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PREFACE

Whether it was be previous and modern time, if Buddha-dhamma especially virtue or
morality has not turned back to this world, there shall be a thing called the problem in this
earth, which would be either physical or mental problem of human beings, such as wises or
Panditas have always said or warned like this we have bigger houses but smaller families,
more conveniences but less time. We have more degrees but less sense; more knowledg
but less judgment; more experts but more problems; more medicines but less healthiness;
we’ve been all the ways to the moon and back but have trouble in crossing the street to meet
our new neighbors; we built more computers to hold more copies them over; but have less
real communication; we have become long on quantity but short on quality. These are the
times of fast foods but slow digestion; tall men but short characters; steep profits but shallow
relationship. It's a time when there is much in the window and so on. As the
Buddhadhammas are timelessSati or Satiparthana also is asAkalika-dhamma (timeless),

because, it is always important in every situation and will lead us to reach the ultimate goal.

In this light, we find a very systematic and effective way leading towards the
attainment of state of mindfulness. This is the four systems or foundations of mindfulness
(Satiparthana) that there will be contemplation to four par&zyanupassana (contemplating
on the body), Vedananupassana (contemplating of the feelings)Cittanupassana

(contemplating on the mind), amhammanupassana (contemplating on the mind-objects)”.

This Satiparthana would be way to overcome all problems, it will makes us to keep
the mind balanced and unwavering amidst vicissitudes of life suPhsagisa (praise) and
Ninda (blame),Dukkhu (pain) andSukha (happiness)l.abha (gain) andAlabha (loss), Yasa
(repute) and Ayasa (disrepute), and ultimately to attain the Eternal Bliss, Nidbana.
Satiparrhana is a technical system of the practice as holy or only way to obtain the ultimate
purpose in our life truly. Indee&atiparthana-practice will make us perfect, and is not only

for Buddhist but also for the people of the whole universe.



Because of the reason mentioned abov&gtiparrthana Meditation has
been fascinating resulted in my Ph.D research on this subject, in the “Ate:
ANALYTICAL STUDY OF SATIPATTHANA (FOUNDATION OF MINDFULNESS)
IN THERAVADA BUDDHISM”, which has been given away in six chapters :

Chapter 1. Introduction
Chapter 1I: Significance ofSatiparthana as statedn Pali Literature
Chapter Ill: Characteristics and FunctionsSatiparrhana practice

Chapter 1V: Development ofatiparrhana asSamatha andVipassana in Daily Life
Chapter V: Benefits ofSatiparthana practice and

Chapter VI: Conclusion and Suggestion

Even,&ati, with various aspects, has exhaustively been explained and analyzed in the
Buddhist scriptures written in different languages. However, in the present work, attempts
have been made to confine and understand the meani®agiah the context of the &
canon, its commentary and other vision of scholars. Thus, this is my humble effort to
understand and analy&atiparrhana with its various aspects and | hope this will serve as a

guideline to students and researchers in the field.

May all be free from suffering, be happy, peaceful
and prosperous through the power of the great wisdom
and compassion of the Lord Buddha

PHRAMAHA CHAINARONG TESSAI

Department of Buddhist Studies
University of Jammu

Jammu 180006

Jammu & Kashmir (India)
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Vii
PANAMA-G ATHA (BENDING POEM)
Namo Tassa Bhagavato Arahato Sa®ambuddhassa.

Sambuddho dipad@seatho malakaruniko muni

ekayanaica yan maggan  veneyyinan adesayi
kilitthacittasa#tnan cittaklesavisuddhiy
sokanan parideinan atikkanaya sabbaso

dukkranan domanassian atthaganaya athitam

nayassevadhigafya nibbaasabhipattiya
satipathanamaggo so taibatapasasito
idanaham pavakkhlmi magganta tibbagaravo
tasm hi paxdita pos dhamnmnudhammaarino

suddhipekkh ca sakkacea tam sunpatha samhita’ti.*
SATIPATTHANA-PATHA

Atthi kho tena bhagavajanat passat arahai samnasambuddhena ekano ayan
maggo sammadakkhato gatém visuddhiya sokaparideanan samatikkaraya dukkha-
domanasman atthaiganaya nayassa adhigafiya nibbzassa sacchikiriya. Yadidan
cataro satipahana. Katame catiro?. Idha bhikkhu kge kayanupass viharati atapi
sampajno satim vineyya loke abhijjhadomanassaVedansu vedaanupassviharatiatapi
sampano satim vineyya loke abhijjhadomanassam. Citte antipass viharati atapi
sampajno satim vineyya loke abhijjhadomanassam. Dhammesu dhampass viharati

atapi sampagno satina vineyya loke abhijjhadomanassa

Kathaica bhikkhu kye kayanupass viharati?. Idha bhikkhu ajjhatia va kaye
kayanupass viharati bahiddha ¥ kaye kayinupass viharati. Ajjhattabahiddha a kaye
kayanupass viharati samudayadhamamupass va kayasmin viharati vayadhamamupass

va kayasmim viharati samudayavayadharamupass va kayasmm viharati atthi kyo'ti va

*Composed by Phramaha Chainarong Tessai, on July 29,2012.



panassa sati paccugata hoti yavadevananamattiya paissatimatiya anissito ca viharati na

ca kici loke upadiyati evan kho bhikkhu kye kayanupassviharati.

Kathaica bhikkhu vedarsu vedaBnupass viharati?. ldha bhikkhu ajjhatia va
vedanasu vedamipass viharati bahiddha ¥ vedanasu vedanupass viharati. Ajjhatta-
bahiddla va vedamsu vedaBnupass viharati samudayadhamamupass va vedam@su
viharati vayadhamaémupass va vedaasu viharati samudayavayadha@mapass va
vedanasu viharati atthi veda@ti va panassa sati paccupata hoti yavadevananamattya
paissatimatiya anissito ca viharati na caiki loke upadiyati evan kho bhikkhu vedaisu

vedanmupassviharati.

Kathaica bhikkhu citte citnupass viharati?. ldha bhikkhu ajjhatia va citte
cittanupass viharati bahiddha ¥ citte citGnupass viharati. Ajjhattabahiddh va citte
cittanupassviharati samudayadhanmamupassva cittasmin viharati vayadhamamupassva
cittasmim viharati samudayavayadharanupass va cittasmin viharati atthi cittan’'ti @
panassa sati paccugata hoti yavadevananamattiya paissatimatiya anissito ca viharati na

ca kiici loke upadiyati evan kho bhikkhu citte citnupassviharati.

Kathaica bhikkhu dhammesu dharanupass viharati?. Idha bhikkhu ajjhatiava
dhammesu dhamanupass viharati bahiddha ¥ dhammesu dhaminupass viharati.
Ajjhattabahidda va dhammesu dhaminupass viharati samudayadhanmamupass va
dhammesu viharati vayadharamupass va dhammesu viharati samudayavayadhamum
pas$ va dhammesu viharati atthi dharaitn va panassa sati paccugata hoti yavadeva
nanamattiya paissatimatiya anissito ca viharati na canki loke upadiyati evam kho
bhikkhu dhammesu dhanamupass viharati. Ayam kho tena bhagavat..Yadidan catéro

satipathana'ti.

Ekayanan jatikhayantadass
maggan papnati hitanukampi
etena maggena tarsu pubbe
tarissanti ye ca taranti oghan'ti.*

*This is to say-it goes solely tNibbana. And that is why Braht Sahampati said: “Whose mind
perceiving life’s last dying out, Vibrates with love, he knows the only way, That led in the ancient time, is
leading now, And in the future will lead past the flood”. [s. 19/757/224 (STP)].



ABSTRACT

Justification of the Topic:

It is commonly found in human nature that nobody wishes to feel pain or any
unfavorable or intolerable feeling, yet because of various competitions in life and many other
factors, everyone has to undergo or to pass through such situations that bring pain to him. Tha
way unrest becomes a common thing in everybody’s life. Here, when we talk in the context of
Buddhism as a psycho-ethical system of philosophy as well as a practical way of life, it becomes
more conspicuous. We find that the Buddha has laid utmost emphasis on mind and its complex
structure. It is very difficult to understand mind. There are various angles to understand it.
Psychologists analyze mind in different ways; moralists and ethicists too interpret it in some
different tones.

Moreover, scientists analyze mind in the physical perspectives. Thus, the concept and
nature of mind has several perspectives and it is very difficult to understand it. The Buddha has
said that mind is the supreme. It is the fastest runner. Everything originates out of mind.
Whatever we think, speak or act upon, is the product of mind. Mind is the fountain of all the
good and evil those arising within and befalls us from without. That is why in the

Dhammapadahe says in the very beginning:

‘Manopubbaigani dhamm, manosgha manomay
Managi ce padwhena, blasati @ karoti va

Tato nan dukkhamanveti, cakkava vahato pader’. *
And again immediately he says:

‘Manopubbaigani dhamm, manosgha manomay
Managi ce pasannena, labati wi karoti w

Tato nann sukhamanveti, elya va anujayini’ .*

*(Mind foreruns of all things, mind is the chief, and so mind-made are they. If one speaks or acts with evil
mind, because of that, suffering follows him, even as the wheel follows the hoof of the ox that draws the cart.)

*(Mind foreruns of all things, mind is the chief, and so mind-made are they. If one speaks or acts with pure
mind, because of that, happiness follows him, even as his own shadow that never leaves him.)



Thus, mind is the supreme. Whatever we act, whatever we do, whatever we speak, it is a
product of mind. This is the reason, the Buddha has very clearlyGiajdBhikkhd, | call
volition is action Cetanztham, bhikkhave, kamnmmavadimi.’” Cetar means volition, decision or
resolution that we take at the level of mind. So mind has a very important role to play in our life
and when it feels unrest or faces unbearable situation, it feel unrest. Obviously this uneasiness o
unrest is a common problem applicable to all the human beings whether living in India,

Thailand and Myanmar, America, England or anywhere else.

Today we have progressed a lot in respect of science and technology, our life has
become quite easy monetarily, physically as well as mentally, but we have a lot very valuable
yet to attain and that is ‘peace of mind’. So the basic question is how to get peace and if so, how

to get it.

Therefore, peace of mind should be attained by all. In the Buddhist path of practice,
there is great emphasis on the importancBaif as evidenced in the Buddha’'s saying Saii
is required in every situation and it can lead to attainment of all the profound object8ets—
Sabbatthikd Satiis also compared to salt, which is used in every curry, and to a prime minister,
who must be involved in every branch of governmédti may restrain the mind from
committing immoral as well as support and sustain itself, depending on the needs of the
situation. TechnicallySatiparhana is the method of practice that makes useSafi most
fruitfully to obtain the peace of mind or the purification of mind uNtbbana. Hence, this topic

of research work has been proposed.

Nowadays, we come across many kinds of meditation on mind, several methods, and a
lot of concentration techniques, which is used by majority of people. Even though there are
many, to put it in a nutshell, according to tMahasatipathana Sutta According to the #i
texts, the meditative techniques are one of these four kinds only. So, the study of
Mahdasatipathana Suttais essential and its meditative techniques are so significant, for those
who want to practice meditation, according to Tiherawida tradition. Talking about Buddhist

meditation, it is not completed withoMiahasatiparhana Sutta



Structure of the Thesis:

In the present thesis, there are 240 pages divided into the following 6 chapters. The plan
and the Content of each Chapter are mentioned in brief. The structure of each chapter is
described as below:

Chapter |: Introduction

In this chapter, discussion has been made on the mental-anoceshmon problem.
Mind without mindfulness o8ati, is the origin of problems, how to look within or inside for
finding the cause of the problem and the way out or solution of the way of problem all of which
depend on the mind and all of them can be included into the four noble truths which is like a

special medicine. It is right mindfulness to understand the four Noble Truths.

“What is suffering; what is the cause of suffering; what is the cessation of sufferings and
what is the path leading to the cessation of suffering.” “It is like a physician when he goes to the
patient, determines his or her disease, finds out the causes, describes the treatment an
prescribes the process of it as ministering. Even though the Buddha as a physician of the worlc
lays down the process of removal of suffering of the mankind with the prescription of the four
noble truths.”

Chapter 11: Significance of Satipasthana as stated in Pali Literature

The present chapter aims at the detailed study of background, meaning and distinctive
feature ofSatiparhana that was preached by the Buddha in Kuru country which was crowded
and completed by cereal. It is because of that, these people had power of wisdom matured an
they were capable of receiving profound teachings na®atiparhana’. Not only people had
practicedSatiparhana, but also the parrot trained in the practic&afiparhana.Therefore, this

is result that the Buddha has preacBatiparhanasuttahere.

