set of
three robes.

Now his brother’s wife thought: “It is very enjoyable to
possess all the riches of my husband’s older brother. If he
remains a monk we shall have these riches for the rest of our
life. But maybe he will not attain awakening, and then he will
possibly return to lay-life. So, I had best have him killed.”
And she gave money to some robbers and said to them, “Go
and kill Tissa Thera. I shall give you more money after you
have completed the job.”

So, the robbers went to the forest where Tissa Thera lived
and grabbed him. He said, “I don’t possess anything, but if
you want to take my bowl and my robes, please do so.”

“We only want to kill youm™ the robbers replied. “Your
brother’s wife gave us money to kill you and she will give us
more still after we completed the job. That is why we have to
kill you.’]

Tissa Thera thought, “I am not emancipated from suffering
yet,” and he felt ashamed of himself. He said to the robbers,

1The Path Of Purification (Visuddhimagga), chapter 1, 1135.
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“Yes, yes, you have to kill me, but please give me until dawn
and then only make an end to my life.”

The bandits replied, “Everyone is afraid of death, and if
this monk escapes, we shall not get our money.”

“You don’t trust me?” Tissa Thera asked. “Well, I shall
make you trust me.” And he took a rock and smashed both his
legs. Then he said, “Now I can’t run away any more, so,
please don’t kill me until dawn.”

Though the robbers were very rough people, due to the
loving kindness of Tissa Thera, they felt compassion and
decided to let him live until daybreak.

Tissa Thera admonished himself: “Venerable Tissa, there
is not much time left, dawn 1s close. Put forth effort!™ He put
forth strong effort in the practice of the Buddha’s Teachings
and as he worked with a steady mind, dawn arrived. As the
sun rose, he fulfilled his aspiration and attained happiness. “I
have attained release from the cycle of birth and death!” he
rejoiced. He then woke the robbers and said, “The day has
dawned, rise and come!” And he was full of joy. Now, was
Tissa Thera a real disciple of the Buddha, an Arahat?

D: Yes sir, he was.

S: Who has faster development do you think, someone
who meditates with both legs broken, or someone who medi-
tates as you do?

D: Sir, I would prefer to meditate without first breaking
my legs.

S: Tissa Thera got it before dawn even with both his legs
broken. Will you get it before the day breaks?

D: I don’t think that I could get it, sir. It will take me
longer than that. We take it easy, sir. If one doesn’t have to
break one’s legs, effort is less and progress therefore slower.

S: In that case, you are not so eager to attain your goal
quickly?
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D: Sir, we like to go slowly, slowly.

S: Well, then maybe you should break your legs and then
meditate.

D: I don’t have the courage to do that, sir. I say that I
aspire to Nibbana, but in my mind I am still fearful. I don’t
have the strength to accept being killed after breaking my own
legs.

S: In that case, work just the same, but without breaking
your legs.

D: We shall work hard in the way you taught us, sir. We
are emulating Visakhal and Anathapindika,? sir. It says in the
scriptures that they are enjoying a good life in the Deva planes
now> and we would like to have that same type of enjoyment
also, sir.

S: They are enjoying a good life after having attained a
lot. But you have not attained to the same stage yet, have you?
Are you really doing as they did? Anathapindika went to Raja-
gaha as a banker on business. Only when he reached there did
he come to know that a Buddha had arisen in the world. He
didn’t go to Rajagaha to meditate or to pay respects to the
Buddha. But when he was told about the Buddha, he went to
him immediately, in the middle of the night. He had to leave
the city walls to go to the place where the Buddha resided.
When he stood before the Buddha, he attained what he had
aspired for. If someone drops everything and hurries to the
Buddha in the middle of the night, is the effort of that person

lvisakha was an eminent female lay disciple of the Buddha.

2Anathapindika was an eminent lay disciple of the Buddha. For the story
concerning him that Ven. Webu Sayadaw gives here, see The Book of the
Discipline, V 216-223.

3See: Sumangalavilasini, 111, 740.
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great or small? Do you think he ever let go of the Buddha as
the object of his mind while on the way to him?

D: No, sir, he didn’t.

S: Now, tell me about yourselves.

D: We lose the awareness of the object while we walk, or
while we think and so on, sir.

S: If you want to become like Anathapindika, you have to
strive as he strove.

D: Anathapindika had to go through a cemetery! on his
way to the Buddha, sir. That much we can do too, sir.

S: Itis said that Anathapindika began his mediation in the
first watch of the night and attained release (Sotapatti-magga-
phala)? when the day broke. But if you can’t get it by day-
break, never mind. It is good enough if you can get it by the
time the sun has risen and it is light. Tell me, will you work so
that you can attain the goal by tomorrow?

D: Sir, we too shall go through a cemetery to come to
your monastery and in this way we shall emulate Anatha-
pindika.

S: Did he allow the continuity of awareness to be inter-
rupted?

D: He didn’t, sir, but we are doing the same as he did
only as far as the way is concerned.

ICemeteries are believed to be infested with ghosts and ogres and other
lowly beings. To be able to go through a cemetery one has to be either
very courageous in a worldly sense, or have a mind developed in concen-
tration and, if possible, insight (pasinia). Persons of good morality and a
developed mind are belicved to be protected against mischievous lower
beings. There is a meditation that is carried out in the cemetery to realize
impermanence through the observation of decaying corpses. A person
practising this is highly admired and respected in Burma.

2“The Fruit of the Path of Stream-entry,” the first of the four stages of
Nibbana (see p. 16).
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S: If you really want to become like Anathapindika, you
have to work. If you work, you can fulfil your aspiration. If
you don’t work, you won’t achieve anything. Is it not possi-
ble for you to concentrate on the spot where the air touches?

D: It1s possible, sir.

S: To become like Anathapindika you have to practise as I
taught you. Will you tell me tomorrow that you attained your
goal?

D: I shall tell you that I haven’t attained it yet, sir.

S: Do you know how much Anathapindika did after he
had attained the first stage of awakening? He thought, “This is
incomparable! My king, my people, my relatives, my sons
and daughters, the city dwellers and country folk, all of them
have not yet heard that a Buddha has arisen. I want them to
experience the same bliss I have expernienced. Now, how can |
accomplish this? I have to invite the Buddha and make him
stay for some time in my city, Savatthi, and all can go and
meet him. The Buddha, out of great compassion, will teach
them, and at the end of the teaching human beings and gods
alike will attain the bliss I have attained.”

Anathapindika understood the ultimate truth and he knew
the reason he understood it. He invited the Buddha 1n order to
help others to understand also. He had rest houses butlt every
ten miles along the road from Rajagaha to his native city. In
Savatthi he built the Jetavana monastery for the Buddha, and
he arranged everything in such a way that there was place for
everyone. He provided everything, giving to all, from beggar
to the king. Thanks to Anathapindika’s arrangements, the
people who met the Buddha on his journey to Savatthi, gained
benefits also. During the the Buddha’s journey, many people,
Devas and Brahmas attained what they had aspired to. How
many do you think were those who benefited?

D: We don’t know, sir.
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S: How many human beings, how many celestial beings
attained Nibbana then?

D: A great many, SIr.

S: How many beings fulfilled their aspiration in the wink
of an eye? It was 180 millions of Brahmas and one asan-
kheyya! of Devas. How many beings attained awakening as
time went by?

D: They must be innumerable, sir.

S: Anathapindika continued to support the Teachings of
the Buddha and due to his effort many attained the deathless.
Understanding this, you have to make a lot of effort to attain
your goal by tomorrow. Will you do this?

D: Do not think too highly of me, sir. I don’t think I am
able to get 1t by tomorrow.

S: You are hungry and your wife offers you food, but still
you don’t eat?

D: When it comes to food, I will even force my way to the
table, sir.

S: Do you eat even though you don’t want to eat or
because you want to eat?

D: Because I want to eat, sir.

S: For how long is your hunger appeased if you eat once?

D: For about half a day, sir.

S: For how long will your hunger be stilled if you eat the
way Anathapindika ate?

D: For the remainder of the cycle of birth and death, sir.

S: Tell me, what is the best for you? The food your wife
offers you and that keeps you satisfied for half a day, or what

the Buddha offers you that keeps you satisfied for the remain-
der of the cycle of birth and death?

lOne asankheyya is equal 10 1 followed by 140 zeros (1014).
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D: I have to answer that what the Buddha offers is best
for me, sir.

S: You eat what your wife offers you. What then do you
do with the food the Buddha offers?

D: I’m hesitant about that, sir. That’s why I don’t approve
of myself, sir.

S: Good, good. Work hard. You put so much effort into
doing all these other things because you don’t view mind and
matter properly. But you do feel respect for the Buddha. Hav-
ing decided to meditate, meditate. As you meditate you may
find that your limbs grow aching and stiff. Now, don’t think:

“Why do I get this pain? Is 1t dangerous?” But make a
resolve: “Let it be dangerous! If I have to die, so be it. I have
died in the past also.” How many times have you died, do you
think?

D: Innumerable times, sir.

S: Tell me, have you ever died while you were meditat-
ing?

D: No, sir, I have died while being unskilful only. That 1s
why I am still so agitated.

S: So, if we have to die, how should we look at i1t? “I
have never died so far while meditating. I shall not wait until
dawn. Let me even die right now, so that I can get the experi-
ence of dying while meditating.” You should think in this
way. If you die while meditating, will you become miserable?

D: No, sir.

S: If you live a life of laziness and sloth, will you become
happy

D: No, sir. I shall continue going round in the cycle of
birth and death, samsara, sir.

S: “I have never, in the whole of samsara, had stiff and
aching limbs because of meditation. It is good if I experience
these troubles now.” Thus should you look at your pains.
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Even though your limbs ache, do not give up. Know that wise
people of the past have walked on the same path. You have to
work. If you only talk about putting forth effort, you will not
attain anything. Only 1if you meditate can you come to under-
stand. Now you are probably thinking: “We want to meditate,
but this venerable monk is talking for a long time.” So, focus
your mind now as the Buddha taught you to and meditate with
firm effort and with perseverance.



DISCOURSE VI

WEBU SAYADAW: You have taken the precepts. Now that you
have undertaken the practice of the perfection of morality,
fulfil it.

What you realize when you penetrate the Four Noble
Truths 1s called bodhi. You are born at a good time and in a
good form of existence. Now then, emulate the wise disciples
of the Buddha and put forth effort as strong as theirs, so that
you may attain the awakening to which you aspired. Those
who received the Teachings from the Buddha himself worked
ceaselessly in all four postures! and thus attained enlighten-
ment.

The human beings, Devas and Brahmas who achieved
their aspiration? on just one occasion cannot be counted in
hundreds, thousands, hundred of thousands, or millions.
Sometimes in one split second, an incalculably large number
of beings achieved their aspirations. From the time the Buddha
attained full awakening, beings have been able to attain
Nibbana. But it is not only during the lifetime of the Buddha
that beings can attain Nibbana; Nibbana can be attained as long
as the teachings of the Buddha are available.

I'The four postures of the body are: sitting, standing, lying down, and
walking. When postures of the body are mentioned, reference is to these
four exclusively.

2This is to say, aspirations 1o Awakening, Nibbana.

135
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The attainment of Nibbana is not bliss just for a brief
moment. It will have lasting effects for the rest of the round of
birth and death (samsara). What the Buddha taught 1s the way
out of suffering. You don’t have to know a vast amount. If
you practise one technique properly, with strong and steadfast
effort, you will come to know for yourselves that you are
people of great strength. You will not have to ask others about
the Teachings, and you will not even have to tell others that
you are practising.

Once you have established effort, you will not only know
what good teachers told you, but you will clearly know for
yourselves how the viriya-iddhipada factor arises in a split
second.

You have the good quality of being able to follow the good
advice of the Buddha as his disciples did in the past.

When I increase effort, then the viriya-iddhipada factor
will increase also. And then what will happen? I will think:
“With just this much effort, the viriya-iddhipada factor has
arisen to this extent. But my energy 1s not exhausted yet.
There 1s st1ll more. I shall increase my effort further.” And the
will to increase effort will arise. At this same instant, effort
Increases. As effort increases, the viriya-iddhipada factor
becomes stronger. When these factors have thus risen to a
very high standard, then all your aspirations can be fulfilled.

Do not take rest. Do not take breaks or time off. Work
continuously. If you develop continuously, you will become
happier and happier. In this way the disciples of the Buddha
became very happy, never getting enough of this happiness.
Do you understand?

If a king rules over a country, does he say complacently,
“This one country is sufficient for me”?

DISCIPLE: No, sir, he doesn’t remain satisfied.
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S : And if he rules a whole continent and has become em-
peror, 1s he satisfied then?

D: No, sir, he isn’t.

S: If he isn’t satisfied, what will he do?

D: He will try to acquire more and more territory, sir.

S: When a man is emperor over a continent, he wants the
whole world. When he gets the whole world, he wants to
become a Universal Monarch.! Once he is a Universal Mon-
arch will he say, “This 1s enough” and be satisfied?

D: No, sir, he will not be satisfied.

S: All those who are perfect in their faith and have per-
formed the highest form of generosity and demonstrated the
greatest form of respect can’t be satisfied. They will practise
meditation and will gradually attain the stages of awakening
(samapatti). Once they are able to enter into the states of
Nibbana, only this happiness will count for them.

Nibbana is the highest and noblest form of happiness there
is. It is said that one can never experience enough of the
highest and noblest form of happiness. And not only the direct
disciples of the Buddha were able to achieve it; if you put forth
continuous effort to the same extent that the wise of old did,
you too will experience this highest happiness, even now.
Then you will know, “I experienced a happiness that doesn’t
last only for a moment, or just for a lifetime, but for the
remainder of the cycle of birth and death. And why did I attain
this happiness? Because I was born into the right form of exis-
tence, because I was born at the right time, because I put forth

strong effort.”
At any time when human beings, Devas and Brahmas

accepted and practised the Teachings, they were successful. In

1A Universal Monarch: rules the whole planet righteously. Under the rule
of the Universal Monarch there is prosperity and security for human
beings. (See: Digha Nikaya, III, 81.)
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this context, “At any time” means that whenever one under-
takes this practice, he obtains understanding. The time span in
which the Teachings of the Buddha are available 1s very
important and special: if you want to attain Nibbana ;you can
do so at any time; it 1S €asy now.

Don’t say, “This is not my cup of tea. This isn’t suitable
for me. I won’t get anything out of this”. You have noble
aspirations and you can fulfil them now. So if you say to
yourselves, “I shall take up the practice right now,” don’t you
think you can get real understanding? You can get it practising
in a group or by yourself. Seek for yourself. Take up one of
the techniques the Buddha taught and practise it with one-
pointedness and strong effort. Establish awareness of in-
breath and out-breath and the spot where the air touches while
you are breathing in and out.

When you are thus aware of the spot, can there still be
worry, anxiety, and fear? Can there still be greed, aversion,
and delusion?! And, when you concentrate your mind in this
way, you revere the Teachings, don’t you?

D: Yes, sir.

S: You will understand that the degree to which you
come out of suffering depends on how much effort you put in
and on how strongly the viriya-iddhipada factor arises out of
this effort.

D: We understand, sir.

1Greed (lobha), Aversion (dosa), and Delusion or illusion (moha) are the
three root causes of all suffering. Lobha includes all degrees of wanting,
looking forward to, desiring, lust, etc. Dosa includes all degrees of
aversion from shight aversion to intense hatred. Fear is also part of dosa
as 1t contains aversion against the thing feared. Moha means delusion
about the nature of physical and mental states. When a person does away
with moha, he recognizes that all states of body and mind are
unsatisfactory, impermanent and devoid of a self or soul.
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S: There will be no more room for doubt because you
have now practised the technique and experienced it for
yourselves, and so you know it. You will think, “Even in
such a short ime am [ able to come out of suffering
immediately to such an extent, but my strength is not yet
exhausted.” And the will to exert still more effort arises, and
you will become happy with a happiness of which you never
tire.

Now, tell me. There 1s such a thing as a Universal
Monarch in the world, 1sn’t there?

D: Yes, sir, there is.

S: When the time is right for a Universal Monarch to
arise, will no one notice this fact?

D: We don’t know, sir.

S: About one hundred years before the Universal
Monarch arises the good news goes around and a commotion
arises. Then all are setting their hopes and yearnings on the
Universal Monarch. They are happy and when he 1s born they
rejoice.

What are the circumstances necessary for a Universal
Monarch to arise?

D: Only when the “Jewel of the Wheel”! arrives, sir, can
someone become a Universal Monarch.

S: Yes, before the Jewel of the Wheel arises he is called
the embryo Universal Monarch, but even then his authonty,
wealth and power are considerable. Will he say, “Let the
Jewel of the Wheel not arise; what I have got is quite enough
for me!”?

D: No, sir, he won'’t.

S: And why not?

I'The Wheel of the Universal Monarch arises when he has fulfilled all the
conditions necessary for this position. (See: Digha Nikaya, III, 81.)
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D: Because he wants to become still greater through the
arisal of the Jewel of the Wheel.

S:  So, when will the Jewel of the Wheel come?

D: It will come at the right time, sir.

S: The Jewel of the Wheel arises due to the ment the
embryo Universal Monarch has accumulated. But there are
still duties for him, and having understood these duties and
keeping them in mund, he has to fulfil them.

Now say there is an embryo Universal Monarch. His ment
is ripe, but he doesn’t fulfil the duties that are the final cause
for his becoming a Universal Monarch. Will the Jewel of the
Wheel arise of its own accord?

D: No, sir, it will not arise by itself, I think. He will have
to exercise himself further.

S: Now let’s say you were the embryo Universal
Monarch waiting for the Jewel of the Wheel to arise so that
you will reign over the whole world. You will still have to
practise further. You have to keep sila. But would you say,
“Well, I don’t need the Jewel of the Wheel any more. I am
quite satisfied with the riches and splendour I have attained.™?

D: No, sir.

S: You will not give up at this point, because if you
become a Universal Monarch you will be able to reign accord-
ing to the Dhamma so that the whole world will be happy. Do
you think the people of your provinces will say to you, “Oh
embryo Universal Monarch, you have got enough power”?

: No, sir, certainly not.
So, what will the people say?

. “Work hard and fulfil your duties,” they will say, SiT.
And why 1s this?

. Because they want the Jewel of the Wheel to arise, sir.
Yes, you see, because of the power of the Wheel of

the Umversal Monarch, all will experience many different

".’UE’.’UF’?U
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types of happiness. But when one has become a Universal
Monarch, will this give him results for the rest of the cycle of
birth and death? How long can he be Universal Monarch?

D: Only as long as the Jewel of the Wheel is there, sir.

S: Yes, even a Universal Monarch can be on his throne at
best for one life span, but now the Buddha’s Teachings are
available. If all the good beings who have taken birth in a
happy existence take up the practice of the Buddha’s teach-
ings, they can attain awakening—as they aspired to in the
past. But it is as with the embryo Universal Monarch: he
doesn’t become a Universal Monarch by just enjoying the
royal splendour that he has already achieved; he will only
become a universal ruler when he has fulfilled the duties and
disciplines necessary to obtain the Jewel of the Wheel.

Now, approximately when do you want to attain Nibbana?
. Very soon, SIr.

What does that mean?
: Now, immediately, sir.
So, you are going to attain it right now?
. If it’s possible, sir.
Well, at the time you accept it, you will reach it.
. One can get it only when the ten perfections (paramis)
are completed, fulfilled, sir.

S: You still don’t understand. We were talking about the
embryo Universal Monarch just now. He attained that point
because of his fulfilling the ten paramis. This fulfilment of the
paramis means that he can become a Universal Monarch for
certain. But when will he become a Universal Monarch? When
he has fulfilled the practices and duties that cause the arising of
the Jewer of the Wheel. So, if he undertakes these, the jewel
will arise. Now, don’t tell me you want Nibbana. If you prac-
tise now, you will realize it now. Will you take up practising?
But then don’t get up after some time and run away

OO «wOYLDO
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If you want to become sovereign rulers, what do you have
to do? You have to master all the arts that are required of an
accomplished prince and princess. So what do you think you
have to master as sons and daughters of the Buddha?

D: We have to master sila, samadhi, and panna, sir.

S: What do you have to do to become a king? You have
to study and practise the eighteen arts a king has to master.
You have to learn about war-elephants, strategy, how to
overcome enemies, and so forth. Once you have learned all
this, what will you do when you encounter enemies?

D: We’ll attack them, sir.

S: There are enemies who obstruct our progress towards
Nibbana, and if we want to get there, we have to fight them.
Will you fight them after having equipped yourselves with
weapons’

D: Yes, sir.

S: You will have to sit for a long time. Once the battle
starts, you have to fight for real. Once you have deployed
your troops in the battlefield, you will have to go ahead. Only
if you prevail will you become a king.

D: We shall fight, sir.

S: Good, go ahead. Don’t get up and run away, even if
time seems long. If you fight well, you will become a
sovereign king.

During the time of the Buddha, people learned the
Teachings from the Buddha himself. The Buddha simply
taught how to defeat all forms of ignorance. Do you think that
all those who listened to his words and then practised
accordingly repulsed ignorance? They really refuted all forms
of 1gnorance and therefore they were victorious. They attained
supreme happiness. Establish yourselves in effort and all your
aspirations will be realized. You are well equipped with
weapons for the battle, aren’t you?
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D: Yes, sir.

S: And you will fight, won’t you? Your enemies do
attack and they attack often and with full force. Are sloth,
torpor, and laziness friends or enemies? What do you do when
they come? I think 1t has been some time since you fought a
battle?

D: Quite some time, sir.

S: Tell me about the weapons you will have to use, and
how you have to fight.

D: We have to fight for one hour every day, sir.

S: Only one hour a day?

D: We can’t even always manage that much, sir.

S: Look here! Is this because the weapons are soft or
because the warriors are soft?

D: We are soft, sir.

S: Are princes and princesses who want to become rulers
soft t00?

D: No, sir. They can’t be because soft princes are
defeated.

S: But these princes here, are they people with strength
and fortitude or are they soft?

D: We are soft, sir.

S: As sons and daughters of the Buddha do you want to
become sovereigns of Nibbana or do you want to remain
princes and princesses’

D: We all want to become rulers, sir.

S: The weapon you have 1s good; so attack! But only if
you hold the weapons properly will the enemy fear you. I
think you don’t hold the weapon properly.

D: We do attack, sir, but our way of attack is weak. Out
of compassion give us a powerful weapon, sir.

S: Ican only give you the weapon. This weapon will not
do anything; only if you take this weapon and make use of it
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can you win. No weapon is weak, and you don’t have just
one. You have a whole store of weapons. If I were to
enumerate them, it would become a long list.

D: Sir, we fail because we have so many weapons.

S: No, it’s because you don’t fight. You have to fight.
Do you understand? Don’t you want to become sovereign
kings? Do you want to stay princes and princesses’?

D: We try hard, sir, but we never succeed.

S: Yes, yes, but the weapon is all right. You don’t
succeed because you don’t fight. You are talking like most
people. You meditate, you put forth effort, but in spite of that
you sound as if there was no effort. There 1s so much energy
in you, but you don’t use it. You do have energy. If you put
all your stock of energy to use, you will assuredly become real
sons and daughters of the Buddha, become kings by attaining
Nibbana. Sons and daughters of the Buddha have the ability to
accept instructions, make effort and follow the Teachings of
the Buddha. All who practise the Teachings, be they humans,
Devas or Brahmas, can fulfil their different aspirations for
Nibbana. Even if you keep up the awareness of in- breath and
out-breath throughout only one day, you will understand
much. You may say that you have been meditating for so
many years, but have you really ever been able to keep your
mund focused for a full day?

D: No, sir.

S: By one day I mean a day and a night, twenty-four
hours. Now, do this: practise the Teachings of the Buddha to
the full for one day and one night. If you have done this once,
you will all be able to appreciate the value of just one single
day. Some of you may have been practising for twenty or
thirty years and some even longer. But just examine
yourselves. Have you really, having established yourselves in
complete effort, fulfilled one single day in practice? Have you?
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D: No, sir, we haven'’t.

S:  And why have you never devoted yourselves fully for
one whole day? You do have the energy required, don’t you?

D: Yes, sir.

S: You don’t use the energy you have in the right place.
You waste it for no purpose. Are you still going to shows and
entertainments?

D: Yes, sir. We watch a pwe! all night until dawn,
without sleeping.

S: How many nights in a row do you do this?

D: About two or three nights, sir.

S: How many shows have you seen in all?

D: Ican’t remember, sir.

S: You see; there you have plenty of energy. Day and
night. There your effort is strong. Now, how many times
have you observed the Uposatha precepts??

D: Many times, sir.

S: I mean, how many days have you observed the eight
Uposatha precepts day and night?

D: We have observed them ever since we were children,
SIT.

S: How many days altogether? A day I call a day and a
night, twenty-four hours. Do you get a full day of Uposatha
observances, if you look at it like this?

D: No, sir, we don’t. We observed them about half a day
at a time, SIr.

1Pwe (@), traditional Burmese theatre. It incorporates in a traditional play
elements such as drama, clowns, music, dances, etc. It usually lasts all

night until sinrise and the pcople eat and enjoy themselves. It is attended
by the whole family, takes place on the village green or in modemn
Burma, in town halls. The performing troupes tour Burma in the dry

$€ason.

28ee p. 10.
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S: Have you fulfilled them to the utmost during that half
day?

D: We are unable to do that, sir. We started this moming,
sir and shall keep 1t up until tomorrow.

S: You do have the will to work, but you don’t usually
use it for this noble purpose, but rather to watch pwes. If you
die while watching a pwe, where will you go?

D: To the lower world, sir.

S: Do you want that?

D: No, sir.

S: Even if you don’t want it, it has great power over you,
doesn’t it? If you were to really observe the Uposatha day,
with full effort for the whole day, could you not then fulfil
your aspirations? If you keep up the practice on an Uposatha
day, you will understand, you will come to know something.

The real disciples of the Buddha take sila on Uposatha
days, and then they immediately take the object and firmly
keep their attention fixed on it. Now if your attention is so
firmly fixed on an object, can sloth, torpor or laziness disturb
you?

D: No, sir, they can’t.

S: If our attention is firmly established on in-breath and
out-breath and the point of contact, do we still hear other
people’s conversation?

D: No, sir.

S: What if someone speaks very loudly?

D: It doesn’t disturb us, sir.

S: There is no wanting, aversion or delusion. If our
munds are thus purged of greed, aversion, and ignorance, will
there still be loneliness, depression, and laziness?

D: No, sir.

S: Do we still miss company?

D: No, sir.
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S: Do we still want to know what others are saying?

D: No, sir.

S: If someone comes and invites us out, are we excited?
D: No, sir.

S:

We shall not jealously guard what we have. Good
people are not like that. We share it with those with whom we
live. “May they also get what I have got.“ Now, what will
happen if all of you establish strong effort from sunrise to
sunset, without a break. This is a long time-span, from
sunrise to sunset. But will you feel 1t to be long?

D: No, sir.

S: You will think“Today the time went so quickly! We
observed Uposatha and the time just flew! And I really don’t
know why this day was so short.” And after sunset you will
again establish awareness of the object and then day will break
and you still continue with the awareness of the spot below the
nose, above the upper lip until it 1s light. Without interruption.
And you will wonder, “How did this night pass so quickly;
now it is day again!”

This is how they used to practise on Uposatha days. When
the direct disciples of the Buddha undertook to practise for a
day, they practised for twenty-four hours. And when day
came, they were still not satisfied and said, “In the long cycle
of birth and death we have been doing all those other things
for a long time, but not this.” And they continued their work
without wavering. Do you have days like this?

D: Ourdays contain some interruptions, sir.

S: If someone keeps Uposatha, and his mind wanders
here and there—just anybody, I don’t mean you—so his mind
flits around here and there. But he is at a pagoda or under a
holy Bodhi-tree, and say he dies at that moment. What will

happen to this worshipper?
D: He will go to the lower worlds, sir.
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How many lower planes are there?

. There are four lower planes, sir.

What are they?

. Hell, the animal world, the plane of the hungry
ghosts, and the demon world.

S: Now, who wants to go to hell or the animal world?

D: Idon’t, sir.

S:  What about the ghost world or the demon world?

D: Idon’t want to go there, sir.

S: If you take sila and then don’t firmly put your mind to
observing the Teachings of the Buddha, is that skilful! or not?

D: It is unskilful, sir.

S: If someone observes the Uposatha days without
keeping his mind focused, where will he be reborn when he
dies?

D: In the lower planes of existence, sir.

S: Are you sure?

D: Yes, sir, I'm sure.

S: If I talk about someone who doesn’t keep his mind
fixed on the object, I am not talking about you people; I'm
talking about that (fictional) worshipper.

D: Sir, out of compassion show us the good road out of
the lower worlds.

S: Do you remember how you focused your mind as the
Buddha taught?

D: Yes, sir, I remember.

S: So then, let us keep the mind on the spot. What do
you think?
D: Yes, sir.

R AeR%

1Skﬁilf ul (kt{sala) unskilful (akusala): in Buddhism “sin,” as determined by
a higher being, doces not exist. Whatever is conducive to the attainment of

Nibbana is kusala (skilful), whatever is a hindrance to the attainment of
Nibbana i1s akusala (unskilful).
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S: But, of course, now you can’t do a full day any more.
But 1f you practise until 1t is light, you will have done half a
day. What do you think?

D: We will keep our minds at the spot, sir.

S:  What other things do you have to do tonight?

D: There is nothing to do at night, sir.

S:  You have eaten, so you don’t have to cook any more,
and there 1s nothing else to do. Very good. Will you stay here
now that you have undertaken to keep the Uposatha days?
Won’t you want to go away”?

D: We shall do our best, sir.

S: If you say, “We shall do our best,” will there be no
disturbances coming in? Will no enemy attack? Only if you
really mean it are the enemies afraid. If you are firm, they run.
You know about Maha-Kassapa, don’t you?

D: Yes, sir, we have heard about him.

S: He met the Buddha and then practised what the
Buddha taught in order to escape from suffering. There are
four bodily postures: sitting, standing, walking, and lying
down. Which of these is prone to let in the enemy? Laziness
and sloth come in while lying down, and they come to stay,
don’t they? If we indulge in laziness and sloth, shall we be
able to develop in morality, concentration, and wisdom?

D: No, sir, we shan’t.

S: Laziness and torpor are our enemies. Therefore Maha-
Kassapa rejected these postures in which the enemy attacks
and adopted the other three postures in which the enemy can’t
remain for long.

There are thirteen ascetic practices and Maha-Kassapa
practised all thirteen. Only those among the disciples of
Buddha with the strongest determination practised the sitter’s
practice, that is, did not lie down for twenty- four hours a day.
If one takes up the sitter’s practice and makes the strong deter-
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mination not to sleep, this sloth and laziness can’t overpower
him. Though these noble disciples of the Buddha neither lay
down nor slept, they lived long and were very healthy

Do you ﬁght wars?

D: Yes, sir, we do.

S: Now, you are going to start your meditation. What
preparations do you have to make?

D: We have to spread out our mat.!

S: If you spread out your mat before starting your
meditation, soon someone will come along. Who do you think
that will be? Do you think laziness and sleepiness will come
your way?

D: If they come, sir, I shall lie down and sleep.

S:  What will you say to them?

D: I won’t say anything, sir.

S: You will say, “Ha, now only you come; I got the mat
ready a long time ago.” And what are you going to do then?
You are going to lie down flat on your back and sleep. If you
do this, will you be able to fulfil your aspiration for Nibbana?

D: No, sir.

S: If you practise without sleeping, you are establishing
full effort and are always keeping your attention firmly fixed
on the object, day and night. If you practise in this way, your
morality, your concentration and control over the mind, and
your 1nsight and wisdom will become stronger and stronger.
They will develop from moment to moment.

If you watch a pwe all night, you will feel tired in the
moming. But if you practise the Teachings of the Buddha all
night, you will experience happiness and joy without end, and
you will not feel sleepy. Do you understand? ... The Buddha

—

IIn rural Burma people sleep on mats on the floor. Spreading a mat
means getng ready Lo lie down,
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taught this; 1t 1s not my teaching. If you follow the Teachings
of the Buddha and don’t rest until you understand it
completely, you will really know.

If people tell you, “This shade 1s cool,” don’t simply
believe them, but try it out for yourselves. If you just repeat,
“It 1s cool, 1t 1s cool ...,” because others say so, you don’t
really know about its coolness; you merely talk about 1t. If
someone just babbles along, he doesn’t show appreciation.
But if someone speaks from experience, then will he not be
able to speak with deep appreciation and radiant happiness and
love?

So pay attention and practise. If you practise, you will
reach your goal. Not just hundreds, not thousands, not tens of
thousands, not hundreds of thousands; all who follow the
Teachings will master them.

When you start to meditate you still have to check: Is
everything arranged? Is there a place to sleep at night, and one
to rest during the day? Only when all this 1s in order, will you
meditate. Isn’t that so?

If you act in this way, you nourish your enemy, you call
him a friend; you love him. Once you recognize your enemy
as such, do you still associate with him?

D: No, sir.

S: What do you do if he comes?

D: We check him and defend ourselves.

S: How do you defend yourselves? Will you attack him?
Will you mount a full attack?

D: We shall repulse him, str.

S: How do you repulse him? Softly, so that he doesn’t
get hurt? ~

D: We shall ward him off immediately so that he can’t
even come back.
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S: Yes, carry on. Cut him off and throw him overboard
so that he can’t ever come back. Well then, what will you do
when tiredness and laziness really arise?

D: I shall probably fall asleep, sir.

What about others in the audience?

: Idon’t know, sir.

Will you recognize the enemy and destroy him?
. Just so, sir.

Very good. I shall give you a simile. If a man sleeps a
deep sleep and you wake him up, he will awake quickly. If
you try to wake up someone who pretends to sleep, you will
not be successful. Why is this so?

D: The more one works on him the more he pretends to
sleep.

S: Yes. Now what about you; are you really fast asleep
or do you pretend to sleep?

D: Idon’t know, sir.

S: If you are really asleep, you will simply get up when I
wake you up. Will you get up?

D: Yes, sir.

S: Yes, and after getting up, you will go back to sleep, I
think. But I'm not sure about that. I only think so.

D: Ishall work hard as you instruct me, sir.

S: Put forth effort and you will become perfect. You
have all you need.

All of you have acquired the elements of insight and
renunciation. Because of this, you now esteem the Teachings
of the Buddha; you want to fulfil and practise them. If the
accumulation of the perfection of renunciation is small, your
ears will be blocked to the Teachings of the Buddha. For
instance, if somebody tells you to come to this place, you
don’t want to come because you are bored by this. But now
you are attracted by this teaching. All you need now is the

L OUWLQOWw
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same amount of effort that the noble disciples of the Buddha
made.

When you begin to practise you may worry, “If I sit just
for one or two hours, I am aching and stiff. How can I
possibly sit for a whole day and night? I think that’s quite
impossible.” Don’t you worry like this?

D: No, sir, [ don’t.

S: Though you may not worry now, it will come up. But
don’t worry in this way. The Buddha didn’t teach suffering.
He taught the way leading to happiness. You may not believe
this because you think your own thoughts. But you have to
work with full effort and without wavering. Now, when you
meditate with full effort, the viriya-iddnipada factor will arise.
You will understand this. But when you sit, all of you feel
some discomfort, don’t you?

D: Yes, sir, we do.

S: Even if you are aching and stiff, there is a place where
there is no pain. There is sleepiness, and there 1s also a place
where there is no sleepiness. What do you do when you are
drowsy?

D: I go to sleep, sir.

S: Do you ever get enough sleep?

D: Yes, sir, I do.

S: But you sleep every day, and now you want to sleep
again? So you haven’t actually had enough yet. If you sleep
every day, you will never get enough sleep. So when you feel
sleepy, make an effort to reach the place where there 1s no
sleepiness and then you will need no more sleep. Get up and
walk up and down. Keep your attention at the spot where the
air touches when you breathe in and out. If you keep it fixed
on this spot with full effort, at some time you will find the
place of no sleep. There is no “I shan’t find it,” there 1s only a
“I haven’t got there yet.” You will get it.
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If you sleep and postpone meditation until you are rested,
you will wake up when 1t is light and there will be no time left
to meditate. I am just telling you what the Buddha taught.
There is nothing I know. Everything the Buddha taught 1s
true.

All of you have to make a living, work, toil, and shoulder
burdens, don’t you?

D: Yes, sir.

S: So let us be simple. You breathe, don’t you?

D: Yes, sir, we do.

S: So, simply be aware of the 1n-breath, the out-breath
and the point below the nose where the air touches. It goes in
and out without interruption, doesn’t it?

D: Yes, sir, that’s right.

S: Only when your attention wanders away 1s the con-
tinuity broken. And then, don’t allow your attention to follow
the breath. Your attention should always remain with this
small spot. When you keep your attention there at the spot,
your respiration will become soft and subtle. Once it has
become subtle, you don’t have to make it rough again. The
Buddha taught that we have to make the rough and harsh
subtle and fine. The Buddha didn’t say that we should make
the subtle rough. When you feel the spot, touching it with
your finger, your attention will not wander to other objects.
Can’t you fix your attention firmly on the spot with the
breathing?

D: I can, sir.

S:  Will greed, aversion and delusion still arise when your
attention 1s focused on the spot? When you are well concen-
trated, even for a short moment, your mind is cleansed of
greed, aversion, and delusion for that short moment. Can’t

you keep your attention fixed on the spot for a longer time-
span?
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D: Yes, sir, I can.

S: So, make a strong effort and keep your attention here.
If you keep 1t there, is there any drowsiness or laziness
disturbing you?

D: They don’t come up, sir.

S: But what will happen if you reduce your effort?

D: Laziness will come in, sir.

S: Sloth and laziness will come and your concentration
will become weak. This 1s because you’re at the beginning;
later 1t will improve. And then you should view this laziness
as a friend, not as an enemy, and you will get used to it.
Though 1t comes you will not get lazy any more. When we
feel sleepy, we say, “This 1s good. Now I want to find the
place where one doesn’t feel sleepy quickly. Then there will
be an end to sleeping.” Work, fix your attention firmly on the
spot as I just instructed you, and when your limbs ache,
know: “The only way out of this 1s to get to a place where
there 1s no pain.” Now, if the discomfort becomes very
intense, 1s it too difficult then? It 1s not ditficult. Don’t worry
about all this. Simply keep your attention on the spot. Put it
back on the spot. Don’t allow it to go away! If it runs away,
you will never get to the place I just told you about.

Though we can’t avoid being offered food and having to
eat it, don’t you think that we can keep our attention at the spot
and eat? Do you think you will make comments like, “Too
much salt. Too little salt,” about the food that your wife,
daughter, granddaughter brought from home?

D: I wouldn’t make that sort of comment, sir.

S: So, if they offered you food that was far too salty,
would you become angry?

D: No, sir, I wouldn’t.

S: Do you think you would even notice that the food had
too much salt?
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D: No, sir.

S: Why? Because you are aware of something far better,
so you don’t notice their food. If you get upset and angry
about food, even though you are observing the eight precepts,
and you die at that moment of anger, where will you go?

D: To the lower worlds, sir.

S: If you work with proper effort, not just superficially,
will you even know whether the food tastes good or bad?

D: No, sir.

S: Keep your mind steadfastly focused on the spot. Your
daily work needn’t suffer. It doesn’t cost you anything.
Others won’t know about it. Will you practise the Sitter’s
Practice! tonight? Keep your attention on the spot and you will
find it very easy. If you feel drowsy, or if you are aching, say:
“Good it has come early,” and then concentrate still harder on
the spot.

If you reach the goal before drowsiness and discomfort
come up, so much the better. If these disturbances don’t mani-
fest themselves, don’t stop working, thinking, “If they don’t
even come up now, there 1s no need to work to get to a place
where they don’t exist.” Just keep working.