Lord Buddha's original ‘Discourse’ Satipathana Sutta’ (the Foundations of
Mindfulness’) is indeed recorded twice in the Buddhist scriptures namelyThg) 10"
Discourse of the Majjhimanikaya (Middle Collection of Discourses) with the title

Satiparhanasutta (2) the 22° Discourse of théighanikiya (‘Long collection’) with the title



Mahdasatipathana Suttai.e. the Great Discourse @atiparhana. The latterSuttadiffers from
the first Sutta only in more details of the Four Noble Truths especially in the
‘Dhamnanupassan (Contemplation of Mental Contents)’. However, the only waitiobina

that is ultimate goal, the Buddha states thus:

“Ekayano ayan bhikkhave maggo sattarm visuddhiyi soka-parideznam
samatikkamilya, dukkhadomana&sarn atthaigamiya iiayassa adhigadya,

Nibbanassa sacchikirigya, yadidan: cattiro Satiparhana”.*

The term Satiparhana Suttaor Mahasatipathana Sutta is composed of four words.
i.g., Maha, Sati, Parhana andSutta. Mala stands for great, for instanddahd-upasika (a great
female devotee). The wordSati’ (Sanskrit-Smti) in “Satiparthana’ is derived from the
rootVSara which means to remember, and to which the sTifisx added. It means wakefulness

of mind, alertness or mindfulness.

Similarly, the word Pasthana’ means getting established in a proper way. The word
“Suttd is used for the discourse of the Buddha. ThMiahasatiparhanasuttameans a discourse

on setting up of mindfulness or awareness on the objects of meditation.

Moreover, the Vinayaptaka has given themeaning of Satiparhana as Uttari-
manussadhammgsuperhuman condition). IrSuttanta Pifaka, Satipathana means right
mindfulness $ammsati). And Abhidhammahas widely explained the right mindfulness as

power Bala) and enlightenment factoB ¢jjharnga), etc,.

In Arthakathis such asParisambhidimagga Satiparhana means Satigocara (right
Domain of mindfulness), etc., And they have stated to the four kin&awipajaria (clear
comprehension): (1$atthaka-sampajgia (the clear comprehension of purpose),§2pprya-
sampajaiia (the clear comprehension of suitability), (3}5ocara-sampajaia
(clear comprehension of the domain of meditation),Adammoha-sampajda [lit. of non-

delusion;], (clear comprehension of reality).

*(Bhikkhts, this is the only way that leads to the attainment of purity of human beings, to the overcoming
of sorrow and lamentation, to the end of pain and grief, to the entering upon the right path and the realization of
Nibbana, is by the “Four Foundations of Mindfulness).



In Visuddhimaggaaccording to which the characteristic qualitySHti is “presence”
(Uparthana), whether as a facultyr(driya), as an awakening factdddjjhasiiga), as a factor of

the Noble Eightfold Path, or at the moment of realization.

Practically, whether its Kayanupassana, Vedaw@nupassad, Cittanupassan or
Dhamna@nupassada. It needs to have the harmony of thEsleamma: 1)Atapi = effort exists,
2) Sampajno = clear comprehension exists, Sating = mindfulness exists. So, one can be
free from greed and grief related to the world which is the main purpose here. So, maintaining

Satiis always important in every situation and will help us to reach the ultimate goal.
Chapter I11: Characteristics and Functions of Satipatthana-Practice

This chapter deals with the characteristics and functions of the foundations of
mindfulness or in other words with the technique of Saiparhana-practice.They are as

follows:

First: Kayanupassan which is further divided into fourteen topics under
six headings as thus: Anapana-pabba(The Part of Breathing); 2yiyapatha-pabba (The
Four Postures)3) Sampajafifia-pabb@dThe Clear Comprehension); ®prikila-manasikra-
pabba(TheContemplation of Loathsomeness); Batu-manasikra-pabba(The Analysis of

Four Elements); B)Navagvathiki-pabba(The Meditation on Nine Cemeteries).

Second: Vedamnupassan means contemplation of feeling on feelings, such as
Sukhavedaf Dukkhavedas andAdukkhamasukhavedan

Third: Cittanupassan means contemplation of mind on mind, suchSasagacitta,

SadosacittaandSamohacitta

Fourth: Dhamnanupassan that means contemplation of the five paf$varazas
(hindrance)Khandha (group of aggregate)yatana (bases or dooxsBojjhargas (factors of
enlightenment) andriyasacca (Noble Truth).

The Foundations of Mindfulness. In brief, are four; namely: contemplation of the body,
feelings, mind, and mind-objects, either with regard to his own person, or to other persons, or to

both. He beholds how the body, feelings, mind, and mind-objects arise; beholds how it passes



away; beholds the arising and passing away of the body, feelings, mind, and mind-objects, as nc
living being, no individual, no woman, no man, no self, and nothing that belongs to a self;

neither a person.
Chapter 1V: Development of Satipasthana as Samatha and Vipassana in Daily Life

This chapter deals with the method how to devedapiparhana as Samatha
(calm meditation), an&¥ipassaga (Insight meditation) in daily Life. Regarding the two terms
SamathaandVipassa@ which should be practiced like vehicle. One who has tranquility as his
vehicle. He, however, who has neither produced Access Concentration nor full Concentration,
but from very beginning applies Insight to the Five Groups of Grasping, is liddha

Vipassawyanika, i.e. one who has pure Insight as his vehicle.

Practically, it should not be believed at all in a person who has impure precepts and
distracted mind, claiming that he has achieved any stage of his insight development. Because th
pure moral conduct is the cause of concentration; concentration is the cause ofiissagtttis
the cause of the Nobel Paths, and the Noble Paths are the cause of the Noble Fruits. The natu
of Dhamma thus appears, not in any other way. So the meditator of Insight Meditation should
know theTi-lakkhaza as its characteristicshe dispelling of the darkness of ignorance as its
essence, the freeness from darkness of ignorance as its manifestation and, the concentration
its proximate cause. S¥ipassankammarhana' is the practice of the correct view of reality or
mental development for clear knowledge to see the truth of all realiti€slaekhaza (Three

Characteeristics).

Therefore, we can see that the practiceSatiparhana (along with Samathaand
Vipassan) does not require withdrawal from society or a fixed time schedule. For this reason,
many wise teachers have encouraged its integration into general daitydifemmensely useful
to practiceSatiparhana as Samatha-Vipassanmeditation whether for individual and social

benefits, or for the world peace and so on.

Chapter V: The Benefits of Satipasthana-practice

This chapter is devoted to explain the benefitSatipathana-practice.There are a lot

of benefit, ofSatiparhana practice but it can be summarized pointwise as follows:



1. Physical development i.e. good health and personality, etc.

2. Social development such as avoiding bad behaviour, activeness in social work, good
administrator, guiding the life of the people, improving the ability for working job in duty etc.

3. Mental development such as training oneself and others, self-control, unshackle
mind etc.

4. Intellectual development such as instruction of general courses, clear understanding
on the teaching of the Buddha, freedom from defilements and fetters, realization of truth, seeing
the way toNibbana, etc.

ThusSatiparhana practice is the technique of application of Mindfulness and employing
it in the daily life for self-development or individual progress as well as social progress.
Satiparhanais the way of purification of morality, concentration and wisdom as the foundation
of the Enlightenment which is full by ultimate individual benefit, finally it will expand to be

external benefits for society, world until universe which is aim of our life.
Chapter VI: Conclusion and Suggestion

Conclusion: The Foundation of Mindfulness &atiparhana is an essentidbhammain

practical life.

Satiparhana theoretically speaking, is one of the moral psychic factors. It also, in turn,
is the factor of virtues such &ahulara-Dhamma(virtues of great assistanc&atiparhana
(Four Foundation of MindfulnessRalas (Five Powers), Indriyas (Five FacultieBpjjhangas
(Seven Factors of Enlightenment), altharigikamagga(The Noble Eightfold Path), etc. These
things result in partaking of Enlightenment. Just as salt is essential in all soups, so also is
Mindfulness essential in all activites as the words of the Buddha clearly reflects that:

“Mindfulness,Bhikkhts, | say, is needful in all activities.”

Satiparhana, practically speaking, is confirmed by the Buddha as “the only way for
purification of all beings... for realization dfibbana.” Thus,Mahdsatiparhana Suttabecomes
the main discourse on the way of practice of meditation both in ter®améthatranquility)
andVipassa# (Insight). One should be careful on the practice of Mindfulness. If Mindfulness is

not associated withtapi (ardent or right effort)Sampaj@sa (clear comprehension or right



understanding) an®ineyya Loke Abhijjidomanassar (having overcome covetousness and
grief concerning the world or right thought and other factors of Eightfold Path), it will remain

incomplete and futile.

Suggestion: Satiparhana or the foundation of mindfulness is needed in all situations of
our life. That which ‘looks over’ the various factors which arise in meditatiorSadi,*
mindfulnessSatiis life. Whenever we do not haGati,when we are heedless, it is as if we are
dead... ThusSatiis simply presence of mind. It is the cause for arising of self-awareness and

wisdom... Even when we are no longeSanadhi, Satishould be present throughout.

Therefore, mindfulness is always a very important factor associatedaifitttetasika
and because of its presence, one remains mindful to the extent that one contemplates on th
body, feelings, mind and mind-objects as it is thus, it is like that. As a result, everybody should
understandsatiparhana so that there is mindfulness in all postures and situations that results in
one’s well being. Moreover it can be included as a section of the study in educational
institutions as a proper foundation on the lineSafiparhanas would equip individuals to be
mindful of who they are, what is the state of the present situation and thus accordingly apply the

required solution as the problem demands leading to a prosperous and happy society.



CHAPTER |: INTRODUCTION
1.1 Mental Unrest — A Common Problerh

It is commonly found in human nature that nobody wishes to feel pain or any
unfavorable or intolerable feeling, yet because of various competitions in life and so many
other factors, everyone has to undergo or to pass through such situations that bring pain to
him. That way unrest becomes a common thing in everybody’s life. Here, when we talk in
the context of Buddhism as a psycho-ethical system of philosophy as well as a practical way
of life,? it becomes more conspicuous. We find that the Buddha has laid utmost emphasis on
mind and its complex structure. It is very difficult to understand mind. There are so many
angles to understand it. Psychologists analyze mind in different ways; moralists and ethicists

too interpret it in some different tones.

Moreover, scientists analyze mind in the physical perspectives. Thus, the concept and
nature of mind has several perspectives and it is very difficult to understand it. The Buddha
has said that mind is the supreme. It is the fastest runner. Everything originates out of the
mind. Whatever we think, speak or act upon, is the product of mind. Mind is the fount aim
of all the good and evil those arising within and befalls us from without. That is why in the

Dhammapada, he says in the very beginning:

‘Manopubbasigara dhamma manosgha manomay;,
manag ce padusrhena bhasati va karoti;v
tato nam dukkhamanveti cakkava vahato padan’ti

(Mind foreruns of all things, mind is the chief, and so mind-made are they.
If one speaks or acts with evil mind, because of that, suffering follows him, even

as the wheel follows the hoof of the ox that draws the cart.)

And again immediately he says:

! Domanassa: mental suffering.

2 prof. Baidyanath LabhPasisid in Early Buddhism (A Philosophical Analysis with Special Reference to the
Visuddhimagga)Pelhi: Eastern Book LinkeRress, 1991, p.1.

3Dh., T.W. Rhys Davidd)ialogues of the Buddh&ondon: PTS., Press, 1997, p.l.

4 Ibid. p.1.



‘Manopubbasigara dhamma manogba manomay,
manag ce pasannena bhasati v karoti w;
tato nam sukhamanveti chaya va anupayini’ti

(Mind foreruns of all things, mind is the chief, and so mind-made are
they. If one speaks or acts with pure mindyecause of that, happiness follows

him, even as his own shadow that never leaves him.)

Thus, mind is the supreme. Whatever we act, whatever we do, whatever we speak, it
is a product of mind. This is the reason, Buddha has very clearlyGiaidBhikkhu’, | call
volition is action Cetangham, bhikkhave, kammam vaddfiCetana means volition,
decision or resolution that we take at the level of mind. So mind has a very important role to
play in our life and when it feels unrest or faces unbearable situation, it feel unrest.
Obviously this uneasiness or unrest is a common problem applicable to all the human beings
whether living in India, Thailand and Myanmar, America, England or anywhere else.

Today we have progressed a lot in respect of science and technology, our life has
become quite easy monetarily, physically as well as mentally, but we have a lot something
very valuable yet to attain and that is ‘peace of mind’. So the basic question is how to get
peace, and if so, how to get it. The Buddha has tried to find out some viable solution. He had
observed and experienced the pinch of this problem in his princely life when he was in

Kapilavattu.