Will you undertake the Sitter’s Practice? Or will you,
when sleepiness and tiredness set in, change to another (of the
four) postures and reduce your effort?

D: We shan’t reduce our effort, sir.

S: All of you, or just a few among you?

D: All of us, sir.

S: So, if you keep each other company, so much the
better. Now, then, undertake to carry out the Sitter’s Practice!

1On-e of thirteen dhutangas, practices of great rcnunciation. The monk
observing the Sitter’s Practice never lies down. Disciples of Ven. Webu
Sayadaw still kecp this practice up. (For a description of the practice, see
The Path of Purification, chapter 11, {173-76.)
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I’ll say it in Pali, you repeat after me:

Seyyam patikkhippami, nesajjikangam samadiyami.
(I shall abstain from lying down. I undertake the sitter’s
practice.)

You may think, “It wasn’t right that we just gave in to
sleepiness in the past.” Well, now you have undertaken the
Sitter’s Practice, and I think it is for the first time isn’t it?

D: Yes, sir, the first time.

S: This is the weapon. With this weapon you can fight
your battle. With this weapon you will be victorious. If you
fight with a pillow as a weapon, you cannot win.

[ shall tell you a story you probably already know. At the
time of the Buddha, there was a rich lady who owned a big
estate. When she became old, she distributed the inheritance
among her children. But the children, after receiving the
money, didn’t care for their mother any more. She was not
treated well in the houses of her sons and daughters and she
was 1n distress.

When she was about eighty or ninety years old, the neigh-
bours had her ordained as a nun (bhikkhuni),? as they couldn’t
bear to see her poverty and suffering. When the nuns of her
nunnery were invited for alms food to a house one day, they

IThe moral precepts when taken by lay disciples from a monk are always
recited in Pali. Ven. Webu Sayadaw treats this taking up of the Sitter’s
Practice as a taking up of moral precepts. Taking this vow in Pali gives it
weight, «

2A bhikkhuni is a Buddhist nun observing a code of conduct even stricter
than the monks’. Today the Order of Bhikkhunis is extinct and cannot be
re-established according to the the Burmese Senior Monks’ Council.
There are, however, women in Burma who live a religious life observing
as many precepts as they can. They are not bound by any formal vows.
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all went. Only Sona Theri,! our old woman, had to stay back
because she was too old to go along.

Before they left the nunnery they said to Sona Then, “You
are very old, you can’t come with us. But fill the water pots
for drinking water, and those for washing hands and feet, so
that everything 1s ready when we return, and also prepare
some hot water.

But this nun was very old. To carry the water she had to
use a small pot, and as she was working away, she got very
tired. But she didn’t rest. She forced herself to do what she
had been ordered to do. Because she overworked herself, she
fell down between the water pots, and couldn’t lift herself up
any more. She wasn’t pretending; she was exhausted from
carrying water.

She had been given the Teachings of the Buddha. So she
thought,*“Well... I can’t fill the pots any more. There 1s more
water to be carrnied and I haven’t prepared any hot water yet
either. But I can’t even get up. I will take up an object of
meditation given by the Buddha.” And she started meditating
as we did. She fixed her attention firmly on the spot. She
focused her attention so that it stayed there, whatever
happened. That’s all! And as she was meditating with strong
effort, she did what had to be done and made an end to
suffering.

Of course she was full of the bliss of emancipation. When
the others came back, they couldn’t find her. “Where could
this old nun have gone?” they said and looked all over the
nunnery. Eventually they found her lying between the water
pots, and they all gathered around her and abused her. “Now
what about our orders? You didn’t fill the pots, and there is no

IThe verses of this Theri are found in Elders Verses 11, verses 102-106.
Her story 1s given in the commentary on the Theri-gatha (Thi-a, 95f.).
Cf. the story of Bahuputtika, Buddhist Legends, 11 160f.
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hot water either. You are so lazy that you just lie down and
sleep.”

But the old nun was absorbed in bliss. The other nuns
were worldlings, of course, and they stood there blaming her.
“Look how lazy she is. No water pot is full, no hot water.
Just lying around!”

You too can talk like that, can’t you? Not pleasant talk.
But this nun was an Arahat. She had attained Arahatship along
with the super-normal powers. She said: “All you desire will
be done. There will be water in the pots and there will be hot
water too.” And after saying this, she made a strong
determination and the water pots were filled to the brim and
the hot water was boiling over.

This nun was very old, and in exhaustion she fell down
and could not get up again. She practised as you are doing
now. Do you hear this? How long will 1t take you to reach the
goal, you who are healthy and strong?

D: We shall work hard.

S:  Will you still say, “Oh, we are old; we can’t practise
any more”’? Sona Theri was eighty or ninety years old and she
still carried the water as she had been told to do. When she fell
down in exhaustion she just meditated. The disciples of
Buddha attained the goal because their power of effort was
great.

You have the Teachings, the technique. All you need now
is effort. And why do you need effort? Because during
meditation the enemies will come to disturb you.

Keep your attention on this small spot. If your limbs ache,
work so that you reach the state where there is no aching.
When you are drowsy, work so that you reach the state where
there is no drowsiness. Good, good ... establish effort and
meditate, work to make an end to all suffering.



DISCOURSE VII

SAYADAW: You have taken the moral precepts; now prac-
tise them. Only when your practice of morality (sila) is perfect
can you fulfil your aspirations for awakening. Having
perfected yourselves 1n sila, you have to perform various other
meritorious practices, and these can take you to the pinnacle
and the fulfilment of your aspirations.

The Teachings of the Buddha, are enshrined in the
Tipitaka. These Teachings were not given by the Buddha just
to be preached and studied. You are good people; you have to
practise the Teachings with unwavering effort from the time
you obtain them in order to escape from this suffering.

Do not get confused about the Teachings. We don’t have
to know many techniques, only one; but that we should know
clearly. If we establish one technique with strong effort and
get rid of all doubts, then, without asking anyone else, we
shall find the answers, I think.

Choose one technique and practise it steadfastly. If you
focus your mind at the small spot where the air touches when
you breathe 1n and out, then there will be no wanting, no aver-
sion or delusion, and as these three are absent, you are imme-
diately out of suffering. So, for a short moment your mind 1s
pure. Now, if your last mind-moment! came up at this time

— —

IIn the Abhidhamma the Buddha explains that the last mind-moment is
responsible for the rcbirth consciousness. If the last mind-moment 1s
accompanied by good mental states, the being produced by it 1s a happy

161
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and you died, would there be anything to be worried about or
to be afraid of?

The benefits accruing to you from this practice don’t last
for just a short moment or one lifetime. This short moment of
purity will bring benefits for the remainder of the cycle of birth
and death. And why can you accomplish this? Because the
time is right, your form of existence is right, and you are
putting forth right effort.

The disciples of the Buddha took the practice from the
Teacher and worked with unwavering perseverance. There-
fore, they achieved the awakening they had aspired for.

How did they work? In the same way as a man who wants
to light a fire with a fire stick, as in the olden days. They
rubbed two pieces of wood together, and heat was produced.
Eventually the wood started to glow, and then they could light
a fire. So, if a man wants to start a fire in this way and rubs
two pieces of wood together, does he count: “One rub, two
rubs, three rubs ...”?

DISCIPLE: No, sir, that wouldn’t work very well.

S: How would he have to do it then?

D: He would have to rub continuously until he got a
flame.

S: Yes, when they wanted to start a fire in those days,
this was the only way to do it. They had to rub with strong
determination and without taking breaks. Now, if one were to

being; if the last mind-moment is accompanied by fear or greed or aver-
sion, for example, a being in the lower planes will spring into existence
as a result. There is no gap in time between the last mind-moment before
death and the first mind-moment of the rebirth. (See the references to

patisandhi, cuti, and citta in the index to Pali words in the Compendium
of Philosophy.
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rub two pieces of wood together in this way, how long would
1t take for the fire to start?

D: When 1t gets hot enough, the fire will start, sir.

S: Will that take long?

D: Not very long, sir.

S: No, if this man works with determination, it doesn’t
take long. It 1s just the same with this practice here. You want
fire. You know that if you rub these two pieces of wood to-
gether you can have it. Now, if you count, “One rub, two
rubs ...” it will become a little hot. And then you take rest for
a while. Will you start a fire?

D: No, sir.

S: OK, so you start again, once, twice, three times ...
and again heat is produced. Then you lay back again and take
a bit of rest. Will you start a fire?

: No, sir.
And 1if you continue in this way for a whole month?
: We won’t get fire.
And if you continue for a whole year?
. It will just get warm, sir, but there will be no fire.
Now, what if you were to work like this for one
hundrcd years?

D: It will just become warm, sir.

S: In that case, there is no fire in these two pieces of
wood?

D: There is fire, sir, but the effort and perseverance are
not sufficient.

S: Itis just the same with our work. You have to work as
the fire maker does, without taking rest. Soon it will become
hot and then, before long, a fire will start.

Only then will you be able to use the fire in the way you
want. You should all make the effort to fulfil your aspiration
for awakening. You have received the Teachings of the
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Buddha. Now you have to work so that your efforts are equal
to the efforts of those wise men of old who attained their goal.
The Teachings of the Buddha are the only path out of suffer-
ing, and you can practise them only when a Buddha has
arisen, and as long as his Teachings are available. When no
Teachings of a Buddha are available, you cannot fulfil your
aspiration for Nibbana. When a Buddha arises in the world,
right conduct (carana) and understanding (vijja) which lead
out of suffering are expounded. If you use the opportunity and
put them into practice, you will become perfect. Right conduct
can also be practised when there are no Teachings of a
Buddha, but insight or understanding is not avatilable.

What exactly does right conduct mean? Now that the
Teachings of a Buddha are available, all of you untiringly give
the four requisites of food, robes, shelter, and medicine to the
monks. When you give, you offer the best you can atford.
But still you are not satisfied yet; you want to do more and
more. This is good conduct (carana).

To practise the Teachings of the Buddha to the point of
being able to escape from all suffering we have to be aware of
one single object continuously, without break or interruption.
If we are thus aware, we are practising understanding (vijja).
Practising both together and being perfect in effort, the wise
men of old attained to the awakening to which they aspired.

You may think, “Well, we make offerings to the Teachings
by giving food, clothing, shelter, and medicine to the monks.
To reahize the Teachings for ourselves we would have to prac-
tise insight. We shall do that if we have some free time after
prepaning our offerings.” Now if you work like this, are you
practising right conduct or insight?

D: It is nght conduct, sir.
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S: When you have fulfilled your duties and keep your
mind steadfastly focused on one single object, what are you
practising then?

D: Wisdom, sir.

S: So, what happened to right conduct? When you keep
your attention focused on the spot, are you still practising right
conduct?

D: Yes, sir, then we are practising right conduct (carana)
and understanding (vijja) at the same time.

S: Yes, you can practise the two jointly. First you prepare
food and then you meditate. Thus we have to perfect ourselves
in both practices, in right conduct and understanding. But you
practise right conduct first and only then do you practise un-
derstanding. Is it not possible to practise these emancipating
Teachings of the Buddha simultaneously? Is it not possible to
be aware of the in-breath and the out-breath even while pre-
paring food or while building a monastery?

D: It’s possible, sir.

S: You see, this is the way the wise disciples of the
Buddha used to practise. They had the ability to accept good
advice and instructions. Do you think they mght have
thought, “Our parents, who are our highest possessions and to
whom we owe an infinite debt of gratitude, are getting old.
We have to serve them day and night, therefore we can’t
meditate’?

D: Sir, some must have thought in this way.

S: Is the fulfilment of one’s duties towards parents
included in right conduct or in understanding?

D: It is right conduct, sir.

S: Isn’tit possible to be aware of mind and matter while
you look after your parents?

D: It’s possible, sir.
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S: Now that you know that the wise men of old practised
right conduct and understanding simultaneously, do you still
consider it impossible to practise understanding while serving
your children and grandchildren? Can’t you train your mind in
the awareness of mind and matter at the same time that you are
fulfilling all your duties? Wherever you are, whatever you do,
you can practise right conduct and meditation at the same time.
When your children are good, you can be aware of the in- and
out- breath, and when they are naughty and you have to cor-
rect them, then too you can practise. Tell me, what element of
the training is your correcting the children?

D: It is nght conduct, sir.

S: So, if you practise awareness while you scold them,
what are you practising?

D: Understanding, sir.

S: If we practise awareness while we do what we have to
do, will we suffer? Does it cost us anything? Does 1t disturb
our work?

D: No, sir; if one works with awareness the work 1s com-
pleted more quickly.

S: If you don’t allow yourselves to be distracted, you will
work faster and you will earn more money. Your aspiration to
Nibbdna too will be fulfilled more quickly. All the beings who
practise 1n this way can fulfil their aspirations. There is not a
single second in which it isn’t possible to fulfil your aspira-
tion. How about those human beings, Devas and Brahmas
who don’t practise the Teachings of the Buddha, though the
time 1s good? Do they attain the fulfilment of their aspirations?

D: Those who don’t make effort can’t fulfil their aspira-
tions, Sir.

S: Why? Is it because they aren’t reborn in the right plane
of existence or because it isn’t the right time?
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D: No, sir, but without effort nothing can be accom-
plished.

S: Maybe they don’t have sufficient paramis?

D: Maybe some can’t grasp the Teachings because they
haven’t completed their perfections sufficiently in the past, sir.

S: But if you don’t put forth effort, can you still claim
that you don’t understand because of missing paramis?

D: Those who have accumulated perfections in the past
attain the stages of Nibbana when they listen to the Teachings.
But we, sir, because we have no perfections, we listen to the
Dhamma again and again and we remain just the same.

S: The wise men of old were just like thirsty people.
They were thirsty, so they looked for water. And when they
found it, what did they do? Did they look up at the sky and
say, “Well, we don’t want to drink this water yet”? No, they
were people who were really thirsty. What about you? You
have the Teachings of Buddha, do you drink them rnight away?

D: Sir, we linger and wait.

S: In that case it isn’t true that you don’t have any
paramis. If you don’t drink, your thirst will not be quenched.
What will you do if you find yourselves sitting right next to
the water pot?

D: Because we don’t have a sufficient amount of parami,
we just sit there, sir.

S: What will you do if you walk into a lake full of water?

D: When we walk down into the water we stretch out our
neck and turn our face up towards the sky, sir. And 1if we
should dive, sir, we shall keep our mouth firmly shut.

S: Now, are you still telling me that you are thirsty, but
that you don’t have the necessary understanding to be able to
drink?

D: Sir, because we don’t have the necessary conditioning,
we don’t open our mouth 1n the water.
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S: If you really wanted to drink, would you still keep
your mouth shut?

D: If one really wanted to drink, one wouldn’t, of course.

S: So you are saying, “Though I do want to dnnk, I do
not want to drink!” Aren’t you contradicting yourselves?

D: Itis as if we pretended not to want to dnink, sur.

S: Tell me then; if you are thirsty and just bear 1t, are you
happy or unhappy?

D: Unhappy, sir.

S: So, if you are unhappy, will you keep sitting near the
water pot without drinking?

D: Sir, we see this kind of suffering as happiness.

S: Did the Buddha teach that this thirst is happiness?

D: No, sir, he said it was suffering.

S: Now, tell me, what do you think 1s true: What the
Buddha said or what you think?

D: Our view, that this is happiness, 1s wrong, sir.

S: Do you want to be happy or unhappy?

D: Though we would like to be happy, we continue to
create unhappiness for ourselves.

S: What 1s better, to listen to the Buddha or not to listen
to the Buddha?

D: Sir, we know that we should follow the word of the
Buddha, but still we continue to create suffering for ourselves.

S: In that case it seems as if you knew your own good,
but that you are simply lazy.

D: Because our paramis are weak, we have to suffer
from our own 1gnorance, sir.

S: Now, if there is water and you don’t quench your
thirst with 1t, is that because you have not perfected your
paramis?

D: It s because of the lack of perfections that the power
of ignorance is so overwhelming, sir.

_ i A
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S: Tell me, what is more powerful, understanding (vijja)
or ignorance (avijja)?

D: Sir, understanding is more powerful for human
beings.

S: Then you know that the understanding the Buddha
taught 1s powerful.

D: Sir, we know that understanding is a good thing.

S: So, just associate yourselves with understanding.
Whether you think that the power of ignorance is strong or
whatever ... You have learned now to distinguish between
mind and matter. While you are aware of mind and matter in
the way the Buddha taught, is there still ignorance prevailing?

D: While we are aware, sir, there 1s no 1gnorance.

S: Now, let us concentrate at the spot below the nose
above the upper lip with the awareness of mind and matter
(nama and ripa), just as the Buddha taught. When we anchor
our attention thus, can ignorance stay? If you look out for it,
will you be able to find 1t?

D: It will be completely gone sir.

S: Are you still aware when 1t has gone?

D: Sir, 1t has disappeared completely.

S: In that case, is the power of understanding greater or
that of ignorance’

D: The power of ignorance is great, sir.

S: Oh dear, how is it great? The poor thing just ran as fast
as it could; you couldn’t even see it any more.

D: But it comes back again and again, sir.

S: This is so because you allow it back in. If you allow
only understanding and knowledge in, ignorance can’t come
back. But if you allow it back, then slowly your understand-
ing will break up and ignorance takes over once more. It 1s
like the electric lights in here. What do you need to switch on
the lights?
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- Switches, SIr.

What happens inside the switches so that we get light?

. Electricity flows through them, sir.

What happens if the flow is interrupted?

. It will become dark, sir.

What do you have to do to turn the darkness into light?

: We have to feed electricity to the bulbs, sir.

And where does the darkness go when the lights are

. It disappears, sir.

Is any of the darkness left behind?

: No, sIr.

When understanding shines, is there any i1gnorance

: No, sIr.

In that case, is the power of ignorance great?

: No, sir, 1t 1sn’t.

[s it difficult to do what we did just now?

. Not very difficult, sir.

Don’t we see the reality when light suddenly comes?

. We do, sir.

Will you still be able to go wrong?

: No, sir.

It i1s so easy! What did the wise disciples of the

Buddha connect? If you want to switch on the light, you have
to connect the wires 1nside the switch so that electrnicity flows.
So, gently keep your attention on the spot; it will connect. Do
you understand?

D: We would like to give this up, sir.

S:

Just concentrate your attention there. Gently. Do you

become tired if you focus your mind in this way?
D: No, sir.

S:

Does 1t cost you anything?
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D: No, sir.

S: Do you have to stop your work?

D: No, sir.

S: Isn’t this wonderful? You can practise in all the four
postures: sitting, standing, walking, and laying down. Can
you keep your attention at the spot with the awareness of the
in- and out-breath even while you are eating, drinking, and
working?

D: Please, sir, teach us how to be aware of the breath
while we are moving about and working.

S: You know about many different techniques, but you
don’t have to practise them all. Choose one and work with it.
If you keep your mind steadfastly focused on one object, you
will immediately be aware of what you have not been aware of
before, just as you see light as soon as you turn on the switch.
Can there still be wrong view and delusion in your mind while
you are thus aware?

D: No, sir, but as we don’t know where the light
switches are, we have to remain sitting in the dark.

S: Oh dear, you’ve got so many switches! Whichever
you turn on, the light will come.

D: Sir, because there are so many switches, [ don’t know
which one to turn on.

S: Any one will do; the results will be immediate.

D: When I press that switch, sir, the light bulb immedi-
ately burns up. That’s why I thought it was the wrong switch.

S: It doesn’t burn up; it will light the bulb. Even 1f 1t
shorts out one day; when you try again, it will certainly burn.

D: But I don’t know where to press the switch, sir.

S: You know the switches; you have been taught so many
techniques by the monks who have compassion for you.
Now, do not try them all. Select one only.

D: Sir, please teach us this one technique!
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S: Every technique the Buddha taught will work as a
switch to turn on the light.

D: We would like to learn a technique by which we can
perfect our conduct and train ourselves in understanding while
we work, walk or sit, sir.

S: Well then, tell me; do not all of you, big and small,
breathe?

D: Yes, sir, we do.

S: So, there is no one here then who doesn’t know how
to breathe. Can you say sometimes, “Sorry, I am very busy
now. I don’t have time to breathe™?