He noticed that people become sick, get old, and ultimatel{ alie, even during
their life-time, experience various types of problem at different times and in different ways.
Can there be a permanent solution of this problem? However, first of all a question arises as

is there really a problem of ‘suffering’ at all? Who imposes suffering on the beings, is there

® Whatsoever there is of good, connected with good, belonging te-galbissues from mind.

5 A.lll.p.464. Karma As Volition: It is volition Cetana)that the Buddha callkarma' (action). Having willed,
one acts by body, speech, and mind.

"The three warnings: a man or a woman 1) one being sick, afflicted, and grievously ill, wallowing in his own filth.
2) who being eighty, ninety, or a hundred years old, frail, crooked as a gable-roof, bent down, resting on crutches, with
tottering steps, infirm, youth long since fled, with broken teeth, grey and scanty hair or none, wrinkled, with blotched limbs.
3) Corpse of a man, or a woman, one or two or three days after death, swollen up, blue-black in color, and full of

corruption. We also are subject to sick, old and death, and cannot escape it, (A.1ll.35).



someone unseen who does all this? Why does suffering arise? Does it happen all of sudder
or is there any cause active behind it? Can there be a possibility to avert or stop suffering,

and if, so how? These questions used to appear before him and perturb him.

Ultimately he left his household life in the full youth at the age of 29 years, leaving
behind his old parents, young and beautiful wife, and a newly born son. The glittering world
could not prevent him from renunciation. He contacted a number of meditators, spiritual
practitioners, truth seekers, and himself underwent severe penance in the forest af Uruvel
(modern Magadh region in Bihar). Ultimately at the age of 35 on the fullmoon day of
Vesikha month, he found the truth, which was totally unheArchQusuttesu dhammesu). It

was fourfold in nature technically calle@attari Ariyasacani’ (The Four Noble Truths).

The problem of first truth iBukkham Ariyasaccam (the Noble Truth of Suffering).
The second Truth is the origin of suffering. It reveals that suffering is neither unconditioned
nor uncaused nor is imposed by any unseen force. Rather it has some causing conditions an:
these are nothing but threefold desiK@matanhi (sensual craving)Bhavatarzha (craving

for existence) aniibhavatazha (craving for non-existende).

In the second truth technically callddukkhasamudayam Ariyasaccthe Buddha
further finds thatDukkha, (unrestness, pain, despair, unpleasant feeling or in nutshell
—suffering) arises of these threefold reasons. It becomes, thus, clear, that as suffering
originates due to some reason, there are many possibilities of removing them and when they
are completely destroyed, the state attained thereby is the eternal and highest bliss

technically calledNibbana.

This is third truth of the Four Noble Truths. While revealing the Four Noble Truths,
the Buddha talks of a way that avoids the two extremes of life? &gmesu kma-
sukhallikitnuyoga (the extreme of sensual indulgence; extreme hedonism) Adfied
kilamathanuyoga (extreme of self-mortification; extreme asceticism) and takes the recourse

of Majjhima Paripada (middle path). This path is also callkdyo Arhangiko Maggo

8 Yayam taghd ponobbhavik nandivigasahagal tatra tatribhinandini seyyaidam kimatanhd bhavatanki
vibhavatama, (A.lll. 445).
°Vin.1.10; S.V.420.



(Noble Eightfold Path), as it consists of eight steps. It is quite interesting to note that this is

like an anti-current, going opposite to the currerSafgra (parisotigan).

Usually people sail with the flow damsira full of lust or desire and get into the
trap of attachment)l-will and ignorance and thereby, create suffering for themselves.
However, the Eightfold Path of the Buddha, liberates a person from the clofatrasing,
attachment, hate, ignorance etc. and suffering generated thereby. This way is just opposite to
the flow of the world $amsiravarra, also calledParilomanaya)which goes to the state of

eternal bliss, i.eNibbana.
1.2 Looking atDukkha (Problems) without Mindfulness

When beings live without mindfulness, they ought to face many problems in their
life, whether it is the problem of body, mind or some what different ones. Because of that
mind is never steady, but always fleeting. They have no control over their mind so as to fix it
steadily on any object of meditation, and they cannot control their mind they resemble with
mad or mentally deranged persons. Society has no regard for such persons who have no

control over their mind®

Therefore, everybody tries to fulfill his desires and get pleasure from form (visible
objects), sound, smell, taste, touch and mental objects. He tries to seek happiness by looking
from outside rather than from within. Not only that, he tries to overcome his suffering by
resorting to drinking, gambling, dancing etc. and misunderstands that he has enjoyed and
made his life happy.

Hence, he tries by every means to change all the factors outside e.g. the society,

political system and in nutshell of the whole environment.

Craving is indeed endless by nature. The moment a desire is fulfilled, a new desire is
born so goes on the process, and a person again gets into the trap of craving. Therefore, it is
generally believed that by fulfilling all the desires, one will enjoy life completely. It is quite

19 Mahithera Ledy Sayadawthe Manuals of Buddhisrtthe expositions of the Buddha-dhamma). Bangkok:
MBU., Press, 1978, p. 422.



strange that running after desires is just like a mirage, after which a deer runs in hope of
getting water, but never gets it. Thus, life comes to an end, but not the desires.

Otherwise, it is said that everybody is dominated or shrouded by darkness called the
Lobha(greed),Dosa(anger) and th&loha (delusion or ignorance),” such, a person becomes
like one who has not wisdom-eye and a blind who does not know the reality of world or life.
Here, it can be clearly shown through the word of wise man that: “The birds do not see the
sky, the fishes do not see the water, the worms do not know stool, and the human beings alsc
do not know the truth of the world* They have wandered through many rebirths or the sea
of sufferings in the world oSamsira or Samsira-varra*?> The word Samsra” according
to “The word of the Buddha” (Nyanatiloka M&hera; 2008) is as follows:

Samsira, the wheel of existence, literally, the ‘Perpetual Wandering’ -is the name
given in the RIi scriptures to the sea of life ever restlessly heaving up and down, the symbol
of this continuous process of ever again and again being born, growing old, suffering, and
dying. Putting it more preciselaamsira is the unbroken sequence of the fivefiliandha-
combinations, which, constantly changing from moment to moment, follow continually one
upon the other through inconceivable periods of time. Of $aigimra a single lifetime
constitutes only a tiny fraction. Hence, to be able to comprehend the first Noble Truth, one
must let one’s gaze rest upon Bansara, upon this frightful sequence of rebirths. And not

merely upon one single lifetime, which, of course, may sometimes be not very painful.

The term Dukkhd (suffering), in the first Noble Truth, refers therefore, not merely
to painful bodily and mental sensations caused due to unpleasant impressions, but it
comprises in addition everything productive of suffering or liable to it. The Truth of
Suffering teaches that, owing to the universal law of impermanence, even high and sublime

™ The birds do not see the sky where they are flying and living. The fishes do not see the water where they are
swimming and living. The worms do not know that the stool which they are eating and hiding in is dirty, for them the stool
always smells good and tasty. The human beings also do not know the truth of the world where they are standing, walking,
sitting, sleeping, eating and living etc, they were born in the world of suffering but they never realize what the suffering is,
(SnA.2. p.174).

12 v/apra: the triple round of three kinds: Kjlesavayra: round of defilement that consisésijj@ (ignorance),
Tanha (craving), andJpadina (clinging); 2)Kammavga: round ofKamma that consistSaikhara (conditioned things);

and Bhava (becoming); 3)ipakavara: round of results that consistéiisiana; Namaripa; Sdayatana; Phassa; and

Vedana; which appeared by birth; old; decay etc, (Vism.581).



states of happiness are subject to change and destruction, and that all states of existence are
therefore unsatisfactory, without exception carrying in themselves the seeds of suffering.

Which do you think is more: the flood of tears, you have shed in the form of weeping
and wailing upon this long way-hurrying and hastening through this round of rebirths, united
with the undesired, separated from the desired or dear ones, or the waters of the four oceans.
How long have you suffered the death of father and mother, of sons, daughters, brothers, and
sisters? And whilst you were thus suffering, you have indeed shed more tears upon this long
way than the quantity of water in the four oceans. Which do you think is more: the streams
of blood that, through your being beheaded, have flown upon this long way, these, or the

waters of the four oceans?

Long have you been caught as robbers, or highway men or adulterers; and, through
your being beheaded, verily more blood has flowed upon this long way than there is water in
the four oceans. But how is this possible? Inconceivable is the beginning 8ath&ra;
not to be discovered is any first beginning of beings, who, obstructed by ignorance and
ensnared by craving, are hurrying and hastening through this round of relfritsthus
have you long undergone suffering, undergone torment, undergone misfortune, and filled the
graveyards full; truly, long enough to be dissatisfied with all the forms of existence, long

enough to turn away and free yourselves from ther all.

Further, Jati (birth), Jara (decay), Mararza (death), Soka (sorrow), Parideva
(lamentation) Dukkha(pain), Domanassa (grief) and Upaga (despair) are suffering, and in

brief, the five aggregates of attachment are sufféfing.

What, now, is Birth? The birth of beings belonging to this or that order of beings,
their being born, their conception and springing into existence, the manifestation of the

Groups of Existence, the arising of sense activity: this is called birth.

13 Nyanatiloka, The Word of the Buddha (Version Thai-English), Bangkok: Buddhist Publication Society Press,
2008, p.41.

1 Vin.l. 10; S.V.420. {atipi dukkhg jarapi dukkhg maranampi dukkha, soka-parideva-dukkha-domanassu-
payasapi dukkhg Appiyehi sampayogo dukkho piyehi vippayogo dukkho yampicate labhati tampidukkha,
Sasikhittena paficdiganakkhandha dukkha And the word “five aggregates of attachment are suffering” means the

clinging or attachment of things such as that body and mind as ‘I' and ‘mine’.



And what is Decay? The decay of beings belonging to this or that order of beings;
their becoming aged, frail, grey, and wrinkled; the failing of their vital force, the wearing out

of the senses: this is called decay.

And what is Death? The departing and vanishing of beings out of this or that order of
beings. Their destruction, disappearance, death, the completion of their life-period,
dissolution of the Groups of Existence, the discarding of the body: this is called death.

And what is Sorrow? The sorrow arising through this or that loss or misfortune
which one encounters, the worrying oneself, the state of being alarmed, inward sorrow,

inward woe: this is called sorrow.

And what is Lamentation? Whatsoever, through this or that loss or misfortune which
befalls one, is wail and lament, wailing and lamenting, the state of woe and lamentation: this

is called lamentation.

And what is Pain? The bodily pain and unpleasantness, the painful and unpleasant
feeling produced by bodily impression: this is called pain.

And what is Grief? The mental pain and unpleasantness, the painful and unpleasant
feeling produced by mental impression: this is called grief.

And what is Despair? Distress and despair arising through this or that loss or
misfortune which one encounters: Distressfulness and desperation: this is called despair.

And what is the ‘Suffering of not getting what one desires’? To beings subject to
birth there comes the desire; O, that we were not subject to birth! O that no new birth was
before us! Subject to decay, disease, death, sorrow, lamentation, pain, grief, and despair, the
desire comes to them: O that we were not subject to these things! O that these things were
not before us! But this cannot be got by mere desiring; and not to get what one desires, is

suffering.'®

And what is (the meaning of the statement) ‘in brief, the five Aggregates of
clinging’? They are the aggregates of material form, feeling, perception, mental formations

15 Nyanatiloka Mahthera, The Word of the Buddha, Op.Cijip.14-17.



and consciousness. This is what is called ‘in brief, the five aggregates of clingDgkiiea

or suffering*®

In this context, Asha Maudgil has referred to the arising and extinguishing of
suffering that the real nature of suffering is because of attachment. Attachment to five

aggregates creates suffering to his Mgma-Ripa (mind - Body), (2) Viiiana (Cognition),

(3). Saiina(Perceptions), (4Vedana(Sensation) and (5parikhara oParikiriya (Reaction).
People cling strongly to their identities i.e. their mental and physical beings when there are
only evolving processes. This clinging is suffering. The greater the clinging greater the
suffering will be. Attachment may be to physical objects, our views or beliefs. No matter
what the content of attachment and whether they are right or wrong they will certainly make

us unhappy.

Analyzing his own nature the Buddha found that attachment develops because of the
momentary mental reaction of liking and disliking which when repeated and intensified,
moment after moment grow into attractions and repulsion which leads to attachment to the
pleasant sensation and repulsion to the unpleasant sensation. This leads us to the

examination of sensations.