D: No, sir.

S: So then, it is very easy for you to breathe, isn’t 1t?
Now just try to find out where the air comes out when you
breathe out.

D: It comes out of the nose, sir.

S: Is there any other place where it comes out?

D: No, sir, there 1s only one place.

S: Yes, there 1s only one place. So, don’t come and tell
me that there are so many switches and that you don’t know
which one to press. You are all breathing, aren’t you? Where
does this air touch when you breathe out?

D: It touches at a point at the base of the nose, sir.

S: What happens when the air enters? Where does it
touch?

D: It touches again there, at the same spot, sir.

S: So, this is quite obvious to you: The air brushes over a
small spot at the base of the nose as you breathe 1n and out.
You are aware of this, aren’t you?

D: Yes, sir.

S: Don’t allow the mind to wander away to other objects.
Can you feel the spot where the air touches just as if you were
touching 1t with your finger? Put your attention there and keep
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1t there. Don’t follow the breath outside the nostrils. Keep
your attention quietly and calmly at the spot, and you will be
able to know how the air goes in and out. The flow of air is
continuous, isn’t it?

D: Yes, sir, 1t 1s.

S: You can be aware of it without the slightest interrup-
tion. If you keep your attention there, there is only the aware-
ness of mental properties and physical properties (nama and
riupa). Now under which of the two do the nostrils come;
under mind or under matter?

D: Sir, as far as I know, the nostrils are matter.

S: What is the entity that knows the touch sensation?

D: Sir, that which knows 1s mind (nama).

S: So you are aware of mind and matter at the same time.
If you are aware of mind and matter, are there still some more
other entities of which you aren’t aware?

D: No, sir, there is nothing apart from mind and matter.

S: Is being aware of mind and matter ignorance or knowl-
edge?

D: Iti1s knowledge, sir.

S: If one has no awareness of mind and matter, what do
we call that?

D: That we call 1ignorance, sir.

S: Can ignorance still influence us while we are training
ourselves in understanding.

D: No, sir, 1t can’t.

S: Is there still cause for worry and fear about the present
and the future?

D: No, sir, there 1sn’t.

S: Ewen if you are aware for just one short moment, you
benefit. How much will you receive if you can keep up this
awareness for a longer period?

D: The benefits must be many, sir.
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S: Will there still be doubt 1n your mind about your own
ability to attain the awakening to which you have aspired?

D: No, sir.

S: You can reach your goal even quicker than you
thought. Of course you still have to fulfil your duties towards
your teachers, parents and children. You have to support the
Teachings of the Buddha. You have to make a living. If you
don’t fulfil all these duties, 1s your sila perfect?

D: Itisn’t, sir.

S: If your moral conduct i1sn’t perfect, can you attain your
goal?

D: No, sir, 1t i1s impossible.

S: Tell me: When or where is it not possible to practise
right conduct and meditation simultaneously?

D: It1s never too difficult, sir, even if one 1s 1ll.

S: If your insight develops through your practice, do you
still need to tell others that you have become happy through
the Buddha-Dhamma?

D: Itisn’t necessary to tell others, sir.

S: And 1if you don’t talk about it, does it mean that you
don’t know about your own happiness?

D: Even if we don’t tell everyone, we still know for our-
selves, sir.

S: In just the same way noble people know. You know
for yourselves how much you have got now, and when you
reach the goal, then you will know. If you write on a piece of
paper that salt is salty and someone reads this, he knows that
salt 1s salty, doesn’t he.

D: Of course, sir.

S: And if you just tell someone that salt is salty, will he
know?!

D: Why, certainly, sir.
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S: Buttell me, will salt become salty just by your writing
SO Or saying so’

D: No, sir, of course not.

S: If you read that salt is salty, do you actually know that
this 1s so?

D: Though one understands that it is salty, one doesn’t
actually know how salt tastes. Only if we put some salt on our
tongue and taste 1t shall we actually know what “salty” means.

S: If you have tasted it and know it is salty, do you still
have to read about 1t? Do you still have to make declarations
about 1ts taste?

D: No, sir.

S: If we tell our neighbour about its taste, will he know
then?

D: He will just have heard about 1t, sir.

S: What do we have to do to make him know?

D: We have to give him some salt and make him taste.
Otherwise, what he knows is just hearsay, sir.

S: Do you know for sure that right conduct and insight
and wisdom constitute the path to the release from suffering?

D: Yes, sir, we know.

S: If you read that salt is salty and consider this knowl-
edge to be quite sufficient, then that is where you stop. But if
you want to make sure, you have to taste for yourselves. Is 1t
sufficient to read that salt is salty and then have this confirmed
by me?

D: Sir, you wouldn’t lie. If you tell me it is salty, that 1s
quite sufficient for me.

S: Now you are going back on what you said earlier on.
You know salt is salty from hearing and reading about 1t, but
only if you really know for yourselves will you become
happy. If you tell somebody that salt is salty and he blindly
accepts what you say, then he won’t even feel the desire to
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taste for himself. After all, he thinks he knows. With this
notion in mind, he won’t see the need to taste it. It is not easy
to know for oneself that salt is salty. Salt does exist. Take 1t,
taste it. Then you will know for yourselves and there will be
no need to ask others.

D: Sir, yesterday I did taste a little bit of salt.

S: Really? Why only a little? Did the salt run out?

D: No, sir, there 1s plenty of 1t.

S: Then take it! Don’t just taste a little bit. Use as much as
you need. Every single one of you has got some salt, haven’t
you?

D: Yes, sir. We haven’t eaten our full yet, sir, but we are
satisfied with tasting just a little.

S: But, of course, you are not thinking of leaving it at
that, are you?

D: Well sir, not actually, but as time goes by everything
changes. We planned something last year and already a year
has passed ...

S: Now, this time, don’t merely think. How many
“Thinkers” were there at the time of the Buddha?

D: They were as numerous as grains of sand on the
beach, sir.

S: You still have to make effort and meditate. You still
have to strive to understand the Teachings of the Buddha. You
are planning to do that, aren’t you? Will you only think about
putting forth effort in this life also?

D: If we only think about it, sir, we shall again be left
behind in the cycle of birth and death.

S: Now then, there is no problem. “In the past we missed
out because we were only thinking about making effort, but
now we know that there is fire in the two pieces of wood. We
shall rub them together.” Thinking in this way, there will be
effort and also the desire to fight the battle ... Have you got
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hold of the two pieces of wood? If I continue talking, you will
think, “This monk 1s talking for a long time.” I shall stop
now. Only if you work can you make an end of it.

If you have the desire to work, then meditate, work hard,

apply yourselves with the same effort and determination as did
the Noble Ones of old.



DISCOURSE VIII

WEBU SAYADAW: Be perfect in the practice of sila. Only if
your practice 1s perfect will all your aspirations of the present
ume and of the future be fulfilled without exception. Because
this 1s true, the aspirations of the good people of the past who
practised and strove were fulfilled completely. You too have to
take up the practice of that sila that brought about their happi-
ness. Work hard and perfect yourselves in it.

Being perfect 1n sila, keep your mind straight and practise
generosity (dana) as it pleases you, giving your possessions
yourselves with sincerity to those who are worthy. Approach
and give your dana and your respect to the peerless Buddha
and his Teachings, keeping in mind your aspiration for awak-
ening, Nibbana. This type of aspiration 1s called nght aspira-
tion. What you realize when you penetrate the Four Noble
Truths 1s called bodhi.

There are different types of bodhi: samma-sam-bodhi
(Buddhahood), pacceka-bodhi (Non-teaching Buddhahood),
savaka-bodhi (Arahatship). There are different types of Ara-
hatship: agga-savaka (chief discipleship), maha-savaka (lead-
ing disciples), pakati-savaka (Disciple and Arahat). You have
always to keep in mind your aspirations for Nibbana, the
highest goal.

Aspirations thus taken are well taken. After having per-
fected yourself according to your aspiration, enter Nibbana.
The noble persons who have attained Nibbana are innumer-
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able. Why could they bring their various aspirations for bodhi
to fruition? Because they had been born into the right form of
existence at the right time and because they exerted proper
effort. -

When is the time that these aspirations can be brought to
fruition?

From the moment the Buddha attained awakening, many
human beings, Devas and Brahmas came to the Buddha to pay
respects and to show their devotion. But no human being, no
Deva, and no Brahma was satisfied by merely being in the
presence of the Buddha and having the opportunity to pay
respects. The Buddha observed them through his mind’s eye
and taught them the truth which he had penetrated through his
own super-knowledge, his omniscience. As soon as they re-
ceived the instructions of the Buddha, they began to practise,
to exert themselves with unwavering energy 1n all the four
postures of the body. This effort, which 1s continuous without
break or pause and full of joy is called good effort. When their
effort was perfect and equal to the effort of the wise men of
old, they arrived at their goal in due time and all the aspirations
of their hearts came to an end. Because they had achieved this
state they were exceedingly happy and blissful.

What was the nature of their happiness, their bliss? It was
not happiness or bliss that lasted for only a moment or a single
lifetime; 1t was that happiness that is so great that it is able to
last for the remainder of samsara. Even if you are born in the
human plane for only one life, you are able to to rise above the
suffering of the cycle of birth and death.

In this way happiness and bliss come to you. When one
has attained this happiness, when one has received the sign of
bliss, when one has reached the goal, there is no jealously
guarding of a secret. No, you will want all human beings,
Devas, and Brahmas to attain this bliss and happiness. As you
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know for yourself how to attain this happiness, the actions of
body, speech, and mind will always be in harmony with the
cause of attaining Nibbana. You will act with joy as your base.

How could so many human beings, Devas, and Brahmas
attain such high states of bliss? Only because they knew that
they were going to bring the aspirations of their heart to
fruition.

What are the things that support the Buddha’s Teachings?
They are the donation of shelter, robes, alms food, and
medicine for the monks. Having understood this, they prac-
tised it. With these four requisites the wise supported the
Teachings of the Buddha. While they supported the Teachings
of the Buddha by donating the four requisites, many human
beings, Devas, and Brahmas received the instructions of the
Buddha. They were endowed with the ability to understand
and follow the instructions and they practised with a joyful
mind without taking rest as the wise of old. When they thus
practised they attained their goal without delay. In just one
moment innumerable human beings, Devas, and Brahmas
fulfilled the wish of their heart. The energetic people saw this
and supported the Teachings of the Buddha and established
them in a very short time. But they didn’t do only this; this
didn’t satisfy them yet. In order to strengthen and make firm
the Teachings they would also meditate. So they were full of
good volition and they were accordingly endowed with unwa-
vering effort and faith. Since the time of the Buddha there
have been such noble people who supported and carried out
the Teachings of Buddha with supreme effort, and ever since
the days of the Buddha human beings, Devas, and Brahmas
have been attaining Nibbana. The number of those who have
reached the goal in just a short moment can’t be reckoned, let
alone the number of all who have attained Nibbana.
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Now the good time for all the various noble people has
come. This is so because the time when a Buddha and his
Teachings blossom 1s the good time. The existences of human
beings, Devas, and all the happy abodes are good. Having
been born into one of these, people accepted the Teachings as
you are doing now. They practised with full effort and armved
at the goal.

After his awakening the Buddha honoured Rajagaha before
any other country with his presence. The king of this great
city, Bimbisara, came to the Buddha and because he received
the Teachings and followed them, he attained the goal. He was
full of bliss. He wanted others to attain the same bliss, and
understanding the reason, the cause for his happiness, he
donated the four requisites. He did this so that his mother,
father, grandmother and grandfather could fulfil their aspira-
tions completely. The Buddha, out of his great compassion,
dwelled in the king’s delightful garden. Humans, Devas, and
Brahmas came to revere him there and with great compassion
he taught them what he had realized himself. In just one short
moment innumerable humans, Devas, and Brahmas achieved
their aspirations. And after this it went on and on. The good
time for all the people with noble aspirations had come! The
time at which there is a Buddha or his Teaching is the good
time. Human life, life as a Deva or a Brahma, is a good life.
Good effort is called the effort that is established after one has
recelved the Teachings. And what are the Buddha’s Teach-
ings? What 1s contained in the Tipitaka and 1s preached and
explained by noble disciples out of loving kindness and com-
passion are the Buddha’s Teachings. They are very extensive,
profound and difficult to understand. Though they are exten-
sive, profound, and difficult to understand, they really are just
one thing: the way of escape from suffering.
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They are expounded by the wise in short and in full as time
permits and everyone has knowledge of them according to his
capability. You all have some understanding of the Tipitaka in
accordance with your capabilities. If you were to talk about
what you know 1t would never end.

But you have to establish strong effort and focus your
mind on one object according to the Teachings of the Buddha,
as I said, and keep out all other objects. When you fix your
mind on one object exclusively with strong and stable effort,
then you will be established in the Teachings. Isn’t that so?

U BA KHIN: Yes sir.

S: To establish your attention thus is effort (viriya). When
you fix your attention on one object and no other object enters
your mind and your attention is stable, you reach viriya-iddhi-
pada. Because the Teachings are so extensive you may think 1t
tiresome to practise them. That 1s why I instruct you in this
way that you can reach the goal quickly.

What happens to the causes of suffering—Ilobha, dosa,
and moha: (greed, aversion, and delusion)—when you control
your mind in this way?

U: They are cut out and become quiet.

S: People write and preach a lot about lobha, dosa, and
moha. Don’t they? When they debate, they talk only to win the
debate, whoever they are talking to. But if they establish
awareness of breathing and make their minds stable they
acquire real merit. Why don’t we try to do this?

U: Yes sir.

S: Will there be worry, fear, and greed at that time?

U: There won’t be.

S: No, there won’t; there won’t be any worry, fear, or
greed. If there is worry, fear, or greed, are you happy or un-

happy?
U: Unhappy, sir.
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S: And if there 1s no worry, fear, or greed?

U: Then one 1s happy.

S: If one establishes effort only for one split second the
viriya-iddhipada arises. It excludes worry, fear, and greed
and there is happiness. There are types of happiness which are
not related to the happiness achieved through the Buddha’s
Teachings, but people still call them happiness. What sort of
happiness am [ talking about? I am talking about the happiness
of becoming a human being or Deva, of becoming a king, a
rich man, a Universal Monarch, a Deva king, a Sakka, or a
Brahma. Of course their enjoyment is also called happiness ..
But let me give an example. If you were asked to bear the
golden royal insignia and live in the golden palace of a country
that abounded with gold, silver, gems, rice, water and paddy,
that was plentiful in everything, would you accept this offer or
not?

U: Of course I would accept.

S: Of course you would accept. This country 1s so rich
that there is absolutely nothing missing. So you would live
wearing your crown in your golden palace smiling all the time.
So I think, smiling like that all the time, you would enjoy
yourself; you would be happy, wouldn’t you? Would this
happiness keep worry, fear, and wanting away!

: No, it wouldn’t.
Oh, really?
: It wouldn’t, sir.
I mean at that moment, you see.
: It wouldn’t.
Why are they all smiling and happy then?
. Somebody could try to usurp the kingdom. If some-
thing happens In his terntory he would have duties to fulfil.

S: There 1s nothing like that. This country is so good that

there 1s no danger or worry of that kind. It is a very peaceful

CIS’,’C‘.??CIF{’C



Discourse VI 185

= -

country. There 1s no problem at all; everything is calm and
quiet. It 1s that kind of country. No troubles at all; you just
have to live in the golden palace wearing your crown. You
simply live there with your ministers, troops, concubines, and
wives. You live always with a smile on your face. Will worry,
fear, greed, and anxiety be kept at bay in these circumstances?
You are always smiling and happy. So, do you think there is
any worry?

D:. There will be, sir.

S: Why?

D: Because there is the fear of death.

S: Yes, there will still be the fear of death. But you are
smiling still. What is this smiling? What are lobha, dosa, and
moha?

: They won’t be kept away.

Even smiles don’t keep them away?

: No, sir.

What do smiles mean?

. They indicate that the object of mind is lobha (greed).
Really? Is one happy if there is lobha?

. No, sir.

Is lobha cool and pleasant?

: No, itisn’t.

Is it kusala (skilful) or akusala (unskilful)?

. Itis akusala.

Are you happy when you are smiling as we just said?

: No, sir.

But you are smiling great smiles, aren’t you? But you
aren’t happy yet. You are king, aren’t you? Maybe you aren’t
happy because you rule only one country? I'll give you
another one. So?

U: Even then I won’t be any happier.
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S: Are you going to tell me that you don’t want another
country?

U: No sir, I would take it.

S: You would take it, but still not be happy. Well, I won’t
give you just another country; I’'ll give you the whole conti-
nent. Will you tell me that you don’t want it?

U: No, sir.

S: So, will you be happier then?

U: I won’t be happier.

S: Really? All right, I won’t give you just another conti-
nent, but the whole planet and the Jewel of the Wheel of the
Universal Monarch. Now, there won’t be any worry or fear.
With the turning of the Jewel of the Wheel you will become a
Universal Monarch. Will you be happy now?

U: I won'’t, sir.

S: Will you feel calm and cool?

U: I won't.

S: Why not, disciple?

U: There is still the burning of lobha, dosa, and moha.

S: Oh,1s 1t still there?

U: It’s still there.

S: So you aren’t happy yet. Well Now, what about
Sakka, the Brahmas, and the Deva kings?

U: The same applies to them also.

S: We said they were happy and now you tell me the con-
trary?

U: The objects of their minds are lobha, dosa, and moha.

S: Oh really? Let it be. If one lives to a ripe old age
always smiling and then dies smilingly, will he find peace in
the cycle of births and deaths?

U: He won’t find peace.

S: Where will this smiling fellow go?
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U: When the (good) kamma of this smiling person comes
to an end, his fate will turn.

S: Yes, and where will this smiling fellow end up?

U: Because of his smiling, the mind will be controlled by
lobha and he 1s destined for the lower worlds.

S: Oh really ... I thought that being happy was good,
disciples. Is it not good? I have to ask you, “Is it good?”

U: (Laughing) No, it isn’t.

S: OK, we are not happy yet. But when I asked whether
we would be happy later on, you said no. There was no
peace, you said.

U: There is no peace.

S: So, now there is no peace; what about later? Will it
become just a little bit better?

U: It won’t improve, Sir.

S: What will happen, in the lower planes ...

U: We will go to the lower planes.

S: Really? So, there is no peace now; there won't be any
after. Which is worse?

U: It will be worse later.

S: Oh ... We all thought we were quite all nght, but not
so. But now we’ve got the Teachings of the Buddha and we
can have as much of it as we want, can’t we’

U: We can.

S: Endowed with the ability to accept the Teachings we
can take up one technique with steadfastness. Will the happi-
ness that derives from this practice become less the more we
use it, the more we practise?

U: It won't.

S: Will it ever be exhausted?

U: It won’t.
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S: Oh, really? My word, this thing is good. Isn’t 1t, my
dear disciples? And if we use it all the time, continuously, will
it then get used up, will it come to an end?

U: It will neither diminish nor get used up.

S: Wait a minute. We shall keep our attention focused
while we are sitting like this, but while we are standing, can
we still practise this?

U: We can.

S: And when we are walking?

U: We can.

S: Yes, we have to carry the burden of our body. It is not
the same as other worldly possessions. When you work hard
to acquire various jewels and gold and are successful, you will
store them away in a certain place, I think. But having
acquired our body and mind, the five khandhas, 1s 1t possible
to live with ease, happily and without making great efforts?

U: Itisn’t possible.

S: We have to shoulder our burden. We can’t rest for a
short moment even, can we? And for whom do we have to
shoulder the burden of our bodies without ever taking rest?

U: For ourselves.

S: For the five aggregates.

U: For the five aggregates, sir.

S: Yes we have to work, disciples. If I practise this
awareness a lot, then I don’t want to miss the happiness that
denives from it. Isn’t it possible to practise this all the time?

: It 1s possible, sir.

This 1s very good. Will it diminish?

: No, sir, it won't.

Is 1t tiresome to keep up this awareness?

: Itisn’t tiresome.

Will you use up material goods you have saved up?
: No, sir.
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S: You won’t. What about your work; will it be dis-
turbed?

U: It won’t be disturbed.

S: Will others know about our practice?

U: They won’t notice.

S: Oh, the other people won’t notice? Yes, disciple, when
we have the Teachings of the Buddha and practise them con-
tinuously, when we are able to focus our mind on the object,
we won't get tired, will we?

U: We won'’t, sir.

S: We won’t spend anything; our work won’t be dis-
rupted, and others won’t even notice. You receive the Teach-
ings in no time and then you say to yourself, “Now I shall
follow these Teachings.” When you have this volition and put
forth effort then the viriya-iddhipada factor will anse and you
will arrive at the goal in no time. If you take up the practice
now, will your progress be slow or fast, my disciples?

U: According to circumstances, sir, sometimes 1t will be
slow, sometimes ...

S: No! Wait, wait ...

U: Yes, sir.

S: Never mind about this. If I focus my attention accord-
ing to the Teachings and keep 1t with the awareness of respira-
tion; isn’t this much possible?

U: It is possible.

S: Is this quick or slow?

U: It is quick, sir.

S: You see. If you establish effort, the viriya-iddhipada
factor arises. Can you say how quick this 1s?

U: Yes, sir.

S: Have you put your attention there and does it stay?

U: Yes, sir.

S: As Idecide to put it there, it stays, doesn’t 1t?
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U: It does.
S: So if it stays, you have reached happiness. Are you

able to speak as quickly as this happiness is able to arise?

U: I am not, sir.

S: Itis easy to achieve happiness if you want it.

U: Yes, sir.

S: This is the highest sort of kusala. Do you hear? This is
the highest, the highest. Only if you have parami can you be
born as a human and receive the Buddha-Dhamma. This type
of kusala cannot be put in numbers. Do you understand?
Then, the six qualities of the Dhamma are there; the qualities
of the Buddha, the Dhamma, and the Sangha. When the
Buddha taught this, people understood. Among the six quali-
ties of the Dhamma, akaliko is one, isn’t it? What does akaliko
mean?

U: Immediateness.

S: Immediateness means that as soon as you fix your
attention the results come. So, if you establish effort with
intelligence the results come so quickly that you can’t say
“there” quicker than they come. Or you can’t even think that
fast. Is it so? If you establish awareness now, if you keep it
here with your effort, happiness arises in the very same
moment. This 1s immediate; who would have to question this
any more’?

U: Who would have to doubt his own experience?

S: Yes, when happiness has arisen there is no looking for
it any more. The answer comes by itself, doesn’t it? It doesn’t
take any time. All of you are bright people and you have
understood the Teachings of the wise and compassionate
while still young, even before the words of instruction were
complete. Though you understood, at times your mind will
think as 1t pleases, but let us practise. What happens in the
mind when we plan to practise to acquire kusala? “I’ll perform
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kusala later on, now I have to do this quickly.” Doesn’t this
happen to you?

U: It does.

S: Isit good to think and speak like this?

U: No sir.

S: And then you make efforts and the viriya-iddhipada
factor has arisen. What is the right thing to do?

U: The right thing to do is to practise.

S: Yes. If you want to become happier and happier, you
have to put forth effort as soon as you have received the
instructions of the Buddha and have accepted them. Then the
viriya-iddhipada factor will arise. When you make use of this
factor that arises in a split second, does 1t get consumed?

U: Itdoesn’t.

S: Does it diminish?

U: Itdoesn’t.

S: If you decide that the happiness you have 1s quite suffi-
cient for now and the future and say, “I don’t want to pro-
gress,” can you practise and not progress?

U: One will progress.

S: If you practise not just for a short time, but longer, will
you achieve only as much as you get out of a short period of
practice?

U: One will get more.

S: This is good, disciple. This 1s possible because we are
now in an auspicious era, because we are born into the right
form of existence and because you make night efforts. The
energetic get the true answer even without asking others. Very
good. Do you hear? Isn’t this so?

U: It 1s so.

S: So, even if we live with this happiness all the time, 1t
won’t diminish; it won’t be used up. And what happens if one

doesn’t want to progress?
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U: Itisn’t possible not to progress, Sir.

S: Yes. If you aspire to this there must be many different
troubles. Is it possible to attain bodhi or not?

U: Itis possible.

S: It is possible now and in the future. So let us say, “I
don’t want to progress,” and then focus our minds. Is this
possible?

U: Itisn’t possible not to progress if we work.

S: Do we achieve greater happiness the more we work?

U: We do, sir.

S: We can attain bodhi and we can also choose the time
and the place of birth. We can then choose a good existence as
we wish. When you attain the happiness you desire, what else
do you need.

U: Nothing else, sir.

S: You don’t need anything; you just have to choose. Is
choosing tiresome?

U: Itisn’t, sir.

S: You can attain 1t at any ume. There are four stages to
Nibbana. Is it possible only for certain types of Ariyas
(individuals who have attained one of the four stages)? Do we
have to choose the state of Nibbana?

: No, sir.
What about the place?
: Ttisn’t necessary.

Yes. All by yourself, without any help?
. It’s possible.

And 1n a crowd? If you g0 outside the pagoda it won't
be p0551ble I think. It 1s easy, isn’t 1t? The Buddha, the all-
compassionate and omniscient, taught many humans, Devas,
and Brahmas the knowledge that he had attained through pene-
trating the truth himself. These beings, full of confidence after
receiving the Teachings, were able to fulfil their aspirations.

PO C
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As you establish awareness you should establish continu-
ous effort. There are many different types of people. Some are
good at reciting or reading or preaching or explaining. I have
no doubt about you, disciples, with whoever you compete you
will win.

U: Yes, sir.

S: Yes, though others are victorious in their talk, will they
achieve anything if they don’t practise?

U: No.

S: So, what’s the difficulty? Talking 1s tiresome, 1sn’t 1t?
All we have to do 1s to make efforts to bring to fruition the
aspirations we have made and work as the wise ones of old.
Understanding that we have to take up this work our minds
will be focused. You are very busy. You may say, “We will
practise later when we are free.” Does this thought come up
still?

U: It does.

S: Sometimes the mind is like that. But I think you don’t
actually say so?

U: We might, sir.

S: You even speak your mind?

U: We do.
S: Well, if you want to say this, never mind. But for the

future can’t you burn these impurities out? You have the
Teachings of the Buddha. When this happens to you, [when
you want to procrastinate,] get rid of your doubts. Strive to
find the answers without asking others. If you focus right
now, won’'t you get the answers immediately? Isn’t this
possible?

U: Yes, it is possible, sir.

S: It is possible to focus as you sit here.

U: Yes sir, 1t 1s.
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S: Is it also possible to maintain the happiness you

achieve in this way when you are standing up?

. It is, Sir.

Yes. And when you walk?

. It’s possible then, too.

Yes see, it is always possible.

. If a person is able to maintain awareness, it’s possible.
What ability do you need? There is nothing difficult in
it. Or is it difficult after all?

U: Once a person has acquired proficiency in this, it isn’t
difficult anymore.

S: He says that it is not possible to simply focus here.
Just put your attention here. That’s all. Well, 1sn’t that easy?

U: It1s easy, sir.

S: Itis ever so easy ... The Buddha 1s incomparable. He
accumulated virtues without ever resting. He completed his
paramis on his own, working for the welfare of all, didn’t he?

U: Yes, he did.

S: And because he could fulfil the paramis 1t 1s easy for
us now, isn’t it? It is easy. How is it today? You have to raise
yourself up happily and complete your work. Then,
depending on what your aspirations are, you simply take the
bliss you desire. It is very easy. Don’t be modest. Don’t allow
yourselves to think, “This 1s not possible for me,” “This 1s not
suitable for us,” “This is not proper for us,” “This is not for
me.”” Aim at what you desire. You will get it. Isn’t this so?

U: Yes, 1t 1s, sir.

S: In the days of the Buddha, too, Devas, and Brahmas
came to the Buddha, worshipped him, and after they received
his Teachings, they achieved everything; they completed all
their various aspirations, didn’t they?

U: They did.
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S: Isn’tit possible to fulfil your aspiration by establishing
unwavering effort while you are a king? Can we count the
names of kings who attained complete understanding of the
Dhamma?

U: They are without number, sir.

S: Many wealthy people made efforts and attained under-
standing while continuing their work 1n business, didn’t they?

U: They did.

S: Isn’t this possible?

U: It s, sir.

S: Can you count how many wealthy people have done
this?

U: No, sir.

S: What about the people who were neither kings nor rich
people.

U: They are innumerable.

S: All those who received the Teachings and who fol-
lowed them assiduously fulfilled their wishes, didn’t they?

U: They did.

S: Humans and Devas alike, all of them, lay disciple!
What about today, lay disciple? The period 1s the same, the
occasion is the same, the plane of existence is the same. If we
simply establish our effort and accept the Teachings, do we
still have to choose certain times to practise?

U: There 1s no need for that.

S: Really?

U: That 1s correct, sir.

S: Yes! The time and the form of existence is right. You
can achieve your aspirations when you wish, can’t you?

U: That is correct sir.

S: Yes! Do you understand? Before, they didn’t practise
because they were busy. How is it with this “I'll pracuse
when I'm free”’? Do we still have to set times like this?
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U: Itis not necessary to set aside certain times.

S: What happens if we practise only when we are free? If
we stop the practice, then we won’t attain what we ought to
attain. But now, we do our work and something else as well:
we also fulfil our aspirations. We get two things done at the
same time, don’t we, lay disciples? What 1s better: to get one
thing done or to get two things done at the same time?

U: Itis better to get two things done at the same time, str.

S: You see? It’s worth keeping yourself busy. But, even
though I say it’s worth keeping yourself busy, don’t start
enjoying being busy just for the sake of being busy—if you
want to realize the Teachings, I mean. Don’t just keep running
around all the time. If you establish viriya at the same time, the
viriya-iddhipada factor will arise. Make yourselves firm in
this. If you say that you want to do this work but go on
distracting yourselves here and there, your progress will be
slow. On the other hand, if you establish this awareness and
keep it up, working happily, then you will make progress.
what about this work that you can’t avoid having to do?

U: We will also make progress with that.

S: Yes, lay disciples. Not only do you get results in this
noble work, you get much more besides. What I say 1s what
the Buddha taught. I'm not adding anything.

Now, you are all people making great effort, aren’t you? I
just wanted to warn you. What I just mentioned [about being
too busy] can happen at times.

When you have holidays, you decide to come here and
meditate for a few days. Then you have to go back to work
and don’t get time off anymore. You don’t come back. Does
this happen sometimes? |

U: Yes, it does.

S: Then you abandon the meditation, I think, don’t you?
Don’t abandon it. Carry on with this awareness and at the
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same time do your work. Then you get two things in one go.
You get two. If you postpone the work until your hours of
leisure, you only get one benefit. The aspirations you are
fulfilling are not ordinary ones, are they? You can attain to the
highest, noblest bliss.

Now, what are these aspirations you are going to fulfil?
There are the different forms of bodhi. Bodhi means the pene-
trative understanding of the Four Noble Truths. If you estab-
lish effort, saying that you want to get it, you can fulfil all
your various aspirations for bodhi right now. This 1s not
ordinary.

How are you going to fulfil your aspirations? Each type of
bodhi has to be fulfilled in its own way: sammasambodhi as
sammasambodhi, paccekabodhi as paccekabodhi. We must
understand it in this way if we are to understand it correctly. It
i1s like planting a mature seed. When it rains, a plant springs
up. Here, the plant is nursed well, when you go back home, it
has deep roots and 1s strong.

Is it possible to describe how good this period, this time,
is? It is so easy now, lay disciples! Tell me, 1s this a period
when one is oppressed by worries and has to groan and
moan?

U: No, sir.

S: Isita period when we can only stare resignedly?

U: No, sir.

S: It is a period when we can be happy and blissful
immediately, when we can never get enough of this joy. You
get even more than you wanted. You get even more than you
aspired to, don’t you, disciple?

U: Yes, sir.

S: Oh yes. You never get tired, not in the present and not
in the remainder of samsara. What are the Teachings of the
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Buddha? There is nothing in the Teachings that causes stress
and misery, is there? There 1sn’t! It is pure happiness!

There is one thing, however: the mind may get confused
with many thoughts, and I don’t think that these thoughts are
very pertinent. Now, if you determine to establish this prac-
tice, then [ don’t think that thoughts of doubt will remain at the
back of your mind. Can you not be successful in this way?
The mind will think what 1t wills. Let it! Follow the Teach-
ings. Do you understand? When you arrive at the goal, you
will probably find that 1t isn’t what you expected 1t to be.
Doesn’t this happen to people?

U: It has happened many times, sir.

S: Yes, it happens. Dear lay disciples, I am telling you
only a little. Those among you who work hard will think,
“This monk 1s reluctant to tell us everything. He 1s probably
very unwilling to part with his knowledge.” [Everybody
laughs.] You will think, “This is much greater than he said.”
When you strive for real happiness and in this way arrive at
the goal, then you experience something that you cannot
describe with all the words there are. Once you’ve decided,
“I’'ll stnve so that [ will know for myself,” then don’t procras-
tinate. Don’t delay. Do you hear? This is so elevated. It is so
good, lay disciples. Work hard. Do you understand? You are
all people of great effort, aren’t you?

U: Almost all of us, sir.

S: Yes. Good, good. Work hard, won’t you? You see,
when you yourselves arrive at the goal—and for many of you
even before that time—you can give this happiness to others.
You will never feel reluctant to give.You will want to give a
great deal of it, a great deal.

U: This is true, sir. In the course we are conducting now
there are three or four students who, after about three days,
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cry with great sobs because they regret not having come here
earlier.

S: Yes, it 15 like that.

U: They think, I should have come earlier!”

S: Yes, this happens! Work hard in order to attain the
highest. This place 1s very good.

U: It1s a place to which you gave your blessings, vener-
able Sayadaw!

S: This 1s a nucleus. It 1s the first of many centres. Do
you hear me? May this happiness spread slowly out from this
place. Yes, yes, you must work hard, strive diligently.
Working means that you must meditate at times, and then, at
times, you will want to take rest. Does this also happen here?

U: Itdoesn’t, sir.

S: Itdoesn’t?

U: If the students start to meditate at 12.30, they come out
of their meditation cells only at 5 P.M. At the beginning, they
do take breaks, but after two or three days, they don't come
out for breaks anymore.

S: Yes, you see! It’s like that! The highest bliss cannot be
described in words. But the mind 1s like a magician. Even
though you may be meditating here like this, even though you
may be meditating calmly, negative thoughts may anse: “Oh,
meditation 1s so tiring! How can I achieve anything? I can’t.”
Isn’t it like that?

U: Itis just as you say, sir. They do think that way.

S: Yes. Your mind may be cheating you,but after having
established right effort, there is no cheating yourself—or 1s
that still possible?

U: No, sir, 1itisn’t.

S: Itis only during the period before you really know that
you can cheat yourself.

U: Yes, sir.
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S: Even so, you may be saying to yourself that you
meditate too long—so take rest now.



The Power of Forbearance

WEBU SAYADAW: At one time, Vepacitta, the king of the
Asuras, and Sakka, the king of the Deva world of the Thirty-
three (Tavatimsa), were at war.! The Asuras were defeated
and Sakka captured their king, bound him with five ropes
around his neck, and confined him i1n the meeting hall of the
Devas, Sudhamma. Of course the king of the Asuras could
not bear this and was overcome with anger. When he saw
Sakka enter his royal palace, Vepacitta vilified, defamed, and
reviled him from his prison. When Sakka came out of the
royal palace again, Vepacitta couldn’t refrain from bad-
mouthing, slandering, and abusing the king of the Devas. But
Sakka remained calm and serene.

When Sakka’s charioteer, Matali, saw this, he said to
Sakka, “Sire, this king of the Asuras insults you over and
over again. Do you accept this so calmly because you are
afraid of him?”

Sakka answered, “Young friend, this king of the Asuras is
in my power. I can do with him as I like.”

“Then why do you accept this kind of behaviour from him,
sire?”’ Matali asked.

ISee Kindred Sayings 1283-287.
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“He is in my power,” Sakka answered. “I can punish him
any way I choose, but in spite of this, I forbear with his
harangues, defamation, and aspersions.”

Why did Sakka act in this way? Because he understood
the great benefits that forbearance brings. Though he knew
that he could do anything he wanted to his prisoner and that
his prisoner would not be able to pay him back, he remained
calm and patient. The Buddha said that this is the highest
form of patience: to forbear even though you do not have to,
even though you could change the situation. Of course 1t 1s
also good to practise forbearance when you have no other
choice, but to forbear voluntarily is the highest and best sort
of forbearance. |

Sakka has great power, but if he should react to such
insults without being the stronger one, what would happen to
him?

DISCIPLE: Just like the king of the Asuras, he would be
defeated and have to endure imprisonment. He would have to
suffer.

S: Yes indeed. Whoever tries to be something he 1s not
has to suffer a lot, doesn’t he?

So, even though he could have taken action, he observed
this practice of developing forbearance in his mind, and that
1s very noble. The noble ones of old practised this at all
times. Sakka practised this, as I have just told you, and the
Bodhisattas practise this too, don’t they?

When our Bodhisatta was reborn as the Naga king
Bhuridatta, he was very rich.! He possessed as many
treasures as Sakka.

1See the Bhiiridatta Jalaka (Jataka n*® 543). In this life, the Bodhisatta is

reborn as a Naga. Wishing 10 escape from that world in the future, he
keeps the Observance Days (Uposatha) in the human plane. Through a
series of unfortunate circumstances he is discovered by a snake charmer
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Having put all his riches aside, he decided to observe the
Uposatha precepts. But while he was observing the Uposatha,
a snake charmer came along and found the Bodhisatta. Now,
compared with the Bodhisatta, he had no power at all. Was
our Bodhisatta endowed with power?

D: Idon’t know this Jataka story, sir.

S: You know it all right. You are just afraid you’ll get
tired if you have to tell it.

Now The Bodhisatta’s power was so great he could turn
someone to ashes by just looking at them sideways. So what
use would this snake charmer’s spell be against the Bodhi-
satta? Of no use at all! But the Bodhisatta did not budge
because he was afraid of breaking the moral precepts (sila).
He did not even open his eyes. So the snake charmer used his
tricks on him and brought him under his power. Then he did
many things to him. If the Bodhisatta had not wanted to be
bothered, he could have flown up into the sky. Or he could
have dived into the ground. Or, as we said, he could have
given the snake charmer a sideways glance. He also could
have assumed the appearance of Sakka or a great Brahma,
couldn’t he?

D: He could have, sir.

S: But he didn’t do any of these things. So the snake
charmer took him by force and put powerful poisons in his
mouth. As he did so, our Bodhisatta practised divine purity of
mind and did not react, even to this. Was this because he was
weaker than the snake charmer?

and drugged and bcaten unul all his bones are broken. As he is observing
the Uposatha with the strong determination to keep his mind free of
desire, jealousy, intoxication, and anger, he does not react to the
Brahman’s attacks. Having gained power over him, the snake charmer
uses him to earn his living in the towns and villages. After a while, the
Bodhisatia is freed by one of his brothers and the Brahman becomes a

leper.



204 Webu Sayadaw

D: No. He was strong, but he was forbearing.

S: Why was he forbearing?

D: He was a noble person who had aspired to Buddha-
hood and he was fulfilling the perfections (parami), sir. -

S: If this should happen to you while you are observing
the Uposatha, would you act in the same way?

D: I wouldn’t be able to endure that, sir. If the person
doing it was weaker than me, as in this case, I would flatten
him.

And if you were someone with great powers?

. I would certainly use them, sir.

Would you remain quiet, not even opening your eyes?

. Oh no, sir. I would open them very wide.

If you act like that, will you get what you want?

No, sir.

Yes, you see what I mean. The Bodhisatta acted that
way. But that was not the end. He was beaten the way
washermen beat cloth when they do the laundry, but he didn’t
react or even move. The Bodhisatta followed the snake
charmer’s commands for quite some time, remaining calm.
He did what the snake charmer told him and even more. And
he did all this in order to attain what he aspired to. This is the
fulfilling of the perfections. He fulfilled them to the utmost.
And did he get results that are inferior to what others get?