“What causes sensation? It arises because of contact through the five senses and
mind. It is via this contact that we experience the world. The senses and mind are the
essential aspects of the flow of mind and matter, which arises because of consciousness or
the act of cognition which separates the world into the knower and the known subject and

objects ‘I’ and ‘other’.

From this separation evolves identity. Every moment consciousness arises and
assumes a specific mental and physical form. In the next moment again consciousness takes
a slightly different form throughout the existence. Consciousness flows and changes. At
death also consciousness assumes new form. From one existence to the next, life after life,

the flow of consciousness continues.

16 Nyanaponika Ther&he Heart of Buddhist Meditatior,ondon: Rider and Company Press, 1962, p. 128.



“What causes this flow of consciousness? It arises because of reaction. A slight
reaction sustains the flow of consciousness only for a moment. But if that momentary

reaction of liking and disliking intensifies into craving or aversion.

It gains strength and sustains the flow of consciousness for a longer period, and if
throughout life one keeps on repeating and intensifying certain reactions, they develop
strength sufficient to flow from one life to the next.

These reactions occur because of ignorance. We are unaware of the fact that we react
and unaware of the real nature of what we react to. We are ignorant of the impermanent
nature of our existence and ignorant that attachment to it brings nothing but suffering. Not
knowing that we have reacted, we persist in our blind reactions which become a habit of
reacting because of ignorantdeThis is how the wheel of suffering starts turning as the
applied principle®

(A). Because of ignorance, mental formations abseause of mental
formations, consciousness aribecause of consciousness, mind-and-body arise;
because of mind-and-body, the six senses drésgiuse of the six senses, contact
arise;because of contact, sensation ariggcause of sensation, craving arise;
because of craving, attachment aribecause of attachment, becoming arise;
because of becoming, birth aribecause of birth, decay-and-death ai$s@Erow,
lamentation, suffering, grief, and distress too arise. This whole “heap of
suffering” arises in this wa¥’,

(B). Because ignorance has been completely disgorged, mental formations

are extinguishedhpecause mental formations are extinguished, consciousness is

' S.P. Sharma (Chief Editor) & B. Labh (Editofhe Ocean of Buddhist WisdoBelhi: New Bharatiya book
corporation Prees, 2008: pp.103-04.

183.11.1; Vism.517; Also vide in, Phra Brahmaghharaa (P.A.Payutto)Buddhadhamma (Natural Laws and
Values for Life)Translated by Grant A.Olson, New York : State University Press, 1995, pp.80-82.

19 vin.I.1; Vism. 517. (Avijiapaccayi Saikhira; Saikhirapaccayi Viifianan:, Vidfianapaccay Namaripais,
Namaripapaccay Sdayatanay; Saayatanapaccay Phosso; Phassa-paccay Vedaw; Vedanmipaccayi Tanhd;
Taphapaccayr  Upadananz,  Upadanapaccay  Bhavo; Bhavapaccay Jati;  Jatipaccayi  Jaramarapan.
Sokaparidevadukkhadomanasgyfss sambhavanti. Evametassa kevalassa dukkhakkhandhassa samudayo hoti).
[Appendix C, chart No.1].
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extinguished; because consciousness is extinguished, mind-and-body is
extinguished; because mind-and-body is extinguished, the six senses are
extinguished;because the six senses are extinguished, contact is extinguished;
because contact is extinguished, sensation is extinguibbeduse sensation is
extinguished, craving is extinguishdmcause craving is extinguished, attachment

is extinguishedpecause attachment is extinguished, becoming is extinguished;
because becoming is extinguished, birth is extinguistmmtause birth is
extinguished, [so is] decay-and-death [extinguishedborrow, lamentation,
suffering, grief, and distress are [thereby] extinguished.ekliaguishing of this
whole “heap oDukkha occurs in this manne?’

Thus arises the entire mass of suffering. By this chain of cause and effect conditioned
arising, we have been brought into our present state of existence and face a future of
suffering. True natur#’ and the next cause of suffering &uikhara,the mental habit of
reaction. Reactions of craving which develop into clinging leads to all kinds of unhappiness.
The habit of reacting is the shaper of our futieenma.The way out of suffering is also
through the knowledge ¢&famma or cause and effect. If the cause is eradicated, there will be
no effect.

In this way the process of arising and suffering can be reversed. If we put an end to
ignorance, there will be no blind reaction that brings suffering and if suffering is stopped, we
shall experience peace and happiness. When his underlying conditions of craving for
pleasant sensation of aversion towards unpleasant sensation, and of igimavant@eutral
sensation are eradicated the meditator is called one who is totally free of the underlying
conditionings, who has seen the truth, who has cut off all craving and aversion, who has
broken all bondages, who has fully realized the illusory nature of the ego, who has made an
end of suffering.®*

2 vin.I.1; Vism. 517. (Avijjigya tveva asesaviganirodhi Saikhiranirodho; Saikhira-nirodhi Vidriana-
nirodho; Viiiiananirodhi Nama-ripanirodho; Nima-ripanirodhi Sdayatana-nirodho; Sayatana -nirodla Phassa-
nirodho; Phassanirodth Vedamnirodho; Vedhaanirodhi Taphanirodho; Tarhanirodhd  Upadananirodho;
Upadananirodhi  Bhavanirodho;  Bhavanirodh Jatinirodho;  Jatinirodha  Jaramaranay; — Sokaparideva
dukkhadomanassdpisa nirujjhanti: Evametassa kevalassa dukkhakhandhassa nirodho Baipgndix C, chart No.1.

2 detailed study in Rahinasutta.
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Thus, this Sufferintfis the root that concerns the problems of human beings;
whether, it manifests itself as a problem inside, such as painful or unpleasant feelings
produced by bodily and mental impression are suffering or problem outside, such as problem

in the family, society, economic and environment etc.

However, all of suffering as mental unrest that leds to global problem started as one
that concerns mind. The Buddha has enunciated the regulation, arising, existence and
practice-way to cessation of this wotltéht we feel occur in our body which is of two meters
in length, about twelve inches thickness are consisted with the perception and Sind.
mind-training should be started to look inside.

1.3 Looking Inside the Mind

Even though our life consist of body and mind, yet mind is forerunner and body is
just a follower:- there is the saying of wise people “mind is like boss-man but body is
like server.” All our problem or suffering arises inside mind and the end of problems lies
in mind itself. So looking inside mind is the right point to begin with that leads to the study
or observation of the origin and cessation of the clinging of mind and matter as “me” and
‘mine’. The Buddha himself saysSabbe Dhamma dam Abhinivegya (One should not
cling to all things as ‘me’ and ‘mine’f*

However, the significance of mind as understood in the Buddhist way is such that
mind is part of a psychological science, which includes investigation into the mental
activities of human life. However in the west, it originated as part of medical science,
philosophy, natural science, religion, education, and sociology, and extends into a myriad of
other disciplines and practices. In today’s society, psychology is applied to education,
industry, business, health care, national defense, law, politics, sociology, science, arts, and
even sports. Its importance has increased with fime.

2 Craving is root of suffering and then suffering is root of problems outside.

#s.1. 89.

2 S.IV.49;

SMaster Hsing YunBuddhism and Psycholog¥aiwan: Fo Guang Shan International Translation Center Press,
2006. p.1
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In the Buddhist Canons, the Buddha often used simple stories to describe mind. Ten
of these stories are summarized befw:

1. Mind is like a monke¥’ and difficult to control. As is said in an old proverb, “the
mind resembles a monkey and thoughts resemble horses.” The mind is compared to a
monkey that is hyperactive, jumping and swinging between tree limbs without a moment of
rest.

2. Mind is as quick as lightening and thunder. It is compared to lightening, thunder,
or a spark created by striking a stone. It functions so rapidly that in a moment’s thought, it
has traveled throughout the universe without obstruction, for instance, when one thinks
about taking a trip to Europe or America, immediately the scenery of Europe or America will

surface in his or her mind, as if he or she were already present at those places.

3. Mind is like a wild deer, chasing after sensory pleasures all the time. The wild deer
runs in the wilderness and becomes thirsty. To search for water, it scrambles in four
directions, looking for a stream. Mind is like this wild deer. It can hardly resist the
temptation of five sensual desires and the six sensory objects. It chases after sight, sound,
and other sensory pleasures all the time.

4. Mind is like a robber stealing our virtues and merits. Our body is like a village,
with the five sensory organs as the five entrances, and mind is the thief in the village who
steals beneficial deeds and merits that we have laboriously accumulated, leaving a negative
impression in others’ minds and a poor lifestyle. Confucian scholar Wang Yongming once
said, “It's much easier to catch bandits hidden in the wilderness than to eradicate a thief in
our mind.” If we can tame the thief in our mind, making it obedient and compliant, we will

become the master of our minds and capable of fostering superior virtues and merits.

5. Mind is like enemy and the inflicts suffering upon us. It creates trouble and causes
all kinds of pain and suffering to appear. GBwra says, “Unwholesomeness in itself is

empty because it is a creation of mind; if mind is purified, unwholesomeness will disappear

®phandanaz capalan cittamz durakkhan dunivarayass; ujum karoti medivi usukdrova tejanapn...the
trembling, shaking mind, difficult to guard, difficult to control, the wise person straightens, as a fletcher an avtore)...
detail in Dhammapada, 25. p.19-.

Z"yanamakkelolassa cittassa, (Visuddhimagga,/RPamo Blago), p.48 (STP).
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quickly.” Mind has Buddha Nature as its original quality is pure, free, and contented. But
numerous delusions cause afflictions to the body and spirit. If we can eliminate delusions

and false views, we will be able to make friends with this enemy.

6. Mind is like a servant to various irritations. It acts as if it is the servant of external
objects, catering to and driven constantly by these objects, resulting in numerous afflictions.
Another Sitra states that mind has three poisons, five hindrances, three defilements, eighty-
eight impediments, and eighty-fore thousand aggravations. These hindrances, obstacles,
defilements and impediments are all capable of impeding our wisdom, restraining our mind
and spirit, and making us restless. To transform mind from a servant into a master depends

largely on how we train it.

7. Mind is like a master who has the highest authority. It is the boss of the body. It
leads, governs, and commands everything, including the eyes, ears, nose, tongue, body, an:

mental activities, to produce sensory feelings and cognitive functions.

8. Mind is like an ever-flowing spring. It is similar to running water that gushes
continuously. It holds unlimited potential and contains immeasurable treasures. If we can

effectively utilize our spring of wisdom, we will be free from the fear of scarcity.

9. Mind is like an artist who paints. The Flower Ornangitta says, “Mind is like a
master painter experienced at painting many of things.” Mind can draw different kinds of
pictures. When one’s mind is inspired by wise ones and sages, one’s appearance will seern
wise and enlightened. When one’s mind is occupied by malice and hostility, one’s
appearance will look fierce and repulsive like that of a devil or ghost. In other words, “As
one’s mind changes, so does one’s appearance.”

10. Mind is like space and is without limits. The nature of mind is as expansive as
limitless space. It is capable of encompassing everything in the univetsaraistates, “If
one wants to comprehend the enlightened state of a Buddha, or has to purify his or her mind
so it becomes empty like space.” Space is vast and enormous, without borders or limits.
Space supports everything but grasps nothing. If we want to understand the enlightened

states of the Buddhas, we have to expand the mind so that is becomes limitless and
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boundless like the sky, friction-free and carefree like space. Then our minds will be able to
embrace all things in the universe and benefit all sentient b&ings.

Further, Nyanaponika Thera has captured the significance of mind in “The Heart of
Buddhist Meditation” (1962) that:

“Particularly does the culmination of human wisdom, the Teaching of the Buddha,
deal not with something foreign, far, or antiquated but with that which is common to all
humanity, which is ever young, and, nearer to us than hands and feet-the human mind. In the
Buddhist doctrine, mind is the starting point, the focal point, and also, as the liberated and
purified mind of the Saint, the culminating point. Mind is the very nearest to us, because
through mind alone are we aware of the so-called external world including our own body. If

mind is comprehended, all things are compreherfded.

The Buddha teaches three things on the Doctrine of mind to know mind, -that is so near to us,
and yet is so unknown; to shape mind,-that is so unwieldy and obstinate, and yet may turn so pliant; to
free mind, that is in bondage all over, and yet may win freedom here antf now.”