D: No, sir. He got results that are higher and nobler.

S: He practised in order to reach a high level of perfec-
tion. Now, if a person is forbearing because he has no choice,
that 1s also good, but if a person doesn’t endure when he has
to, what will happen?

D: He will suffer, sir.

S: Yes. I have explained a little bit about forbearance
now. If I were to explain it fully, there would be no end.
Forbearance gives benefits now and for the rest of samsara.

L OO «LOw
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If you want to be happy in the present, you must work on
your patience. If you want to be happy in the future, you
must work on your patience. If you want to do something, to
accomplish something 1n your present life, then develop
forbearance and patience.

Didn’t the Naga king accomplish this?

D: He did, sir.

S: Yes, he did. The Naga king Bhiridatta established
himself in and observed morality (sila). If he had simply
avoided the difficulty, would he have gained anything?

D: No, sir.

S: If he had escaped into the sky when the snake charmer
came, would he have met him and been able to gain
perfection in patience and forbearance?

D: No, sir.

S: And if he had assumed the appearance of Sakka?

D: He would not have been able to get results then either,
SIT.

S: But he didn’t use his powers in that way. If he had just
blinked at him, thinking, “This man is bothering me,” what
would have happened then?

D: The snake charmer would have turned to ashes, sir.

S: But he did none of these things. Even though the snake
charmer had absolutely no power over him, he put up with
him calmly in order to attain perfection. He didn’t even want
to budge. He went there to observe the Uposatha and
determined that the snake charmer could do with him
whatever he wanted. So he endured everything. Once he had
made his determination, he carried it through.

How about you? When you undertake the Uposatha
observances, when you decide to observe the Uposatha, you
keep it, don’t you?

D: Yes, sir. We observe the Uposatha.
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S: When you take the moral precepts, you observe them
for the full day, don’t you?

D: We do, sir.

S: After establishing yourselves in the moral precepts, do
you keep them, whatever comes your way, no matter what
happens?

D: We don’t accept everything, sir.

S: Butdon’t you get a full day of practice?

D: No, sir. We don’t put 1n a full day.

S: How much do you get out of one day?

D: After taking the Uposatha precepts, we try to progress
for one day, but sometimes we actually regress by more than
a day, sir.

S: How much more?

D: Maybe one and a half days, sir.

S: So you take this sila for one day, and then you regress
in one day by one and a half days. Is that effort good enough?

D: Noitisn't, sir.

S: Having established ourselves in energy (viriya) we can
accomplish everything with our patience and forbearance. Is
it not possible to apply this everywhere? When you return
home from here, you will encounter objects of the senses that
you hke and objects that you don’t like. You constantly
encounteri these two types of objects. Do you agree that you
are confronted with one or the other of these two kinds of
objects all the time?

D: There 1s always either a sense object that we like or
one that we don’t like, sir. One of the two is always there.

S: When you encounter either kind, forbear! If you live a
life of patience and forbearance, what happens when you
encounter these sense objects?
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D: If we encounter pleasant objects, we reject them
through our efforts. And if we encounter unpleasant objects,
we establish our efforts more strongly and throw them out.

S: Really? Now, if you meet with pleasant sense im-
pressions, will unskilful states of mind flow in?

D: It is because this might happen, in order to keep them
from flowing in that we must establish effort and endure.

S: And if many of these impressions come towards you?

D: Then we have to forbear more, sir.

S: And if you encounter only a few?

D: Then we only need a little forbearance, sir.

S: Now, when you go home and the children talk and
make noise—only a little noise, but enough for you to find 1t
intolerable, what do you do?

. In that case [ will have to make an effort to be patient.
If you do that, don’t you gain?

. 1do, sir.

What if they become noisier and more intolerable?
Then I will have to make a lot of effort and forbear,

OO WU

SIT.

S: Is that so? Will you really do that?

D: I said that in order to give the nght answer, sir.

S: You haven’t gone home yet, but you have started this
practice now. When you practise this you will be strong. It 1s
not tiresome at all. Or do you think you will get tired by
living with patience?

D: No, sir, it is not tiresome.

S: Does it cost you anything?

D: It doesn’t cost anything, sir.

S: Do you lose anything?

D: Through patience and forbearance we gain much, sir.
We don’t lose anything. But we are lacking in faith, effort,
skill and wisdom, sir.
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S: If you are confused by such thoughts you will think,
“Should I do thissnow? Should I do that?”” Then you will be
confused. Just remember that you have to be forbearing.
Thoughts may come like, “Should I apply this or-that?
Should I look for this or for that? If this i1s not there,
everything will be in vain.” But you should do as we have
just said, think only about this one thing.

D: Do you mean that we should just be forbearing, sir?

S: Yes. If you do that, through forbearance everything
will go well. Whatever it 1s, it will be alright.

When | was still a young monk, the Burmese in this
country were not very civil, but the Indians were. When I
went on my alms round, there was an old Indian man who
came running to offer a gift as soon as he saw me. In spite of
his old age, this old Indian staggered through the streets
selling things, and when he saw me, he came running, even
from afar, to give dana.

Now, how 1s it that our Burmese people were not civil?
The parents gave money to the children and they bought
sweets and snacks with it. This old Indian was selling what
they could afford to buy. Now, how did they call him over?
They shouted, “Hey, Indian dog!” They called him that! Did
you hear?

So, the children were calling him from every side, and
what did he do? He went to them, smiling. He continued to
smile, and whoever called to him like that first, he would go
to them first. He came to them and they kept calling him
“Indian dog.” He did not think, “Now, can these boys call me
like this to buy something worth a penny—me, an old man
who 1s their senior?” No, he just made the effort to go to
those boys.

What would you do if young children called you what
they called this old man?
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D: We would be angry, of course, sir.

S: Would you just be angry and remain silent?

D: I would not remain silent, sir. Maybe I would even hit
those children.

S: Would you get their penny, then? And aside from that
what would happen?

D: The Burmese would hit me, sir.

S: Yes, you see, this didn’t happen to him. He didn’t
create any unskilful state of mind, either. He didn’t get angry.
This 1s what I encountered when I went on my alms round as
a young monk. Even thought they called to him like that, he
didn’t get angry.

If he had been angry, would that have been wholesome
(kusala) or unwholesome (akusala) as an action?

D: Unwholesome, sir.

S: Now, you all want to be forbearing, according to the
Teachings of the Buddha, don’t you?

D: Even though we wish to practise the Teachings to
some degree, we aren’t forbearing to that extent, sir.

S: Don’t be distracted by other things. Do just one thing:
be forbearing. Do you understand? No matter how much the
people living with you upset you, just practise this fully for
yourself. What if other people always did the right thing?

D: Then I would be very pleased. But even if they should
be chaotic, I should remain calm and pleasant, knowing that
if greed arises 1t will be unwholesome for me, sir.

S: But what will you do if it gets to be too much?

D: I'll be forbearing.

S: Yes. Remember just this. Don’t worry about anything
else. If you look into this book or that book to see what they
say, then your own practice will suffer. Just practise
forbearance. If you exert yourself in just this one thing, you
can achieve anything.



How Maha-Kassapa Was Deceived

SAYADAW: There is a king of the Tavatimsa Deva plane
called Sakka, isn’t there?

DISCIPLE: Yes sir.

S: Yes, he is there alright. Sakka, the king of the Tava-
timsa world, does exist. Now, how did he become Sakka, the
lord of the Tavatimsa Devas? What merit did he accumulate?

D: He accumulated merit in a former life, sir.!

S: It is one thing to accumulate merit in the time when a
Buddha’s Teachings are available, but Sakka’s efforts were
strong even during the time when the Teachings were not
there; he depended on his own efforts alone.

He was a wealthy man. He didn’t have to worry at all
about eating and drinking and he didn’t even have to spend a
kyat or half a kyat for a nourishing meal. So he was without
any burdens. What did he do? He employed skilled tradesmen
and labourers and worked day and night with them without
resting. What was he doing? He was working for the welfare
of the people. He dug wells and tanks in places where there
were none. He built good roads for the travellers and thus
spent his life working for the happiness of others. When he
worked near his home he stayed at his house, but when his
project was in a far off place he worked without even going
home. He was happy when others were upright and there were

ISee Kindred Sayings 1293-295.
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many people working alongside him. Having worked like this
without a break one can face the present and the future. Sakka
worked without ever resting until the end of his life span and
because of this he became Sakka. |

After the Buddha was awakened and the Triple Gem arose
in the world, beings were reborn in the Tavatimsa world at the
end of their allotted life span through the force of the merit
they attained by revering the Buddha, the Dhamma, and the
Sangha. As Sakka 1s the king of that plane, the other Devas
have to go to show him their respects and venerate him. And
what happened? Now these Devas and Devis who had come to
the Tavatimsa world as a result of just a small amount of ser-
vice to the Triple Gem also came to pay respects to Sakka, but
their clothes, their bodies, their means of transport and palaces
were shining so brightly and splendidly that King Sakka’s
clothes, body, and palace faded and could hardly be seen 1n
the dazzling light—that’s what happened.!

Now Sakka’s splendid colours and his splendour had not
disappeared, but it was outshone by these Devas and therefore
faded. It wasn’t apparent any more. It was just like the stars
and the moon. When they shine and sparkle at night you look
and you can see them. You see them and admire their bright-
ness. But when dawn comes, the sky becomes light. Then the
sun comes out, and what happens? Is the light of the stars and
the moon still there?

D: The hights still there, sir.

S: Can you see it?

D: The light of the sun outshines them, sir.

S: But can you still see the moon and the stars? Where
have they gone?

IFor the following story, scc Buddhist Legends 11 86-89.
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D: They haven’t gone anywhere, sir. They are still there,
but because the sunlight 1s so bright we can’t see them, sir.

S: The same was true for Sakka. The Devas and Devis
who had been reborn in the Tavatimsa world due to the merit
they had gained by showing their respect for the Buddha and
his Teachings were like the rising sun, and the colours and the
glow coming from Sakka faded into obscurity. Now—dear,
oh dear!—he was so ashamed he didn’t know how to act
surrounded by these Devas. He wished his head would split
into many pieces. That’s how humiliated he was by all this.

When these Devas arrived near Sakka's palace, the shine
from his clothes, his body, and his surroundings just faded
away—so enormous is the difference between merit accumu-
lated within the Sasana and merit accumulated outside the
Sasana.

Now Sakka was so embarrassed and put out by this that he
didn’t dare go out any more and he seems to have remained in
hiding.

D: Ithink Sakka must have been very upset, sir.

S: Wouldn’t you be?

D: I would also be very depressed, sir.

S: Even though he was a king, he was 1n deep trouble.
You see, both are good (kusala) actions and give merit, but
just a little bit of effort within the Sasana and you get a great
deal. That’s the difference. But Sakka couldn’t change what
had happened in the past. Only later did he become powerful
again. He understood, “Indeed, the good deeds of chanty and
other virtuous actions performed within the S3sana are exceed-
ingly great. They are so much greater than actions performed
outside the Sasana.” But even though he understood this, he
couldn’t do anything about it. He had to continue living as he
was.
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Once he understood about the importance of doing merito-
rious deeds during the Sasana, he told the Devas and Devis in
his entourage to do good deeds, and they immediately went off
to act. They went to where Venerable Maha-Kassapa lived and
the monk asked them, “Where do you come from?” They
replied, “We come from the Tavatimsa world with the inten-
tion of performing meritorious deeds, venerable sir.”

Maha-Kassapa, however, said, “Today, I intend to give
beings who are suffering the opportunity of rising above their
condition by performing good (kusala) deeds. As for you, you
are privileged beings. You may return to where you came
from.” So they had to return to the Tavatimsa world without
gaining any merit.

When they reported back to Sakka, he thought to himself,
“But I have to get this special merit somehow.” Well, he knew
that 1t was good to pay respects to the noble monks when they
came out of the Cessation State (nirodha-samapatti), so he
transformed himself into an old man near Rajagaha—an old
man who was very, very poor, without any sons or daughters
or grandchildren to look after him. He had to work for a
living, even though his body was frail and trembling. He also
created a shaky little hut where he lived without any comfort.
Sakka’s queen, Sujata, also transformed herself into a decrepit
old woman with drooping eyelids and wrinkled skin. And they
both lived out in the countryside.

Well, when Maha-Kassapa saw them, he thought, “These
poor old people are poverty stricken and pitiable. They have to
work for food and drink, even at the advanced age of eighty or
ninety. Today, I'll give these two suffering people an oppor-
tunity to rise above their condition.” And he stopped at a dis-
creet distance from their hut. Sakka and Sujata, of course,
were only pretending. Still keeping up their deception, they
slowly opened their eyes and shielded them with their hands,
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as if they were trying to see better. Then they approached
Maha-Kassapa.

“Venerable sir,” they asked, “are you Venerable Maha-
Kassapa? We are very poor and still have to spend our time
working for our daily upkeep. Since you have come, venera-
ble sir, we as disciples will be able to render you a service.
Please let us gain ment.”

It was necessary for them to deceive him, you see, because
if the lie was found out, they wouldn’t be able to accomplish
what they wanted to do. So they approached Maha-Kassapa
very shyly, very humbly, and then placed celestial food in his
bowl. They placed the food in the bowl in the proper manner,
and they gave ample portions. As Sakka was offering the
food, he said, “Because we venerate generosity and those who
receive generous gifts, we offer this with our own hands and
with deep respect, sir.”

The celestial food, of course, gave off a very pleasant
odour. Maha-Kassapa investigated the matter and realized
what Sakka and Sujata had done. He had not realized before
as a matter of course. It was only when he looked 1nto the
matter that he knew what had happened. How could he have
known before he investigated? Even though he was an Arahat,
endowed with great power and supernormal knowledge, he
did not know things automatically.

D: Did he not know because he had not concentrated on
this matter, sir?

S: When Maha-Kassapa did not concentrate on a given
matter, he did not know about it.

D: That’s why he was deceived, sir.

S: But now, Mah3-Kassapa said, “You are Sakka, aren’t
you?”’

“That is correct, sir.” Sakka replied. “We did this, sir,
because we had to endure so much suffering and distress.”
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“You are living in a blissful existence with great rniches and
all sorts of pleasures, aren’t you?”’ Maha-Kassapa said.

“Yes,” Sakka said, “as Sakka I enjoy all these things, sir. |
obtained all this power and these pleasures because of the
merit I performed when a Buddha-Sasana was not available.
Now that a Buddha has anisen, beings are reborn 1n the Tava-
timsa world as a result of very small deeds they have done.
When they come to worship me, they shine so brightly that my
own splendour fades away into nothing. Not only that, when
they come near my palace, I have to hide, sir.”

He had to hide because he was ashamed, you see. He suf-
fered a great deal. He was a powerful king, but he suffered
when his subjects came to wait on him. He was powerless to
change the situation, and his whole world collapsed. “It would
be better if my head split into pieces,” he thought. His suffer-
ing was that great. That 1s why he told Maha-Kassapa, “We
are also suffering beings.”

Well, once he was successful in performing more merit, he
too began to shine. Then poor Sakka could smile and enjoy
himself again.

You see, he had accumulated merit in the past, but the
ment acquired outside a Buddha-Sasana and the merit acquired
during one are vastly different. I can’t stress this enough. So
now 1s the right time; this is a good existence, isn’t it?



Dhamma-Asoka’s Younger Brother

The emperor Dhamma-Asoka received the Buddha’s
Teachings, and because he was given these instructions and
respected and followed them, he could spread them through-
out the whole Indian subcontinent.! He made sure that the
Buddha’s religion was foremost, incomparable. His younger
brother, the crown prince, however, lived as he pleased. One
day, being bored and discontented, he went to the forest for a
walk and observed how the deer played and enjoyed them-
selves in a carefree mood. As he watched them, the following
thought arose in him, *“These deer enjoy life, happily eating
just grass and leaves from the trees, but my brother the
emperor donates only the best, most refined food to the
monks. The seats he offers them are also the best and the
highest. These monks, to whom he gives all these excellent
things, whom he venerates and gives the best living quarters
to, must also play and enjoy themselves exceedingly well if
even the deer, who eat only grass and leaves, have such a
good time.”

When he went back to the royal palace, he approached the
emperor and related his thoughts to him. The emperor
thought, “Well, there is no point in explaining this matter to
him as he won’t understand anyway. Let’s wait for a while.

IFor information about Asoka’s younger brother Tissa-kumira (later the
monk Ekavihariya “He Who Lives Alone”) see under his name in The
Dictionary of Pali Proper Names.

217



218 Webu Sayadaw

— il

Slowly, slowly, I will make him understand.” And the
emperor remained silent.

Later on, a matter came up with regard to the crown prince
which the emperor didn’t like at all. He pretended to be angry
and had his younger brother called. “You are my younger
brother, and as my brother, you will now enjoy the splendour
and happiness of an emperor for seven days. When the seven
days are up, I shall have you killed.” And he 1ssued the appro-
priate orders. Then he handed his royal power over to the
crown prince and repeated that he was going to be on the
throne for just seven days and would be killed after that. So
the prince was to die in seven days’ time.

After this royal order was issued, the crown prince was
terribly afraid. He was so afraid he wasn’t able to swallow his
food. He wasn’t able to sleep because he constantly trembled
with terror. He kept thinking, “I’ll die in seven days.”

When the seven days were over, Asoka had his brother
called again, and when he saw him, he exclaimed, “Good gra-
cious, you have become thin and haggard and your veins are
standing out!” And that was what had happened.

Now the emperor said to his brother, “You are not the
same as before. You used to have a handsome appearance.
You were strong and good looking. What happened to you
now that you have been living in the luxury of an emperor?”

“I was termfied, lord,” the prince replied.

“How can this be?”” Dhamma-Asoka asked. *“You have all
the luxuries of the life of an emperor, you should have
enjoyed yourself beyond measure, no? What happened?”

“Sire,” the prince said, “I wasn’t able to enjoy myself at
all. Every night I lay awake without being able to sleep for one
moment. And what frightened me? I kept thinking that I would
have to die without fail when the seven days were up.”
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So he couldn’t enjoy himself. He couldn’t even sleep
because of the fear of death. His terror was so intense he was
unable to enjoy his good fortune in having all the luxuries life
can offer. He had only the best of everything. He had the
royal 1nsignia and the royal palace, but his fear prevented him
from enjoying any of it.

Emperor Asoka said, “Well, little brother, were you as
afraid as all that, even though you didn’t have to die until
seven days were up?”

“That 1s so, your majesty,” the crown prince replied. “I am
terrified.

“Well,” Asoka said, “you had all the luxuries of an
emperor to enjoy and yet you did nothing but fear your death
which was seven days away. The venerable monks live with
the knowledge that this mind and body arise and disappear,
die and are reborn, billions of times in the wink of an eye.
Having understood this, they live in constant dread of these
(i.e., mind and matter, nama and rupa). So, did you have to
fear your death so much since 1t was seven days away? The
venerable monks who are my masters live as I have just
explained. In one instant, as quick as a bolt of ightening strik-
ing, mind and matter break up and anse again. There 1s noth-
ing else for them. Since they have experienced this and have
seen this for themselves, they are continuously wary of mind
and matter.”

Now the crown prince understood that the monks could
not derive happiness from anything material.

“You were to die after only seven days,” the emperor told
his young brother, “but my noble teachers go from death to
death—they die every moment, not after seven days like you.”
It was only then that the crown prince understood and respect
for the monks arose in him.



Mahosadha and King Videha

SAYADAW: You all know about the life in which the
Bodhisatta was Mahosadha.! The Bodhisatta took it upon
himself to make all beings happy. Videha, the king, loved the
Bodhisatta very much and employed him 1n his services. Even
so, did King Videha recognise the lies of those who were
close to him?

DISCIPLE: No sir, he didn’t.

S: Devinda lied to the king, who didn’t realize he was
lying. He didn’t know he was lying because he was lacking in
vijja (knowledge). He hadn’t worked to acquire understanding
in the past when he was developing his parami, therefore he
couldn’t even see through the deceptions practised by other
countries. Now, did he understand when those close to him
explained things to him?

D: No sir, he didn’t.

S: He couldn’t see through the deceptions of others. He
really couldn’t see through them, and his associates knew that
no matter how much they tried to clanty things for him, he
wouldn’t understand. But a Bodhisatta 1s concermned with the
welfare of all beings. He has a mind that is intent only on
making all beings happy, no matter who they are, both now

i

1Jataka n® 546. In this life, the Bodhisatta was of great wisdom. Four

Brahmans, led by Devinda, were wise men who advised the king. Out of
jealousy, they tried to persuade King Videha not to listen to Mahosadha's
advice.
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and in the future. He has to make an effort to keep people who
lie free from danger, and he makes an effort to protect those
who are lied to.

Mahosadha had to accept that the king would not listen to
him. Even though the king loved Mahosadha as a son, he
listened to other people’s lies. Mahosadha didn’t like it when
the king ignored his advice time after time, but this was due to
the king’s ignorance. The Bodhisatta had to take care of every-
thing. He had to look after what was happening in the present
and what would happen in the future. Only he could take
responsibility for the welfare of all beings. He never tired of
taking care of others because he did this in order to be perfect
in his conduct and in his understanding. Thus he could attain
the goal. It was easy for him, but the king couldn’t under-
stand.

No matter how much the people around the king explained
to him that his adversary had invited him in order to kill him,
the king wouldn’t believe it. Then the Bodhisatta thought, “By
talking to him, trying to make him understand, I am only
creating akusala for myself. I will make him understand later.”
So the Bodhisatta pretended to agree with the king and went
on ahead of the king. He was happy to do that since in that
way he could make sure that there was no danger for the king.
He could arrange everything in such a way that the king would
eventually see the dangers with his own eyes.

Only when he was already in trouble did the king under-
stand. Devinda did not see through the deception until that
moment. When the king was in distress, our Bodhisatta’s
preparations bore fruit, and everything worked out according
to his plans. In this Jataka, we clearly see who possesses right
conduct and nght understanding and who doesn’t. It is easy to
complete both trainings: the training in right conduct (carana)
and the training in right understanding (vijja).



Don’t Destroy Yourselves

SAYADAW: If we take away even a little bit from the
Buddha’s Teaching rather than preserving it as it is, or, if we
add just a few little things, do we further the Sasana or do we
destroy it?

DISCIPLE.: This would destroy the Sasana, sir.

S: If the Teachings are thus altered, do they perish? Or
does the person who alters them perish?

D: Only the person who alters them 1s hurt, sir.

S: Yes, disciples, if the Buddha said, “Practise in this
way,’ then practise only in that way. Don’t destroy your-
selves.

Duty and Metta

SAYADAW: We have to look after ourselves. We have to
look after our sons and daughters, grandsons and grand-
daughters. It is not possible to just stop looking after our-
selves or others. Didn’t the Buddha preach that we had to
fulfil all our duties towards children and relatives? Where does
the fulfilment of these duties belong? It is part of sila, right
conduct. Is your sila complete if you don’t fulfil your duties?

DISCIPLE: No sir.

S: Will you be happy if your sila isn’t complete?

D: No sir.

S: Can you fulfil your aspiration for the highest goal if
you aren’t satisfied with yourselves?
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D: It’s not possible to make progress in that case, sir.

S: Only if the mind 1s serene can we attain samadhi and
only if there is samadhi can we really understand. The Buddha
preached samahito yathabhitam. But this you know -very
well—and not just one aspect of 1t, but all the different
aspects. If we fulfil our duties, in the way we just mentioned,
we fulfil sila. We will be happy if we do this. It 1s easy to
attain samadhi if we are happy, and samadhi is yathabhiitam,
“as things really are.”

You know all this. How do you know this? Through prac-
tice. If you know because someone else tells you, you only
know words. If you practise, you don’t just carry out your
duties towards your children and grandchildren, you practise
sila. This is carana-kusala, the meritorious actions of right
conduct. Is it not possible to keep your mind focused, unwa-
vering, below the nostrils, at the spot you touched with your
finger just now, while you practise right conduct? If you prac-
tise as we mentioned just now, you fulfil right conduct. What
do you practise if you keep your mind focused?

D: Understanding, vijja, sir.

S: I think you will say that you have other things to do
now, but that later on, when you are free, you will do it. But
we have to really face it; we have to accept it just the way the
Buddha explained it for us. We will understand that if we do
this [fulfil our duties], it will not be in vain. If we neglect to
do this, however, our minds will be unsettled. You know
enough 1if you know this. You will be calm. If your mind 1s
calm, you can attain samadhi. You may answer that it is easy
for monks to do this since they don’t have anything else to
worry about, but that you—you are disturbed by your children
and grandchildren. Don’t you think like that sometimes?

D: We think like that every day, sir.
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S: The disciples of the Buddha practised right action and
right understanding simultaneously. This is work. If we don’t
do this, nothing will come to fruition. If you exert effort,
things will fall into place. If you strive with right effort, noth-
Ing needs to oppose you.

D: Tell me, sir, if a child cries and we sing 1t a song and
the child smiles again, is singing right conduct in that case?

S: You sing a song because you want to sing. Now, 1s
the child crying because of happiness or because of dis-
pleasure?

D: Because of displeasure, sir.

S: His distress is due to your lack of care. If he cries, it’s
up to you to make him happy. That’s all. Does this child cry
because he is bad or because he wants to cry or because he 1s
happy or because he hurts?

D: Because he hurts, sir.

S: Does he want his mother or father to help him?

D: Yes sir, either one of them.

S: So, all you have to do 1s gently satisty the child. If you
can help the little child in this way, will you be happy or
unhappy?

D: If the element of loving kindness (metta) is present we
perform a good action, sir.

S: If you are happy, the child’s crying will subside. Not
only that, it will start to smile. This 1s right conduct, disciples.
When the child is laughing again, will his mother or father or
grandparents still be unhappy?

D: They will be very happy, sir. But sir, this is vedayita-
sukha, pleasant sensations, and that is akusala.

S: No it isn’t. If you act out of the desire to make the
child happy, it is merta. You know much more about all these
things that you do in order to make other people happy than I
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do. You could tell us much more about them. I don’t know all
that much about 1t, but even so, I'l] tell you a story.

A long time ago, a mother cow in Sr1 Lanka was separated
from her little calf. Do you think that this cow was happy or
unhappy about the separation? I think she was very miserable.
And what about the calt?

D: He must have been unhappy, too, sir.

S: This cow went in search of her calf. She looked
everywhere. The calf was also looking for the mother. Even-
tually they found each other and immediately they felt deep
affection. Before, the little calf had been crying with hunger.
The cow had also been crying because of her intense longing
for her calf. Do you think that they enjoyed themselves and
were happy?

D: This is suffering, sir. And suffering makes us cry.

S: And when they finally found each other, did they
smile?

D: Because they had been suffering, they cried, sir.

S: When they found each other, they talked to each other,
and only then could the mother give her milk to her hungry
calf, her mind full of love. This 1s metta, disciples—metta that
1s one-pointed. There was no other thought in her mind aside
from her love for her calf. At that moment a hunter threw a
spear at her. Does it say in the story that the spear pierced her?

D: It didn’t pierce her, sir.

S: Itdidn’t pierce her. That’s right. Do you hear? Do you
think the cow knew about these advantages, these benefits,
that come through metta?

D: She didn’t know about them, sir.

S: Was she unable to develop loving kindness because
she didn’t know these things?

D: She was practising loving kindness, sir.
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S: Because she had this merta, she couldn’t be killed by
this spear. If you throw a spear, you throw it to kill, and this
hunter had a very sharp spear. As this cow was full of loving
kindness, it seems she only felt as thought a little palm leaf
had pricked her. If you throw a palm leaf at a cow, does it
penetrate deeply into the flesh? What happens?

D: The palm leaf will bounce off the cow, sir.

S: Yes, you see? It is said that this spear bounced off just
like 1t was a palm leaf. You all know about the advantages and
benefits of a mind full of loving kindness. You can explain all
this.

D: But we can’t, sir.

S: Of course you can. Why? Because the Noble Ones
who are the masters of loving kindness and compassion have
explained the benefits of metra to you, both in detail and in
brief. You have all become proficient in this. But let’s not talk
about spears and things like that. Let’s just take the example of
a tiny mosquito that pricks you with its little stinger. Will 1t
penetrate your skin or not?

D: As far as I'm concerned, sir, 1t will.

S: You’ll send it merta, won’t you?

D: Giving metta is something I do only with my mouth,
SiT.

S: So, what happens when a little mosquito stings you?

D: I don’t really want to talk about this, sir. It’s a little
embarrassing to have to answer this in front of everyone else,
sir. I usually hit the mosquito and brush 1t off.

S: But you do practise non-hatred, don’t you?

D: My non-hatred is not very perfect, sir. I just hat it.

S: This is called sending met:a, isn’t it? Is it difficult to
practise merta? To remember metta?

D: For us, sir, 1t 1s fairly difficult.
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S: Wait. I'll ask you another question. What would you
say? Which 1s higher, a man or a cow?

D: Human beings are much higher than cows, sir.

S: Really? What about parami? Would you say that a
man has more parami than a cow’?

D: We became human beings because of our parami, sir.

S: The poor cow doesn’t understand anything. But you
send metta, reciting sabbesatta avera hontu (“*May all beings
be free of enmity”). The cow just experienced merta for her
little calf, and that 1s why the spear did not penetrate her. You
understand this clearly, profoundly, and you can explain it to
others.

D: Wecan’t, sir. |

S. Yes, yes, you are able to explain this. Now, among
lower forms of life such as bovines, which are not endowed
with parami, which 1s higher, the males or the females?

D: They are both the same, sir.

S: If we had to decide which of these 1s more powertul,
which would you choose?

D: The bull 1s more powerful, sir.

S: So—they are not the same?

D: The bull is the leader, sir. The cow can’t lead.

S: We have just been talking about a mere cow, haven’t
we? And yet, this [higher power of merta] was possible for
her.

D: She could do this because she was a mother. We have
never collected our minds to that extent in metta, sir.

S: If I should say that the cow is therefore happier than
man, what would you reply?

D: In this example, the cow has a very clear mind, sir.

S: Do you accept this? Do you accept what this disciple
said? “We’re not as developed as this cow”? You others—you
may not want to accept this.
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D: I alone am responsible for what has been said, sir. 1
don’t know. Maybe they will beat me up when I leave this
assembly. These are just my personal views.

S: So, who is happier?

D: We'll have to leave it like that, sir.

S: So, if I say, “This disciple doesn’t even have as much
understanding as a cow,’’ are you happy with that?

D: I don’t like 1t, sir, but since it’s the truth, I'll have to
accept it.

S. What if I call you “The disciple who ts equal to a cow™?

D: That’s a bit better, sir, as in this case I’'m on the same
level with a cow at least.

S: The cow wasn’t pierced by the spear because of her
loving kindness. How about you? Would the lance enter your
body?

D: It probably would, sir.

S: Then can we say that you are equal to the cow? It 1s
true. You all have parami. What are you deficient in, then?
You need effort (viriya). Do you hear? What 1s effort? It
means to determine: “Hey, I'll work!” With this attitude,
nothing is difficult. Yes, what you need 1s effort, determina-
tion. You know that, of course. Will you find things ditficult
if you make the following determination: “I'll establish effort
that is equal to the effort put forth by the disciples of the
Buddha”? Even a cow could do 1t. The Buddha’s Teachings
are there, but the cow didn’t need to know them. There was
no knowledge of the Buddha’s Teachings in the cow. Tell me,
was she born in a good plane of existence?

D: She wasn’t, sir.

S: Her mind was one-pointed, through metta. If we prac-
tise in the same way, won’t we become even more tranquil
than this cow? If we reach the necessary calm and are able to
maintain it, won’t we be able to practise right action? Once
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purity of action 1s established, we can proceed to concentrate
on the touch sensation of the breath at the nostrils. Can’t we
attain understanding 1n this way and proceed to fulfil our aspi-
ration for awakening?



A Discourse Delivered at the International
Meditation Centre, Yangon (Rangoon)
(extract and summary)

WEBU SAYADAW: Now that you have exerted much effort on
meditation, you have had some positive achievement. Now,
when you go home, do you have to give this to your wife?

ANSWER: No sir, I do not have to give it. But she would
scowl at me and say I have done this only for my own good
and that I was selfish.

S: Well then, from here you have experienced the ben-
eficial effects of the Dhamma and when you meet your wife
and children at home I think you have failed to mention how
the practice of the Dhamma has produced positive results 1n
you.

A: 1did not get a chance to explain at all, sir. The moment
I reached home she greeted me with a scowl.

S: Well, now after you have taken the precepts (sila) what
did I say? I said that now that you have taken sila you must
observe and practice this sila to the fullest extent. This 1s 1n
accordance with the Buddha’s Teachings. If you practice 1n
this manner, all your wishes will be fulfilled in this lifetime as
well as in the future. That was how I reminded you. In
practising sila you must perform all those acts which are
required of a layman. A person who has a sound and complete
sila is indeed a wholesome person. In the case of the Sangha,
the Buddha also laid down the relevant rules of conduct. Only
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when you practice and observe sila to the fullest extent can it
be said that your sila is complete.

Now when you go home, if you have experienced joy that
arises from the full observance of sila, you would have metta
for your wife at home and you would, accordingly, have
greeted her with such feelings. But since you did not greet her
so, she scowled at you. That 1s why when you return from
here this time, you must greet her, talk to her and treat herin a
manner which will be agreeable to her and in accordance with
sila. Even before reaching your house there should be metta 1n
you for her and the wish that she may also enjoy the peace that
you yourself have achieved. When you reach home it should
be you who should greet her pleasantly and with merta.

A: Sir, when I returned home from here, my mind was so
occupied with thoughts about nama and rupa (mind and
matter) that | failed to smile at her.

S: Well, nama-rupa 1s of course nama-rupa. But since
you did not greet her with a smile as you used to before well
she scowled at you. What you should have done was to greet
her in the way I explained just now. This is also sila. She
should also have the peace that you have had. Now, although
you have greeted her suitably and she is still not pleased, 1n
such a case, who is still lacking in sila? Here you must regard
yourself as still lacking in the fulfilment of your sila. You
should then remember that you must make her happy and that
you are still wanting in sila. So you greet her again or call her
again agreeably.

Now, when you first greet her, if your intention was that
she should also enjoy the fruits of Dhamma that you had
experienced and if you had metta for her, merit has already
accrued to you for that action. So you are, in a way, the
gainer. If your greeting had met with success, so much the
better. But suppose 1t was not successful and you had to try
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again. In that case, have you lost or gained anything by your
first actions? You know you have lost nothing. In fact, by
having to try again you will be gaining more merit and so you
should be happy for it.

So you must try again and again, making changes in your-
self until you succeed. But the change must come from you.
Don’t be angry, don’t be short-tempered if there 1s no success.
You must regard yourself as still wanting in this respect.

Now suppose I tell you that there 1s a big water pot which
1s used by many and that you should fill this pot with water.
You know that the more water there is 1n the pot, the greater
will be the number of people who can use it. So you will no
doubt fill it to the full. So it will not be necessary for me to tell
you whether it is full or not. You will know 1t yourself. So
you see, if your wife smiles when you greet her, then you will
know that the water pot 1s full.



Words of Wisdom
Always Enunciated by Ven. Webu Sayadaw!

After you have taken the vow of sila (morality), fulfil it.
Once you have fulfilled 1t, all your wishes will be fulfilled. It
will bring happiness to you now and also in the future.

There 1s nothing besides the words of the Buddha that will
bring peace and happiness to one in the present existence as
well as in future lives in samsara. The words of the Buddha
are embodied in the Tipitaka, the three baskets of knowledge.
The Tipitaka is voluminous, so we must take the essence of it.
The essence of the Tipitaka 1s the Thirty-Seven Factors of the
Bodhipakkhiya-dhamma (the Requisites of Awakening). The
essence of the Bodhipakkhiya-dhamma 1s the Noble Eightfold
Path. The essence of the Noble Eighttold Path 1s the three
sikkhas (trainings), and the essence of the three sikkhas 1s Eko
Dhammo or the One and Only Dhamma.

The three sikkhas are: adhi-sila (Higher morality), adhi-
cirta (Higher mentality), and adhi-parnina (Higher wisdom).

When one is mindful of ripa and nama (mind and matter),
there will be no physical and mental violence. This i1s called

adhi-sila (Higher morality).

IPublished in Ven. Webu Sayadaw, The Essence of Buddha Dhamma,
Yangon: Sasana Council Press, 1978.
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When adhi-sila develops, the mind becomes concentrated
and tranquil. This is called adhi-cirta (higher mentality, higher
concentration)

When adhi-citta (concentration [samadhi]) develops, one
gains insight into the real nature of ripa and nama. In a flash
of lightning, nama-ripa undergoes incessant change billions
of times. This ever-changing process is beyond the control of
any Deva or Brahma. One who knows by insight the process
of becoming and cessation achieves adhi-panna (higher wis-
dom).

The most obvious thing to one and all 1s the breathing pro-
cess. The nose 1s a prominent part of the body. The out-breath
and the in-breath are always touching the nostrils.

The nostrils are the sensitive part of the nose which the out-
breaths and the in-breaths touch as they come out or go 1in. In
other words, the wind element or element of motion comes
into contact with the nostrils, producing a sensation. Both the
wind element and the nostrils are ripa, and it is nama that
knows the contact or sensation. Ask no one what rupa and
nama are. Be mindful of the nostrils. One knows the
sensation of breathing in. One knows the sensation of breath-
ing out. Keep on knowing the in-breath and the out-breath and
there will be no chance for lobha, dosa, and moha (greed,
hatred, and ignorance) to arise. The fires of lobha, dosa, and
moha remain extinguished and the result 1s calm and peace of
mind.

One cannot know the sensation before contact is made. One
can no longer know the sensation when the contact has disap-
peared. One must take notice of the actual contact. This is
called the immediate present.

Be mindful of the present continuously. If you can keep
on knowing the present for twenty-four hours at a stretch, the
good results will be evident. If you cannot be mindful of what
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is taking place at every moment continuously, you will fail to
notice what happens in a flash of lightning and find yourself
on the debit side.

If you are mindful of the contact of the breath on the nos-
trils, you will realize that there is only ripa and nama.
Besides ripa and nama, there 1s no such thing as I, he, or
you, there is no self, no man, no woman. You will know for
yourself that the Buddha's Teaching 1s the truth, only the
truth, nothing but the truth. You will not need to ask anyone
about 1t. Awareness of the contact between the wind element
and the tip of the nose produces there and then the knowledge
that there 1s no such thing as atta: ego or soul.

At these moments of awareness, one’s riana (comprehen-
sion or insight) is clear. That is called samma-ditthi: Right
Understanding or Right View. There is nothing else besides
nama and rupa. This is called nama-ripa-pariccheda-nana,
Analytical Knowledge of Mind and Body.

The continuous practise of this contemplation eliminates the
notion of atta or self, and produces a clear vision or knowl-
edge. This benefit is the result of momentary contemplation.
Do no think it is not much. Do not think that nothing is
known, that no benefit accrues during meditation. Such
benefits can be gained only during the Buddha-Sasana. While
meditating, forget about food and other necessities. Strive
with diligence for progress in gaining the insight that will end
in the realization of Magga-nana (Knowledge of the Path),
Phala-riana (Knowledge of the Fruition State), and Nibbana.



THE PATH TO BE FOLLOWED IN THIS WORLD!

1. The Teachings of the Buddha contained in the Tipitaka
have but one object: liberation from suffering. Methods vary
but the object is the same. It is not necessary to follow all the
methods. Choose one of them, and then what is required 1s to
put 1t into practice with adequate energy and in a steadfast
manner.

2. Vijja (knowledge) and carana (conduct) must be devel-
oped simultaneously. Two things can be done at the same
time.

3. Follow the Teaching of the Buddha as well as that of the
teacher. Be respectful. Be humble. Khanti (patience) and
metta (loving kindness) must be practised assiduously.