Further, the looking within or inside mind is very important to understand the truths. According
to Venerable Buddhasa, “This extremely important matter concerns looking within,
examining all things within ourselves. Looking within is essential for an understanding of
Dhammaor Buddhism. The teaching @ukkha(suffering) is important as one of the four
Noble Truths, as one link in the chain of conditioned ariskPayi¢ca-samuppada), and in
other contexts, all of which exclusively concern suffering within. Thus, the looking within
that we are speaking of, means looking at mind, looking at the ideas of ‘I' and ‘my’ which
are the causes of actiengood and bad. This is one aspectDéfamma.As for the sixth
essence, this is the state that is void of ‘I', void of ‘my’, void of the idea of being ‘I’ or
belonging to ‘I’ and-in other words, void of all defilements. To be free of defilements is to
be free of suffering, free of all the things that constiikkha(suffering).

28 Master Hsing YunBuddhism and Psycholog®p. Cit.,pp.8-14.
29 Nyanaponika Ther&he Heart of Buddhist Meditation, Op.Cip.,21.
0 |bid, p. 23.
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There is a great benefit in being able to distinguish the within from the without,
and then to look at ‘within’. Looking within is essential, but let us not go so far as to
develop a negative, cynical attitude toward the ‘without’. That would be an error as
grave as ignoring the within. We have always to recognize the value of the outer shell,
the ‘without’, just as in the case of a fruit. If a fruit had no rind or shell, the flesh could
not exist. Without the rind, the fruit could not produce seeds or flesh, and could never
develop to an edible and useful stage. The rind is essential, but to think the rind is
everything would be altogether pitifuf®® The importance of mind is such that the entire
Abhidhammapika * is the study of mind as has been clearly stated by the Buddha. The
commentary deals with a hundred and twenty-one (121) types of conscidtismelssifty-
two kinds of mental factor¥.

Consciousness is associated with mental factors. They should be understood to know
this role for the training of mint. Indeed, there are several kinds of immorality and
morality of mental factors, such as the three unwholesome and wholesome roots etc., but
here there will briefly be stated the immoral and moral mental factors with the method of

clearing of mind-pollution and method of development moral states that are as fllows:
1.3.1 Akusala-cetasikas (Immoral Mental Factors)
Akusalamila (Three UnwholesoméRoots)’

Lobha (greed): It is a psychic factor which refers to covetousness, greed, lust etc, It
comes from the rodtubh which means to cling, attach itself, etc. Whatever an object, is
formed in the rain of the senses, there is attachment of the object. Immediately after that,
there is a beginning of the clinging in the process of feeMegléna) etcLobha has got a

characteristic of developing attachment with the object.

Swww. purifymind.com/LookingWithin.htnfAccessed on July 27, 2012).
% Dhs. 34/21/10.

% saigaha. P.1-6.

34 Appendix B, as the Part(itta.and Par2 Cetasika

% Even there are a lot of kinds of mind but in the practice-way, it can contemplate only one mind in the moment.

% More in number of immoral and moral mental factors at Appendix B, as the paetagika
% D. mitikavagga. p. 275.
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Its function is to be attached, and to remain as stuck in the object just like the piece of
meat thrown in the hot pan, or not to leave the object just like th&ipén@a) does not leave
the eye. It is, immediately, loving, clinging or stale of thinking in things to be coveted, it
goes on increasingly just like a fast going river and turning into the*fidw.this way,
Lobha develops attachment to man wholly and makes him firmly to die with it.

Dosa(hatred): It means ‘hate’. What is hate? A desire to harm others is hate. It is just
opposite toMetta. It has the gentle appearance for destructive of others. Therefore, it is
defined as Paravinasacing’.®® There is an exposition of the fourfold formula in the

background.

It can be expressed that its characteristic is savageness like a provoked snake. Its
function is like a drop of poison; or is like a forest fire that burns up its own support like a
forest. Its manifestation is persecuting like an enemy. Its immediate cause is the ground for
Aghatavatthu(annoyance)Dosa should be regarded as the stale urine mixed with poison. In

fact, Dosa andByapada are indeed in the same sense.

Moha (delusion): It means illusion and deception. This is basically called the
darkness of ignorance. It is derived from the ¥owih which means to be deluded. Its
function is to create a state of confusion in the mind and make it contrary to the fact of

reality of things as they really are.

It covers the nature of reality as impermanent, subject to suffering and substanceless.
It creates the notion of the things which are substanceless as having permanent substance. In
brief, it makes delusion. It is in this waMoha in its generic sense, is ignorance.

The word Moha orMoho’ (delusion or ignorance) has come again and again, and
not following the evil course of delusion has been considered as one of the five qualities to
be in the various officials of the Order. This quality indicates to the clear cut knowledge of
does and don'tdMoha has the characteristic of covering the nature of realdprathma-

% The similes are described inthagilini, Commentary of the Dhammaisgmi; DhsA. p. 306.
39 Dhammasagani-Atthakatla-Atthaglini ,| . pp. 149,314 .(MTP-2532)
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sabhava-paricchadanalakkhazo Mohdhings covered by delusion, appear falsely and keep

one in bewildermerft

Otherwise, Taha (Craving) as it is root of unwholesome, is not the only cause of
evil action, and thus of all the suffering and misery produced thereby in this and the next
life; but wherever there is craving, there, dependent on craving, may arise envy, anger,
hatred, and many other evil things productive of suffering and misery. And all these selfish,
life-affirming impulses and actions, together with the various kinds of misery produced
thereby here or thereafter, and even all the five groups of phenomena constituting life.

Everything is ultimately rooted in blindness and ignoradasij@).**
1.3.2 Kusala-cetasikas (Moral Mental Factors)
Kusalamizla (Three Wholesome Root$f

Alobha (greedlessness): This word can be analyzed aslL'obha’. ‘A’ is a prefix
and it indicates the sense of negation. The wbottha’ means greed. Thus the absence of
greed isAlobha.However, in the Buddhist context it is much more than that. It is here taken
as sacrifice. One becomes able to offer something to someone by dint Kdisalanila.
Any kind of benevolence is not performed with@bbha It has vital role in generosity in

the sense of sacrificing something to others.

Buddhaghosa has gradually explained it by illustrating its characteristic of making
mind free from the desire for an object of thought. It creates the feeling of detachment like
the drop of water on the lotus leaf. It has the function of appropriating like an emancipated
monk. Its manifestation is detachment. From this it appearsAtbbha is the quality of
detachment.

Adosa (hatelessness, good-will,): It is a positive concept of virtue to another. This
literally means the absence of the hate, but literally speaking, it is good-will or loving-

kindness. It radiates and takes into consideration all the beings for being happy, may be

0 prof. Baidyanath LabtRariid in Early BuddhismOp.Cit., p.36.
“l Nyanatiloka Mahthera,the word of the Buddh®p. Cit.,p.54.
“2D. mtikavagga. p. 275.
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beings of this world, higher world or beings of anywhere. Let them be happy with long life.
May ill man and disturbed man direct their lives with happiness.

Adosa has the characteristic of extension of the well-being of other. It also indicates
characteristic mark of lack of savagery or non-opposing like a good friend. Its function is to
remove annoyance or fever as sandal wood does. Its manifestation is generation of
agreeableness just like the full-moon. It is in this way that the concept has examined and

illustrated in theArrhasiling.

Amoha (wisdom): It isPasiindriya that can be analyzed d%a%ia-indriya’. ‘Pa
literally means ‘rightly’,'N@ means knowledge andintriya’ means the faculty. By this
sense it refers to the faculty of rightly knowing. The characteristieaafia or wisdom is
understanding of something as it really is, or irresistible understanding, i.e. penetrative
knowledge. AsPajsiia or wisdom dominates in understanding the real nature and as it
overcomes ignorance, It is called a controlling facultyAbhidhammapNana, Pasiia and
Amoha are used as interchangeable terms. In types of consciousness connected with
knowledge, the reference is tori@a By Amoha, one of three moral roots is also meant by

Pajiiia.

As one of the four means tddhipada (accomplishing) one’s ends, it assumes the

name ofVimansa (lit. examination). When purified byanadhi, Pasiiia assumes the
honorable role oAbhiiia (higher knowledge). Highly developdthiiiia is elevated to the
state of aBojjhasiiga-dhammavicaya (investigation of the truth) daggargasamadithi

(right view). The culmination dPavisia is the omniscience of the Buddha.

Pajiiia, in the strictest sense of the term, is seeing things as they truly are, i.e. in the
light of Anicca (impermanentDukkha (suffering) andAnattz (selflessness). And again as
expressed in previous detail to present, a brief descriptive account of the moral and immoral
mental factors, it, therefore appears that the man has got at a natural phenomena such basic
state of leaning toward moral and immoral activities. It is through them, one becomes able
to have a ground of the moral and immoral states and knowing them properly, as they

really are.
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One becomes able to eliminate immoral one and develop the moral one. On getting
such ability, the immoral states gradually come under control and get eliminated in the end.
The moral states are arisen, develop the function properly to generate and help the process c
such element to bring peace to mind. If it is so, then, first of all, we must know what is the
Pahana orNirodha (elimination) and what are various factors for elimination of immoral

mental states.

Even though, there are lot of immorality or morality of mental factors that are
different in name and meaning, all of them can divide or conclude in three wholesome and
unwholesome by itself. However, all these things depend on mind that will be needed to

develop as looking within or inside mind.
1.4  The Way of Mind-Development

Everybody naturally lovesSukha (happiness) and hatBsikkha (suffering), or
searches for happiness avoiding suffering. Interestingly we really do not know what to do.
Therefore, we need proper knowledge and guidance as extended by the Buddha. He ha
discovered the profound truth and enunciated to human being with great compassion. His
Dhamma is so difficult to perceive, difficult to understand and is not to be gained by mere

reasoning but is only visible, only to the wise.

The Buddhadhamma is comparable with the one who holds the lamp to guide these
who are lost in darkneé3. Buddha has clearly shown the way (Noble Eightfold Path) that
leads to the extinction of sufferinfThese eight steps may be summarized in th@e-(

Sanadhi-Parsiiia) as follows:
lll. Panfakkhandha (Wisdom)

1. Samnd-dirrhi (Right Understandingy
2. Samna-saiikappaRight Thought}®

*Vin.L9.

*Vin.4.18-19. S.II. 421.

% These are: understanding of suffering, understanding of the origin of suffering, understanding of the cessation
of suffering, understanding of the path leading to the cessation of suffering.

6 These are: Thought of renunciation, thought of negating ill-will, and thought of negating cruelty:



20

l. Silakkhandha(Morality)

3. Samma-vaca (Right SpeecH)’
4. Samna-kammantgRight Action)*®
5.Samnd-gjiva (Right Livelihood)*

II. Samazdhikhandha(Concentration)

6. Sammi-vayama (Right Efforty°
7. Samna-sati (Right Mindfulnessf*
8.Samnd-samidhi (Right Concentration§?

This is the Middle Path which the Perfect One has found out, which makes one both
to see and know, which leads to peace, to discernment, to enlightenmiditbd&oa. The
figurative expression ‘Path’ or ‘Way’ has sometimes been misunderstood as implying that a
single factor of that Path has to be taken up for practice, one after the other, in the given
order. In that case, Right Understanding, i.e. the full penetration of Truth, would have to be
realized first, before one could think of developing Right Thought, or of practicing Right
Speech etc. however in reality the three factors (3-5) forming the section ‘Mo(8iity)
have to be perfected first after which one has to give attention to the systematic training of
mind by practicing the three factors (6-8) forming the section ConcentrgGamgdhi).

Only after that preparation, man’s character and mind will be capable of and relevant for

reaching perfection in the first two factors (1-2) forming the section of ‘Wis{Paiiia).

However, a basic minimum conception of Right Understanding is required at the
very beginning, because a grasp of the facts of suffering, etc., is necessary to provide
convincing reasons, and an incentive, for a diligent practice of the Path. A measure of Right

" These are: Abstaining from lying, from slandering, from abusing, from frivolous talk:

“8 These are: Abstaining from killing, from stealing, from sexual misconduct

9 It means abandonement of wrong livelihood, making a living by right livelihood:

%0 The four efforts: 1. the effort to aviod the evil that has not arisen, 2. the effort to overcome the unwholesome
has arisen. 3. the effort to develop wholesome that has not arisen. And 4. the effort to maintain wholesome that has arisen.

*1 It means the fouBatiparhanas.

%2 |t means the four absorptions.
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Understanding is also required for helping the other Path factors to fulfill intelligently and
efficiently their individual functions in the common task of liberation. For that reason, and to
emphasize the importance of that factor, Right Understanding has been given the first place
in the Noble Eightfold Path.

This initial understanding of thBhamma, however, has to be gradually developed,
with the help of the other Path factors, until it reaches finally that highest clarity of Insight
(Vipassana) which is the immediate condition for entering the four Stages of Holiness and

for attainingNibbana.

Right Understanding is, therefore, the beginning as well as the culmination of the
Noble Eightfold Path. Free from pain and torture is this path, free from groaning and
suffering: it is the perfect path. Truly, like this path there is no other path to the purity of
insight. If one follows this path, one will put an end to suffering. However, each one has to

struggle for himself, the Perfect One has only pointed out the way.

“Give ear then, for the Deathless is found. | reveal, | set forth the Truth. As | reveal
it to you, so act! And that supreme goal of the holy life, for the sake of which sons of good
families rightly goes forth from home to the homeless state: This you will, in no long time,

in this very life, make known to yourself, realize, and make your Givn”.

Further, Venerable Master Hsing Yun has stated an interesting way of Purifying
mind that has been applied following the noble eightfold path in “Buddhism and
Psychology” (2006) that Modern medicine is very advanced, and all kinds of
pharmaceuticals are widely available. The great variety of drugs corresponds to the
numerous physical ailments modern people now experience, many of which were non-
existent before. However, while it is true that there are illnesses and cancers in our physical
bodies, aren't there cancers in our minds as well? Greed, anger, ignorance, arrogance, an
doubt are illnesses that we cannot ignore. When we have physical disorders, we treat them
with medicine, injections, or nutritional supplements. There is an old Chinese saying,
“Medicine can only cure symptoms of ailments. It will not heal the real iliness.”

%3 Nyanatiloka Mahthera,the word of the Buddh®p.Cit., pp.66-70.
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The real illness is the iliness of mind. As a matter of fact, many physical diseases are
caused by psychological factors. The most obvious examples are illnesses of stomach and
digestive system. Eighty percent of these disorders are related to emotional distress. If we

can maintain a balance and peaceful mind, many diseases will automatically disappear.

In addition to the major ilinesses caused by the three poisons, there are all kinds of
psychological sicknesses that need to be healed, transformed or overcome. The following are

treatments prescribed in the Buddha’s teachings:

1. A calm mind is the antidote to a busy mind. The tempo of modern life is rather
fast and compact. Most of the people suffer from distress caused by anxiety and insecurity.
Therefore, in our daily life, it is beneficial if we take a few minutes to practice the art of self-
healing through mind calming and purification. When the “Impurities” in our minds are

cleansed, insight and wisdom emerge from calmness.

2. A benevolent mind is the antidote to a malevolent mind. The mind sometimes is
like that of a ‘sage,” but at other times like that of a “troubled one,” rambling here and there
between positive and negative. When the benevolent mind arises, everything goes well;
when the malevolent mind arises, millions of defilements result. Therefore, we must
eradicate the unwholesome mind and guard and keep our correct thoughts in order to

cultivate a mind of loving-kindness and compassion.

3. A trusting mind is the antidote to a doubtful mind. Many mistakes and tragedies in
the world are due to doubt and suspicion. Suspecting the trust of a friend, infidelity of
spouse, or ill will of a relative are some of the most common examples. When doubt arises,

it is like a rope restraining body and making movement almost impossible.

4. A true mind is the antidote to a deluded mind. Due to attachment to the notion of
self, personal preference, and judgment, minds of ordinary people are constantly
discriminating and deliberating, creating countless illusions and unwarranted responses. To
lead a life of truth, beauty, and virtue, we must use our minds without discrimination or

duality, perceiving things as they are and treating all sentient beings as inherently equal.

5. An open mind is the antidote to a narrow mind, [We need to make our minds like
an ocean, capable of receiving all the water from hundreds of rivers and tributaries without
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changing their characteristics.]. Only an all-embracing mind of gratitude and forbearance can

relieve us from a jealous and intolerant mind.

6. A balanced mind is the antidote to a fragmented mind. If material wealth is the
only thing we value in life, we will feel anguished if we lose our fortune. If ordinary love is
the focal point of life, we will suffer tremendously if that loving relationship can no longer
be maintained. Whenever there is grasping and clinging, there is differentiation and bondage.
How can one be free? It is better to react to transient, worldly possessions, and the attachec
illusions with an even mind. In doing so, one will become free and unperturbed at all times

without any attachment or restriction.

7. An enduring mind is the antidote to an impermanent mind. Although Buddhism
maintains that all things and phenomena, including thoughts and feelings, are impermanent
and constantly changing, it also holds that when we vow to serve others and not just
ourselves, the power of the vow and devotion is so immeasurable that it reaches beyond the
universe. It is like the Bodhisattva, he or she must maintain that momentum, without falling

back, in order to attain perfect enlightenment.

8. An unattached mind is the antidote to an impulsive mind. Modern men and
women fancy novelty and fads. They are curious about any new gimmick and thus become
easy targets of bizarre and eccentric scams and frauds perpetrated by con artists. Chal
Buddhism states that, “An unattached mind is the path to enlightenment.” Maintaining an
unattached mind in daily life enables us to appreciate that, “every day is a delightful day;

every moment is an enjoyable moment.”

In addition to these eight observations, we should cultivate a mind of patience,
humility, thoughtfulness, filial piety, sincerity, honesty, innocence, purity, loving-kindness,
forgiveness, joyfulness, charity, reverence, equanimity, forbearance, contrition, repentance,
thankfulness, wisdortPasiiia), compassion (a trait of a Bodhisattva), and enlightenment (a

trait of a Buddha) in order to fully develop its boundless potetitial.

54 Master Hsing YunBuddhism and Psycholog®p. Cit.,pp.14-20.
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1.5 Summary

On the whole, all of them can be included in the four noble truths that are like special
medicine. So, the four Noble Truths which have been realized, practically examined and
framed as the basic fact by the Buddha. And the definition of the Dfsamma of the
Buddha has been stated, thus:

“What is suffering; what is the cause of suffering; what is the cessation of sufferings
and what is the path leading to the cessation of suffering?.” “It is like a physician, who is
examiner the patient, determines his or her disease, finds out the causes, describes the
treatment and prescribes the process of it as ministering. Likewise the Buddha as a physician
of the world lays down the process of removal of suffering of the mankind with the
prescription of the four noble truths,” (S.V.421., Vbh.99).

According to the Buddhist tradition, the basic noble truth is suffering. It captures the
fundamental problem in this tradition. Categorically the Buddha, in course of his way-faring,
explained, “In previous days as well as now, | teach only one thing and that is the suffering
and its cessatiorPUbbe @ham bhikkhave, etarahi ca dukkham ceva pasiiapemi dukkhassa
ca nirodham...”[M. |. p.185]). And he has clearly stated these truths along with the path

that lead to the cessation of suffering.

Nowadays, there are many kinds of meditation on mind, several methods, and a lot of
concentration techniques, which is used by majority of people. Even though there are many,
to put it in a nutshell, according to tMahdasatiparrthana SuttaTheravida Rili texts) the
meditative techniques belong to one of these four kinds only. So, the studwphaf
Satiparthana Sutta is essential. Its meditative techniques are significant, for those who want
to practice meditation, according to tAéerawvida tradition. Talking about Buddhist

meditation, it is not complete withotaha Satiparhana Sutta.

%5 The principles of the four noble truths: What is it? Through what cause does it arise? What is its purpose? How

does it succeed in that purpose?.
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CHAPTER II:
SIGNIFICANCE OF SATIPATTHANA AS STATED IN PALI LITERATURE

The present chapter aims at the detailed study of the background, meaning and
distinctive feature ofSatipasrhana. Even though there are m&uwttas in the #i Texts
aboutSatiparthana’® this study will focus on the main purposeSatiparthana more than
the word ‘Suttas”. HowevenVahasatiparrthanasutta being one of the greafsta explains

perfectly the way oDhamma-practice.

Lord Buddha’'s original ‘Discourse’ Satiparthana Sutta’(the Foundations of

Mindfulness’) is indeed recorded twice in the Buddhist scriptures namely:

(1) The 10" Discourse of theMiajjhima Nikzya (Middle Collection of Discourses)

with the title Satipasrhanasutta;

(2) the 22° Discourse of thd®igha Nikzya (‘Long collection’) with the titleMaha-

Satiparthana Suttae. the Great Discourse &atipasrhana.

The latterSuttadiffers from the firstSutta only in more details of the Four Noble
Truths especially in thdhamnanupassanad (Contemplation of Mental Contenty)

However, during the forty-five years of teaching, the Buddha taugl8dteasrhana
method at many different places and occasions. In the collection of the kindred sayings, there
is a chapter o®atipasrhana which consists of 140 sh8tittas, but it was only to the people
of Kuru that the Buddha taught tiSsitta in greater detaif.

% Appendix A. at the Part Buttas concerenellahasatiparhanasutta in Pali Texts.
5" Nyanaponika Ther&he Heart of Buddhist Meditatio®p. Cit, p. 9.
%8 Commentary oMahasatiparhana SuttaNo, 9, Malavagga, Dgha Nilaya, 2. p. 333.
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2.1 The Background ofMahasatipasthina Sutta
2.1.1 The Place wher&atipastina was Preached

The Maha SatiparthanaSutta was preached by the Buddha in Kuru country as
indicated in thePali Texts. At that time the Buddha was living in the Kuru country at a

town of the Kurus named Kanasadamma or Kamasadhamma® There he said thus:

“Ekayano ayam, bhikkhave, maggo eathm visuddhiy soka-
paridevinam samatikka@ya, dukkhadomanagsam attharigamya riayassa

adhigamaya, nibbanassa sacchikiriyaya, yadidam : @attSatiparrhana™®

(Bhikkhus®* this is the only way that leads to the attainment of purity of
human beings, to the overcoming of sorrow and lamentation, to the end of pain
and grief, to the entering upon the right path and the realizatibibbfina, is by

the “Four Foundations of Mindfulness).

The Kuru country: It is said that thSutta had been delivered in the land of the

Kurus? or Kuru people.

%% Where there was a market town of Kurus, name Kasaodamma or Kamasadhamma, (vide in K.T.S. Sarao,
Urban Centres and Urbanisation (As Reflected in tlii Rinaya and Sutta Rakas), Delhi: Department of Buddhist
Studies, University of Delhi, 2007,pp2-63.

%0 Dighaniléya Sutta . 10/273-300 /322-346 (STP)

&1 «“Bhikkhaveor Bhikkhi”: there are two meanings: 1) Begger: it means one who begs by Qhahmaor
creditor from debtor wittMetta, analysis: Bhikkhat'ti Bhikkhu; 2) Seer of danger iBansara analysis: Sansare bhayan
ikkhat'ti Bhikkhu.” In this case, the Buddha always addressed the monBikkhis. Bhikkhis were excellent persons
who accepted his Teachings. However, this does not mean that, in lyikights,” other people who were not monks
were not addressed. Moreover, anybody who accepts and follows the Buddha's Teachings can biehildiieaira Fali.
So, when the Buddha saidBlikkhis,” it must be understood that monks as well as nuns and lay people are addressed,
DA.2. p. 685, (STP), and also vided in (Nyanaponika Thira,Heart of Buddhist Meditatio@p.Cit,p.132).

52 Commentary oMahdsatiparhana SuttaNo, 9,Mahdvagga, Dgha Nikiya, 2.p. 333. The Kuru country can be
found near New Delhi. That part of the country was called Indraprastha in Sanskrit. The term ‘Kurus’ is the name of a
district or a small country in India. Inalit requires the plural, hence, kurusu, in ‘Kurus.” And see more in the recent time
(Greater Kailash is located in the southern part of modern Delhi city. Greater Kailash is an upmarket residential suburb in

south Delhi. Greater Kailash is the preferred residential area for the rich and famous in Delhi).
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2.1.2 The Reason of Preaching in Kuru Country

Why did the Buddha preach thiSutta to the Kur people? Was it a mere
coincidence? The Kus lived a life of morality, observingila, from the king to the lowest
subject. This was quite unusual, and what is now c&8ieddhamma had then been called
Kuriz-dhamma. Morality was their nature. And the commentary mentions that the people of
Kuru were so well-endowed with good climate and good food. Since they were in these

comfortable conditions, they were always happy in body and mind.

It is because of their healthy bodies and minds, their power of wisdom got matured
and they were capable of receiving profound teachings na8washana”. When people
told them that they were practicing such and such foundation of mindfulness, Kuru people
would praise, “well done! Your life is blessed, your life as a human being is worth living. It
is for such people like you that the Buddha appeared in the world.”