4. Vipassana means to see what really 1s. Meditators must
see things as they really are, otherwise it is not Vipassana.

5. What really is, is not to be sought elsewhere, 1t 1s In
one's own body. It is ever present there. It is unavoidable. It
1S nama-rupa (mind-matter).

6. Of all the manifestations of nama and ripa in the body,
the in-breath and out-breath are not easily recognizable but
they are easy to contemplate.

7. The process of breathing in and breathing out begins
with birth and only ends with death. It goes on without any

Ipublished in Ven. Webu Sayadaw, The Essence of Buddha Dhamma,
Yangon: Sasana Council Press, 1978.
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pause or break. It is always there, whether one 1s working,
talking, studying, or sleeping.

8. Although the process of breathing in and breathing out 1s
continuous, 1t 1s hardly noticed by unmindful people. As the
Burmese sayings goes, ‘“Those who are unmindful would not
notice a cave. Those who are mindful would notice even the
mist.” Only those who are mindful will be aware of the
breathing process.

9. Here, awareness means that the meditator takes note of
the in-breath as 1t touches the nostrils and of the out-breath as
it touches the nostrils. As breathing 1s continuous, so aware-
ness must be continuous too. Only then can awareness be
properly called Vipassana Meditation.

10. There are twenty-four hours in a day. If your awareness
can be continuous for twenty-four hours, the beneficial results
will be very clear. If possible, the ascetic practice of always
sitting (nesajjika-dhutanga) should be performed. What the
Buddha teaches 1s not suffering but the cessation of suffering.
In the Buddha's lifetime, those who performed this ascetic
practice of always sitting were healthier and lived longer. If
you give in to sleepiness and go to sleep, you are likely to
sleep forever in the round of rebirths (samsara). If you wish
to sleep, go to that place where no sleep 1s necessary.

11. Being mindful of what really 1s, or seeing things as they
really are, that 1s the main purpose of the three sikkhas, the
Noble Eightfold Path, the thirty-seven Bodhipakkhiyas, in
short, of the entire Tipitaka. They are all covered, as 1t were,
In one stroke.

12. Touch or contact is ripa. Knowing or awareness 1s
nama.

13. Appearance and disappearance of vibrating manifesta-
tions are the process of becoming and cessation.
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14. As meditators notice the swiftly changing process of
appearance and disappearance of contact sensations at the
nostrils, concentrated insight (Vipassana-samadhi) develops
in due course, that is to say, after a considerable length of
time. The concentration developed in this way becomes more
and more intense until a meditator becomes aware of swiftly
sweeping changes all over the body.

15. When these swiftly sweeping changes are seen with 1n-
sight, the characteristic of anicca becomes most obvious, and
accordingly the characteristics of dukkha and anatta are also
seen. It 1s not necessary to utter them by word of mouth.
Vipassana meditation means being mindful of what actually
happens. Mindfulness develops day by day, and con-
sequently, meditators gain penetrating insight.

16. As meditators develop concentration, their insight devel-
ops as well, culminating 1n the realization of Path Knowledge
(Magga-fAiana) and Fruition State Knowledge (Phala-riana).
This realization is as evident and satisfying as quenching your
thirst by drinking water. The meditator who has realized the
Path and Fruition State has realized 1t by himself in this
present lifetime, not hereafter. Therefore, the result of his
practice is ‘“‘seen by him himself and in his self” (sanditthiko).

17. After the Knowledge of the Path and the Knowledge of
the Fruition State is attained, if someone wishes to regain the
attainment of the Fruition State (Phala-samapatti), he has to
return to the practice of Vipassana and progressive realization.
The attainment of the Fruition State (Phala-samapatti) can be
compared to one's own dwelling.

18. With firm faith and unflagging energy, be mindful of the
contact of the breath with the nostrils without any let-up or
break. Do not waver. Do not procrastinate. Do it now, and the
sustained practice will yield results forthwith. The result is the
end of being tormented by passions and the enjoyment of
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indescribable bliss. Therefore, the results of the practice are
immediately effective (akaliko).

HOW TO FULFIL SILA

Do meritortous deeds such as cleaning a pagoda or water-
ing the Bodhi tree, or by serving your teacher or parents, or
even by attending to the needs of your family—all these will
go into the credit side of your fulfilment of sila. While doing
these things, you can still meditate. If you neglect any of these
duties, can you say for certain that you have fulfilled sila? If
sila 1s unfulfilled, can you acquire the happiness you are
looking for? If there is no happiness, no peace, you cannot get

iy Ay

samadhi. Without samadhi you cannot acquire panna.



INTERVIEW WITH WEBU SAYADAW
BY A GROUP OF WESTERN STUDENTS
(JAN. 19, 1976)!

SAYA U CHIT TIN: These are the disciples of Sayagyi U
Ba Khin—fifteen foreign disciples, men and women. Today is
the fifth anniversary of Sayagyir U Ba Khin’s death. Fifty
monks were offered breakfast very early this morning, and
about 150 disciples were invited to the feeding ceremony.
These disciples have been coming for the whole month for
their Vipassana courses at the Centre. These people can stay 1n
Burma for only seven days. So they do meditation for seven
days, leave for Bangkok or Calcutta, then come back here
again. Some of them are on their second trip. More will be
coming for a third trip. The meditation course 1s arranged for
the whole of this month to commemorate the passing away of
Sayagyi. Some of the students are from America, some from
England, France, and New Zealand—very far away places,
representing many nationalities. Some have come from
Australia, and there 1s one disciple from Malaya.

WEBU SAYADAW: This i1s just like the time of our Lord
Buddha. Then also they arrived in the presence of the Buddha
all at the same time. Not from the same country, not from the
same town, the same place, but from different countries, dif-
ferent towns—all men of noble hearts, arriving simultaneously

ITranslated by U Ko Lay.
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at the same place to pay respects to the Lord Buddha. Noble
beings, whether human or celestial, never tired in giving
homage to the Lord Buddha. Glad in their heart, they wor-
shipped the Buddha in great adoration. The Buddha, having
unbounded love, pity, and compassion for all beings, showed
them the way. They followed and practised his Teachings with
meekness and in all humility, being good and disciplined stu-
dents. Wandering forlornly thoughout the whole of samsara
(continued rebirths), looking for a way out , they have now
reached the end of their journey. They have now found what
they have been searching for during the whole of samsara.
Innumerable were those who attained Nibbana by following
the Buddha’s advice.

Now you are all just like those seekers of the old days.
And just like them, if you are determined to acquired what they
did and if you are equipped with noble zeal and earnestness,
having now reached a place of sanctity, where the Buddha’s
Teachings are kept alive, doing all that it 1s necessary to do,
following the Teachings with meekness and humility, without
wasting time, working hard in this way—being able to work
hard i1n this way, you will achieve what you have been
working for: the supreme goal of the holy hte. This is
something you should all feel happy about.

Do they understand what I have said? I wonder if they do.

SAYA U CHIT TIN: One or two might understand, sir.
They have learned some Burmese in America.

WEBU SAYADAW: Have they? Well, very good. I am glad.
The ones who understand can then pass on the Teachings of
the Buddha to the others, thus benefiting many. Isn’t that so?
Who 1s the one who can speak Burmese fluently? So, disciple,
you understand Burmese. Do you understand me? Only a
little? Well, a little wall be useful. Understanding only a little of
what the Buddha taught will be of great help. Just a few of the
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Buddha’s words are not really a little. They mean a great deal.
There 1s something that you have longed for and worked for
throughout samsara. When you understand the Teachings of
the Buddha and follow his advice, you will achieve what you
have been looking for.

Now, what 1s 1t you wish to gain, for now and for always,
throughout endless samsara? What do I mean by now? |
mean the immediate present. Right this moment. You all want
happiness, relief from suffering right now. Don’t all of you
want that? And you all want to be assured of happiness in
samsara, too. Well, during all the rebirths in samsara means
you are all the time subjected to old age, 1llness, and death. It
means great suffering. You are all afraid of old age, illness,
and death, aren’t you? Yes, you all are, I'm sure. Being
frightened, you don’t want to have anything to do with them,
do you? What you really long for is a place where these-
sufferings don’t exist—a place of happiness where these
things are inexistent, where old age, illness, and death are
unknown, where all these sufferings cease—in short,
Nibbana. This is what you are striving for. If you will tollow
the Buddha’s instructions with all meekness and due humility,
you will achieve your goal, won’t you? You will have
accomplished all your work, having gained success, having
gained what you have always longed for.

So, what you understand may be very little: only a short
brief teaching. But if you follow it diligently, the achievement
will not be small. It is what you have been striving for
throughout the ages. Can that be regarded as only a small
reward? Not at all. It is indeed a big reward. Once you under-
stand the instruction, however brief and concise, and follow 1t
carefully, without ceasing, happiness will be yours. There will
be happiness for all the universe, for all humans, Devas, and
Brahmas. Although the teaching may be only a few words, the
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achievement will be great. All you want is achieved. Is that not
so? Indeed it 1s.

So, disciple, can you manage to follow and practise that
short instruction? Can you? Very good. Like you all, at the
time of the Blessed One, there were people who wandered
forth, looking for peace and happiness for all time. They were
looking for it before the Awakened One had made his
appearance yet. Who were they? Oh, you can say the whole
world. But I will single out for you the example of Sanputta
and Moggallana, the auspicious pair, who later became the two
chief disciples of the Blessed One. Maybe you are acquainted
with the story of their going forth, Sariputta and Moggallana
were living the holy life as wanderers, looking for the
deathless. It was Sariputta who first came into contact with
one of the five disciples who had learned the Doctrine from the
Blessed One. The wanderer Sariputta saw him going around
for food. Seeing his faculties serene, the colour of his skin
clear and bright, Sariputta at once knew that he possessed the
knowledge of the way he had been looking for. Sariputta
followed the holy monk until he had finished his round and
left the town with his alms food. The wanderer Sariputta
waited at a respectful distance while the holy monk ate his
meal. Then, Sariputta went up to him, paid courteous respects,
and asked him about his Teacher and the Doctrine he taught.

All this is in the Pitakas (canon),! but I will give you just a
short summary. The holy monk replied that he had gone forth
under the Blessed One, who was his Teacher, and that it was
the Blessed One’s Doctrine that he followed. When Sariputta
pressed for an exposition of the Doctrine, the holy monk said,
“I have only recently gone forth. I have only just come to this

e S - )

lFor the story of Ven. Sariputta and Ven. Assaji, see The Book of the
Discipline 1V, 52-54.



Interview With Western Students 247

- e — el

Doctrine and discipline. I cannot teach you the Doctrine in
detail. I can only tell you its meaning in brief.”

This holy monk had actually reached the supreme goal, so
he must have known the whole Doctrine, but out of humility,
he confessed that he knew only a little. Then Sariputta, that
one who later became the chief exponent of the Blessed One’s
Doctrine, said that he did not want much. He only wanted to
hear a little of what the Buddha taught. The holy monk granted
his request. He gave him only a sketch of the Doctrine. How
little was 1t? So little 1t was not even a whole stanza. When
Sariputta heard the short statement of the Doctrine, he said that
it was sufficient for him. For the spotless, immaculate vision
of the whole Dhamma had arisen in him after hearing just a
little of it.

So the teaching was only a few words, but Sariputta’s
understanding was not little at all. He understood the whole
Doctrine. So, disciple, you too understand a little, don’t you?
Well, if you do, and follow the Blessed One’s advice, your
achievement will be very great.

I, of course, cannot speak your language. So you,
disciple, if you understand a little, pass 1t on to your friends so
all of you will know a little of the Dhamma. Can’t you do this?
['m sure you can.

All of you have created, each one of you, great paramis.
That’s why you are all here, coming from various countries,
distant lands, far, far away from here. But because you have
acquired sufficient paramis you all arrive here at the same
time, simultaneously from different countries. And having
reached here, you want to know the Doctrine. So you have
heard the Doctrine. You have learned the Buddha’s advice.
But you do not remain satisfied with just hearing the Doctrine
and just remembering it. You want to practice it. So you strive
energetically and begin to walk the path. You establish the
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necessary effort (viriya), and in time, you must surely enjoy
the fruits of your effot. Even now you know, of course, don’t
you? You’re getting results commensurate with your
application and dilgence. * .

You are all here now because you have acquired sufficient
paramis to do so. The Blessed One said that 1f you stay with
the Dhamma and follow the Doctrine you are dwelling near
him although physically you may be at the other end of the
universe. On the other hand, if you reside near him, so near,
so close that you could hold the ends of his robes with your
hands, yet, if you don’t follow his advice and practise the
Doctrine according to his instructions, there 1s the whole dis-
tance of the universe between him and you. So, you live in
various countries—far, far away. And yet, you are all so close
to the Blessed One. Following his advice diligently, with due
meekness, you will achieve what you wish, you will win the
goal that you have strived for throughout samsara.
Innumerable are the holy ones who have trodden the Path and
reached Nibbana. So also, you, from different countries,
different towns, all holy people, arriving simultaneously at the
place of sanctity, if you set up sufficient effort (viriya) and
work diligently with all humility you will also arrnive at your
goal.

This 1s really an occasion for happiness and joy. We all
can’t help being buoyant in spirit, cheering and admiring you,
seeing your wonderful devotion and zeal. I wish you all
success. Well done. Well done.



PALI GLOSSARY

Most of the words 1n this glossary are discussed in the section appended
to the introduction: Pali Terms Used in the Discourses.

Abhidhamma: ultimate truth. The
Abhidhamma-pitaka is the third
section of the Buddhist canon.

Abhidhammattha-sangaha: an intro-
duction to the Abhidhamma writ-
ten by Anuruddha

adhicitta: higher mentality or con-
centration

adhitthana-parami: the perfection
of determination

adhipanna: higher wisdom

adhisila: higher morality

adosa: non-anger

agga-savaka: chief disciple

ajiva: livelihood

akaliko: immediate (see p. 114,
n.2)

akusala: unskitful

alobha: non-greed

amoha: ‘‘non-ignorance,” know-
ledge, understanding

anagami: non-returner (see p. 17)

Andpana: meditation on the breath

Anuruddha: author of Abhidhamma-
ttha-sangaha

Anathapindika: a leading lay dis-
ciple of the Buddha

anatta: non-self

anicca: impermanence

Anottata: a lake in the Himalayas
whose waters always remain cool

apo. water, the element of cohesion

(one of the mahabhiita)

arahat: “Noble One,” a fully-
awakened individual (sce p. 17)

ariya: “Worthy One,” an individual
who has attained at least the first
of the four states of Nibbana

arupa: immaterial

asankheyya: incalculably large
number

atta: self (see p. 61,n. 1)

althakatha: commentary

avijja: ignorance (of the Four Noble
Truths)

avyakata: neutral action

bhavana: mental development

bhikkhu: Buddhist monk

bhikkhuni: Buddhist nun

Bimbisara: king of Rajagaha and a
disciple of the Buddha

bodhi: awakening

bodhipakkhiya-dhamma: 37 Fac-
tors of Awakening

Bodhisatta: “One who is intent on
Awakening,” Buddha-to-be (sce
p. 124, n. 1)

bodhiyangana: area around a Bodhi
tree

Brahma: beings of the twenty
highest planes of existence

brahman: member of the caste of
priests in India

Buddha: “Awakened One™

Buddhaghosa: author of the Visu-
ddhimagga
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carana: (right) conduct
cetivangana. area around a pagoda
citta: mind

cuti: the lat mind moment when
“falling” away from a life (i.e.,
dcath).

Deva: beings of the six planes
above the human world

dana-parami: the perfection of
generosity

Dhamma: the Teaching (of the
Buddha)

Dhammapada: collection of verses
spoken by the Buddha, part of the
Tipitaka

dhiitanga: ascetic practice

ditthi: (right) view

dosa: dishke (see p. 138, n. 1)

dukkha: unsatisfactoriness, suf-
fering (see p. 14)

iddhipada: “path to power” (see
p. 79, n. 1)

Jetavana: monastery in Savatthi
donated by Anathapindika
Jjhana: absorption state

Kaccana or Kaccayana: a leading
disciple of the Buddha

kalapa: the smallest unit of matter
(see p. 11)

kama: sensual desire

kamma: actions (the residual force
of past actions)

kammanta: action

Kassapa: a leading disciple of the
Buddha '

L

kdyapasada: clearness of the sense
of touch or sense in general (see
p. 60, n. 2)

khandha: aggregate

khanti-parami: the perfection of
patience

kusala.: skilful

lobha: wanting (see p. 138, n. 1)
loka: world, sphere, a plane of
existence

magganga: the sections of the
Noble Eightfold Path

magga. Path (see p. 14)

magga-phala: Path and Fruition
State

maha: great

maha-bhita: the “great” (primary)
elements (see p. 102, n. 1)

Majjhima-nikaya: one of the four
Nikayas of the Sutta section of
theTipitaka

metta-parami: the perfection of
loving kindness

moha: delusion (see p. 138, n. 1)

nama: mind
nekkhamma-parami: the perfection
of renunciation
Nibbana: “quenching,” the end of
all suffering
nikaya: there are four or five
nikdyas:
four nikayas in the Sutta-pitaka.
five nikayas if all the texts apart
from the Sutta-pitaka are taken
as one nikaya.
These are simply different ways
of subdividing the Tipitaka.



Pali Glossary

nirodha. cessation (sec p. 14)

Pacceka Buddha: a non-teaching
Buddha

pakati-savaka: an ordinary disciple
(i.e., an Arahat, but not a chief
disciple or leading disciple)

Pali: the language in which the
Theravada Buddhist scriptures are
written

panca-sila: the five moral precepts

panna: insight, understanding (see
p. 11)

paramattha: highest, ultimate

parami: perfection (see pp. 171.)

pariccheda in nama-riupa-paricche-
da-nana: the abtlity to distin-
guish between mental and physi-
cal phenomena ‘

- pariyatti: training (in the texts)

pathavi: earth, element of extension
(one of the maha-bhita)

Patimokkha: the collection of the

: 227 rules of conduct for the
monks

patipatti: practice of the Teachings

patisandhi: rebirth consciousness

* (following the last mind moment
of the preceeding life, cf.: cuti)

pativedha: attainment of Nibbana

pitaka: ‘“‘basket,” collection (of
texts)

phala: Fruition State

Réjagaha: a city in India
rupa: matter

+
saccq-parami: the perfection of

truth
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sakadagami: a once-retumner (see
p. 16)

Sakka: the king of the Devas

samadhi: concentration (see p. 10)

samapalti: atainment

samatha: calm

samma: right, good (see p. 14)

samsara: the cycle of births and
deaths

samudaya: origin [of suffering]
(sce p. 14)

Samyutta-nikaya: part of the Sutta-
nikaya

Sangha: the Order of Buddhist
Monks

sangiti: Buddhist Council

sankappa: thought

sankhara: the force of past actions
(see p. 12)

sanng: perception

Sasana: the Teachings of the
Buddha

sati: attention, awareness

Savatthi: a city in India

sikkha: training

stla: morality (see p. 10)

sotapatti: a Stream-enterer (see
p. 16)

sutta: discourse

Suttanta-pitaka: the books of
discourses

tejo: fire (one of the maha-bhita)

Thera: Elder (form of address for
Buddhist monks who have been
ordained for more than ten years)

Then: Form of address for Buddhist
nuns
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Tipitaka: the three collections (of
the Pali canon)

upasampadad: ordination as a full
member of the Sangha

upekkha-parami. the perfection of
equanimity

uposatha: observance day (see
p. 69, n. 1)

vaca: speech

vayama; effort

vayo. wind, the element of motion
(one of the maha-bhita)

vedand: sensation, feeling

vijja: understanding (of the Four
Noble Truths)

Vinaya-pitaka: the Collection on
Discipline

vinnana. consciousness

Vipassana: insight

viriya: effort

Visakha: a leading woman lay
disciple of the Buddha

Visuddhimagga: a general commen-
tary on the Teachings of the
Buddha by Buddhaghosa |
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