That is why the Buddha widely preached t8istta to them. S&atiparrhana Sutta
was preached here for this simple reason. The commentary goes even so far as to say the
even animals practice8atipasthana meditation in the Kuru counffyThere are some

examples as follows:
2.1.3 The Parrot’'sSatipashina Practice

Once there was a gypsy dancer who wandered along from one place to another. He
had a parrot which he had trained to sing and dance. Wherever the dancer traveled, he staye
at monasteries and nunneries so that he could get free food and place to sleep. Once, he spe
some time in a certain nunnery and when he left that place he forgot to take his parrot with
him. So, the parrot was taken care of by the female novices in the nunnery. He was given the
name Buddharakkhita, which means ‘one protected by the Buddha.’

One day, when the parrot was sitting in front of the chief nun who was the abbess,
she asked the parrot, ‘Do you practice any meditation?’ The parrot answered, ‘No.” Then she
said, “People, who live with ascetics, monks, or nuns, should not be heedless. Since you are
an animal, you cannot do much, therefore, just repeat, ‘Bones, bones, bones.” Thus, the nur

53DA. 2. pp. 583-584.(STP).
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taught the parrot the repulsiveness of the body meditation and the parrot kept repeating
‘bones, bones, bones.’

One day, when the parrot was basking in the sun on top of a gate, a big bird swooped
down, sized parrot with its claw and flew away. The parrot made a noise which sounded like
‘kiri-kiri.” When the novices heard the noise, they said, ‘Buddharakkhita has been abducted
by a bird.” They took sticks and stones and scared the big bird so that it released the parrot.
When the novices bought the parrot to the abbess, she asked, ‘Buddharakkhita, what were
you thinking when you were taken away by that bird?’ Then the parrot answered, ‘I didn’t
think of anything else but that a skeleton is taking a skeleton away. | don’'t know where it
will be scattered. That is the only thing | thought of when | was taken away by the bird.” The
abbess was pleased and told the parrot, ‘It will serve you as a cause for the cessation of
existence in the future.” This is the story of the parrot that pract®atpashana

meditation®*
2.2  The Meaning of Satipaghinasutta

The term Satiparthana-Sutta oMahasatiparrdana-Sutta” is composed of four
words. i.g.,Mahgq, Sati, Parrthana andutta. Maha stands for great, for instanbtgha-
upasiki (a great female devotee). The woiBati’ (Sanskrit-Smyti)in “Satipagthana” is
derived from the rootSara which means to remember, and to which the STifiixadded. It
means wakefulness of mind, alertness or mindfulffeksalso means the sense of arousing,
making alert and functioning, making mindfulness activate, making right efforts for

gradually removing the layers of pollution and realization of a state of eternal blf$s etc.

Similarly the word Pasrhana” means getting established in a proper way, following
different ways, or Pakirena: Pakarena Jinatiti Paffa. Pafiia (wisdom),Janati
(understands), reality from different angles. Understood from only one point of view results
in partial distorted truth. One has to try to witness the whole scenario by observing it from

different points of view. Then it i®akarena, and it becomeBafifia. ThusSati becomes

% DA. 2. p. 585.(STP).

®Royal Highness Prince Kitiyakara Krommaphra Chandaburinarunath (Compk&t)Thai-English-Sanskrit
Dictionary. Bangkok: Mahamakutrajavidyalaya Press, 1970.p.766.

% 5.P. Sharma (Chief Editor) & B. Labh (EditéFhe Ocean of Buddhist Wisdp@p. Cit, pp. 101-102.
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Pasrhana when it is combined withafifia®’ The word ‘Sutta” is used for the discourse of
the Buddha.

Thus, Mahgasatiparthanasutta means a discourse on setting up of mindfulness or
awareness on the objects of meditation. And, there is significant mearsatjdrhana as

follows:

The Vinaya Piak&® has given the meaning of Satiparhana as Uttari-
manussadhamma (superhuman condition) “Blakkhuwho does not know, or attain the
Satiparthana, but, claims before lay man, lay woman or dBgkkhus that he has known
and attained theSatiparthana; then by this way, he, one who has lay claim to

Uttarimanussadhamma, is defeatéd.”

FurtherSatiparrthana meanslaggabhavana (Noble fundamental path of meditation),
that is first factor of 3‘Bodhipakkhiyadhamma?§:ln SuttantaPiraka, Satipasrthana means
right mindfulness $ammasat). And Abhidhamma has widely explained the right

mindfulness as poweB@la) and enlightenment factoBgjjhasiga), etc/*

In Arthakathas (Commentarie§atipasthana meansSatigocara’ (right Domain of
mindfulness), etc.”? And they have stated to the four kinds $&mpajaiia (clear

comprehension)® (1) Satthaka-sampajaiiigthe clear comprehension of purpose), (2)

5S.N. Goenka, Discourses on Satipdbana Sutta Second Edition, Mumbai: Apollo Printers Press,
2001, p.5.

8 Again, in Vinaya, Satipahana is both tadagavinaya or khaikasanadhi and vikkhambhanavinaya or
appamsanudhi  (tattha vineyy'ti tadasigavinagyena & vikkhambhanavinayena av vinayitv), DA.2.
p.608 (STP).

%9 Vin. Mahavibhaiga, p.173. Rardgjiko= One is defeated).

0'vbh. 249. ( thirty seveBodhipakkhiyadhammad) The FourSatiparhinas 2). The Four SamimVayimas:
Sagwvara-padlina (the effort to avoid);Pahina-padlana (the effort to overcome)Bhavami-padhina (the effort to
develop);Anurakkhaa-padhina (the effort to maintain). 3). Fouddhipidas: Chanda(the aspoiration)Yiriya (energy or
effort); Citta (thoughtfulness or active thought); aMimansa (investigation); 4). Five Indriyas:Saddhindriya(the
confidence)Viriyindriya (energy);Satindriya(mindfulness);Sanadhindriya (concentration); an®asisindriya (wisdom).
5). Five Balas: Just like controlling faculties. 6). Seven factors of Enlightenment. 7). the Noble Eightfold Path).

" Phra Brahmaguibharaa (P.A. Payutto)BuddhadhammaOp.Cit., pp. 254-255;. See explanation of right
mindfulness later.

2 paisambhidmagga, p.522; Nyanaponika Thefae Heart of Buddhist Meditatiop, 10.

" VbhA. 347.
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Sappaya-sampajasiiidthe clear comprehension of suitability), (&ocara-sampajaiiia
(clear comprehension of the domain of meditation) A@gmmoha-sampajaiiia [lit. of non-
delusion;], (clear comprehension of realit{).

Generally, the connotation &ati or Satiparrthana as memory becomes particularly
prominent with the recollectionsAfussafi. The discourses often list a set of six
recollections: recollection of the Buddha, of thhkamma, of theésarigha, of one’s ethical
conduct, of one’s liberality, and of heavenly beinBg\as). Another kind of recollection,
usually occurring in the context of the ‘higher knowledge’ gained through deep
concentration, is the recollection of one’s past IiNgbpenivisanussat). With regard to all
these, it isSatithat fulfils the function of recollecting. This recollective functiorSati can
even lead to awakening; as documentedheragatha in the case of a monk who gained
realization based on recollection, the qualities of the Budtha.

Further,Satias present moment awareness is similarly reflected in the presentations
of the Visuddhimagga, according to which the characteristic qualit@atifis “presence”
(Uparrhana), whether as a facultih@riya), as an awakening factddjjhasigd, as a factor

of the Noble Eightfold Path, or at the moment of realization.

Thus mindfulness being presehtp@asrhitasat) can be understood to imply presence
of mind, in so far as it is directly opposed to absent-mindedihvsgassat); presence of
mind in the sense that, endowed wi#hat, one is wide awake in regard to the present
moment. Owing to such presence of mind, whatever one does or says will be clearly

apprehended by the mind, and thus can be more easily remembered fater on.

" More detail of four kinds of clear comprehension in Chapter in section 2.4.2 as the defirBamudjasia.

S Analayo, Satiparhdna; The Direct Path to RealizatioGandy Sri Lanka: Buddhist Publication Society Press,
2003, pp.46-47.

8 Ibid., p.48.
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2.3 Distinctive feature ofSatipasthina
2.3.1Satipagrhiina as Right Mindfulness

In this contextSatiin “Satiparthana” as right mindfulnesSgmmasati) is the second
factor in theSanadhi (concentration) section of the Eightfold Noble Path; it is a path of the
higher mental training’ The usual definition c®ammisati given in theSuttas is as follows:

Bhikkhus, what iSammasati? This is calledsammasati, namely, that a
Bhikkhu in thibhamma-Vinaya contemplates, the body in the body, with effort,
clear comprehensiorSémpajafifia), and mindfulnesSat), eliminating greed
and grief related to the world; contemplates sensations in sensations, with effort,
clear comprehension, and mindfulness, eliminating greed and grief related to the
world; contemplates the mind in the mind with effort, clear comprehension and
mindfulness, eliminating greed and grief related to the world; and contemplates
Dhammas inDhammas with effort, clear comprehension and mindfulness,

eliminating greed and grief related to the wdfld.

Another definition, which appears in th&bhidhamma texts, is as
follows: What isSammasati? Sati means to reflect upon or bring to mirghti
is the state of recollecting, the state of remembering, the state of non-dissipation,
and the state of non-forgettin§ati meansSati that is a sense-facult§aati that
has powerBala), Satithat is a factor of enlightenmemdjjharnga),Satithat is
a factor of the Path and is linked with the Path. This is what is called

Sammasati.”®

Therefore,Sati occupies a very important position in the Buddhist tradition. It is
referred to as a useful pillar in the day to day life as well, like a noble friend in a spiritual
life. Its alternative meaning is to generate awareness and keep a watch or the mind-door, jus

like a door-keeper. Therefore sometimes, it is definedasariko viya dagrhabba sat?®

" Phra Brahmaguibharaa (P.A. Payutto),BuddhadhammgOp. Cit.,pp. 262.
®D.11.313; M.1.62.

" vbh.107.

8 vism. 2. p.22 (MBU).
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(regardedSati as a door-keeper). As the door-keeper does not allow anyone unwanted or
any intruder one to enter into the house, simil@#4ti also remaining at the mind-door,
keeps a watch over the incoming pollutants process at the surface of mind by alerting and

instigating force from within.

However, talking of mindfulnes$at) means right mindfulnesSamnasati) and the
foundation of mindfulnessSatiparthana) together. Therefore, tBetta called Satipasthana
Sutta” is very important, for it constructs the foundation of mindfulness as right mindfulness.

Moreover, it means the foundation of mindfulnesgpganizda-DhammgHeedfulness).
2.3.2 Satiparttina asAppanwda (Carefulness)

Satipagttana as Appamada® or Heedfulness. The word refers to living with right
mindfulness, heedfulness, carefuln&ssoughtfulness, watchfulness, and there is no living
without Sati (Satiyz Avippaviso)®® Indeed, after thedt Canon, Venerable Prayuth Payutto
has clearly stated about Mindfulne&a() in his book Buddhadhamma: Natural Laws and
Values for Life”®4(1995) that:

Satiis the most simply rendered as “recollection,” but such a translation may convey
the idea that it is merely an aspect of memory. While memory is certainly a valid aspect of
Satis function, it does not do justice to the full meaning of the term. To put this in a negative
sense, apart from meaning ‘non-forgetting’ (the direct counterpart of the positive term
‘recollection’, Sati also refers to ‘non-carelessness,’ ‘non-distraction’, and ‘non-fuzziness'.
These negatively expressed meaningSat point to the positive qualities of carefulness,
circumspection, and clarity about one’s duties and the condition of being constantly prepared
to deal with situations and respond appropriately.

Especially when speaking of ethical conduct, the functioningSati is often
compared to that of a gatekeeper whose job is to keep his eyes on the people passing in and

8phra Brahmaguibharaa (P.A. Payutto)BuddhadhammeOp.Cit., pp. 255.

82DhA.4 (Verse 21) says thatAppana@do'ti satiyd avippavisd’, Appana@da or living with mindfulness.

8 Rhys Davids, T. W. and William Stede (Edited}sli-English Dictionary London: The Bl Text Society
Oxford Press,1998, p. 57.

8 Phra Brahmaguibharaa (P.A. Payutto),BuddhadhammaOp.Cit., pp. 255-259.
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out restricting entry and exit to only the proper people. T8as,is of major importance to
ethics. It oversees the performance of our duties, and it guards and restrains us; this is
accomplished by preventing us from taking foolish pleasure in the bad and preventing evil
from sneaking into the mind. Simply p@&ati reminds us to open the door to the good and
close it to the bad.

Appanada involves continual attention to and appreciation of one’s duties, non-
negligence, and the performance of daily tasks with sincerity and unflagging efforts aimed at
improvement. In other wordéppanada constitutes Buddhist responsibility.

In terms of importancepAppanada is classified as an internal factor, as, one will
recall, isYonisomanasika (critical reflection), which is linked with its external counterpart,

Kalyapamittatz (association with good and noble friends).

The Buddha’s description of the significance Afjpanaida occasionally overlaps
with descriptions ofYonisomanasika - and these two supporting factors are of equal
importance, although they differ in applicatidfonisomanasika is a member of thBafia
section of the path; it is a tool to be us&ppanada, on the other hand, is a member of the
Sana@idhi section; it governs the use of the tookaihisomanasika and serves as a motivate
in force to further progress.

Further, in Appanadavagga, the Buddha says: “mindfulness is the path to the
deathless, carelessness is the path to death the mindful are free from death the careles
though still living, are as if already deatf”

FurthermoreMaranasaiiiia orMaranassati(the conception of death) as dealt with in

an exposition of this practice found in theguttara Nikaya:

When day has passed and night has commendBhlik&hu reflects thus:
“Many things can cause my death. A snake or a scorpion or a centipede may bite
me. | may die from it. That would be a hindrance to me. | may stumble and fall;

the food | have eaten may harm me;... | may die from it. That would be a
8 Appan@do amatan padan, pamido maccuno pada,
Appamat# na myanti, ye pamadit yathi mati'ti.” (Dh. Verse no. 21.; Also vide in Ajahn

Mitsuo Gavesakodnapanasati (The Path to Peace3ook 1, Copied by Donation, 2552 B.E. p.46.
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hindrance to me.”, TheBhikkhu should reflect thus: “Are there any evil
unwholesome states in me that have not been abandoned and would be a
hindrance to me if | die tonight?” If thBhikkhu on reflection realizes that there

are these states, he should arouse extraordinary desire...and exercise mindfulness
and full awareness in order to abandon these fates.

This mindfulness of death serves as a means to motivate introspective awareness and

protective awareness féppanada

Again, even few minutes before the passing away of the Buddha, he had given the
last words as below: Bhikkhts, we remind you that all conditioned factors must inevitable
pass away. May you all fully practice heedfulness and mindfulffésEre 84,000 teachings
of the Buddha can be summarized in the wéplanazda or mindfulness’. S&atiparthana
asAppanadais the heart of the teaching of the Buddhas. It is a powBHaimma needed in
all situations that leads to cessation of problems. So it is essential to know the position and

significance ofSatiparthana irBuddhadhammas.
2.3.3Satipagrhiina as the only way tdNibbana

Ekayano ayam, bhikkhavemaggo Bhikkhus, this is the only wayf® Now, a
guestion arises as to; “why did the Buddha call this type of practiGatgashana as one
and the only or main way?” The Buddha has called this practice as the principal way, not
because of a single reason but on the basis of several reasons which may be presented as

mentioned below:

8 A.22/291/343, (STP):Igha pana bhikkhave bhikkhu ratiiynikkhantiya divase pahite iti parisasicikkhati
bahulé kho me paccaymarapassa ahi & man damseyya vicchikod man danseyya satapada man damseyya tena me
assa klakiriya so mamassa ant@yo upakkhalité va papateyya: bhattan va me bhutta: byapajjeyya pittan va me
kappeyya semhava me kuppeyya satthakia me vita kuppeyyn tena me assaalakiriya so mamassa antayo'ti tena
bhikkhave bhikkhuniti parisavicikkhitabbaz atthi nu kho me gpaka akusali dhamma appalina ye me assu divkalam
karontassa antaidyaya'ti sace pana bhikkhave bhikkhu paccavekkfiamnevan janati atthi me pipaka akusafi dhamm
appalina ye me assu divkalam karontassa antaiya'ti tena bhikkhave bhikkhdntesan yeva ppakanam akusalinam
dhamnanam pahinaya adhimatto chando caayamo ca usgho ca ussfhi ca appavani ca sati ca sampajgiasica
karapiyan.).

8% Handadini bhikkhaveimantyimi vo khayavaya Dhammsaikhird appanidena sam@deth7ti” (D.I1.156;
DB.II.173 (PTS); Ajahn Mitsuo Gavesakénapanasati,Op.Cit., p.47.

®D.I. 322.
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It is clear from the utterance of the Buddha, that in the course of describing
Satiparthana, he uses two termsyana” and Maggo”. These two terms are synonymous.
The term Magga” has been used in the senseAyfdha” to emphasize the meaning that; “A
single way (going or road), way. And furthdéKszyana” means it goes to the Ortekém
ayat'ti Ekayano). There are no two ways; there is only one viggiyanamaggo Ayarm,
Bhikkhave, maggma dvedha Pathabhiito).®® As the only way, the Buddha used the first
term, i.e. Arthangika-magga for the first time in first sermon calledhamma-

cakkappavattana Sutta afir@nath on the full Moon-day d¥silha.°

In the Dhammapada, the Buddha is rather, more explicit about the Way. There He
says, Eseva Maggo Natthaiiid® this is the only way and there is no other way to reach
Nibbana. Satiparthana is the only way that leads to the destruction of mental defilement.

This is a solution for all of arguments connecting iakayana.

Therefore, Ekayanamaggo” is a way that has to be taken by oneself alone: having
given up association with the crowd, one should live secluded and detached. A twofold
seclusion is meant here: bodily seclusion, that is living without a companion, away from the
crowd; and inner seclusion, that is keeping free from craving which is called ‘man’s

companion’.

Further, Satipasthana is the only way because there is no other road that leads to
Nibbana. Here one may object in asking: Is it o8htipasrhana that is meant by the word
‘way’? Are there not several other factors that comprise the (eightfold) way such as right
understanding...right concentration,? — that is true. But all these other factors are comprised

in Satiparthana and cannot exist withoutt.

89DA.2, p.586.

®vin.Mahavagga. p. 18.(STP).

%1 Dh., verse No, 25. p 51. (STP).

% The passages printed in italics are taken from the Sub-commentarySatthgrhana Sutta;and also from
Nyanponika Theralhe Heart of Buddhist Meditatip®p.Cit., pp.191-92.
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2.3.4 Satipagrhina as the Clear Aim

The four Satipasthanas being the only way when practiced well, will lead to the
attainment of five factors: 1) to purify our mind, 2) to overcome sorrow and lamentation,

3) to overcome pain and grief, 4) to practice the Noble Path, and 5) to Nialzma’

1) Sat@nam visuddhiyi (To purify our mind):It means for the purification of minds
of all beings. Minds of all beings are tainted with or contaminated by different defilements.
Most of the time, our minds are not pure. There are attachments, craving, greed, hatred,
anger, ignorance, pride, envy or jealousy, and so forth. These attachments defile mind. The
technique ofSatipasrhana helps to purify our mind. This is the only way for the purification
of minds of all beings. When we practis#passanameditation, we do not have greed,
hatred, delusion, pride or other defilements. All these things are absent from the mind during
meditation. When we reach the destination, mind gets absolutely free from mental

defilements.

As the Buddhist tradition says: “Beings are polluted because of the pollution of their
mind. They are purified because of the purification of their mifidThe polluted mind
brings suffering and purified mind brings happin&ss.

The problem of pollution of mind and the purification of mind of beings can be
solved only by the practice &atipasrhana. In support of this statement, the Buddha cites the
examples of the previous Buddhas beginning fromh&gkara, Medhakara, Sarangkara,
Dipaikara...upto Gotama, the Buddha. All had followed this path and purified themselves.
The Paccekabuddhas and Arraakas practiced Mindfulness and got purification. There
are also a number of beings who got the complete purification by following thisipeh (

satiz sabbe cittamalam pavareiwparamavisuddhiz patiz).*®

9 Nyanaponika Therd&he Heart of Buddhist Meditatio®p. Cit.,p 117.
95.17/100/119 (MTP).

% Dh., Verse 1-2.

% DA.2. p.590.(STP).
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Thus, it may be stated that the practice of this waySagiparthana is essential as it
helps one not only in elimination of pollutions but also in attaining the purification of mind

and the state of freedom.

To make it more clearly, here, it may be asked ‘How are the pollutions
accumulated?’ Answering to this, it may be stated that a man under the binding influence of
ignorance, performs the various types of immoral deeds. Whenever one’s immoral deeds are
performed, it leaves some impression or effect on his mind which is calipdka”. This
Vipaka develops there as the layers of defilement. With the increase in the number of

immoral deeds, the layer of pollution also increa¥es.

In this way, they develop as the layer of pollution of consciousness. Due to these
pollutions, the pure nature of consciousness disappears, and there remains a polluted
consciousness which becomes the source of all the types of suffering. When the pollutions
are removed by the practice of Mindfulness, the consciousness becomes purified, i.e. free of
all kinds of pollution.

Thus, mindfulness as a purified gem removes the pollution. It is in this sense,
Satiparthana is stated as the method of purification of beings. The purification of beings is
very difficult but for those who are putting into practice and following according to the

Maha Satiparthana Suttayill see the end result for certain.

2) Sokaparidewnam samatikkanaya (To overcome Sorrow and Lamentatiof)it
means sorrow and lamentation can be overcome by this meditation. When we practice
Vipassana meditation, we are required to be aware of everything that is happening to us, to
notice everything that comes to us at the present moment. When we are aware of everything,
when we observe everything during meditation, the defilements will disappear. When we
reach the final stage cArahanta-hood, we will have overcome sorrow and lamentation
altogether. After we have reached such a stage, sorrow and lamentation will never come to

9DA.2. p.590. Ripena sakilirthena sankilissanti anawi riipe suddhe visujjhanti anakddas: mahesid cittena
saikilifzhena sakilissanti minawi citte suddhe visujjhanti iti vuttamahesia.).

% The example in the Appendix A, as the Part 2: She has mindfulness to overcome Sorrow and Lamentation.
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us again. There are many whose sorrow and lamentation have been overcome by the practice

of Satiparrthana Vipassana meditation.

The purpose of practice &atiparrthana is indeed to overcoming of the sorrow and
lamentation $okaparidewnam Samatikkadya). Sorrow and lamentation jointly refer to the
disagreeable feeling caused by disappointment in getting something or by disappearance or
loss of something which one is attached to. Due to them, mind is disturbed internally and
externally. Hence, to cast out sorrow and lamentation, the w&aitiparrhana has been
prescribed by the Buddha.

3) Dukkhadomanassarm Attharigasya (To Overcome pain and grjeBatipasrhana,
here, is defined aDukkhadomanagsar: Atthaiigamya” which means “for the destruction
of suffering and grief” here, sufferingD(kkha) refers to physical pain while grief

(Domanassa) refers to mental pain. Both can be destroyed by the practice of Mindfulness.

In practice way, physical pain and mental pain can be overcoméipgassaa
meditation. Initially, when we have sat for some time, we feel pain in the body’ but when we
persevere in watching pain or taking note of pain, and our concentration becomes powerful,
then the pain will go away and we will have overcome pain. We can also overcome it
through the practice dfipassana meditation. When we have reached the highest stage, you

will have overcome pain and grief once and for all.

4) Nayassa Adhiganiya (To Reach the Right PathThe Right Path here means a
type of consciousness that appears at the moment of realization. When a meditator realizes
the truth, i.eNibbana, there arises in him a type of consciousness called “path consciousness
or Magga Citta.” It is called “path consciousness” because when one has reached this stage
of consciousness, one can be certain to réllshana on this path. It will surely lead one

there.

There are four stages of realization and so there are four types of path-consciousness.
Each path consciousness eradicates some mental defilements completely so when one
reaches the fourth path-consciousness, all of them are altogether eradicated. The defilements

eradicated by path-consciousness will not return to the practitioner. For reaching the Noble
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Path, for attaining this type of consciousness that can eradicate the mental defilement

altogether Satiparrhana is the only way.

5) Nibbanassa sacchikirigya (To the Realization oNibbana) It means “for the
realization ofNibbana”. What isNibbana? In Dhammasa&ani, it is said that: Vimutti or
salvation isNibbana.” “ThereforeNibbana is the extinction of sufferirfg.Again, the end of
lust, hatred and illusion is also callddibbanal® It is said in the commentary of
Mahasatiparthana Suttéhat the state where there is the total absence of craving like lust,
etc., is calledNibbana. The word Sacchikiriyi” means ‘realization’. The practice of

Satiparrthana leads to the realizationNibbana which is the extinction of suffering.

Besides, the practice of mindfulness makes the five faculties and five powers perfect.
Then seven factors of enlightenment are developed to their fullness. When the seven factors
of enlightenment are fully practiced, then insight and salvation appear. A trained mind

becomes free from all defilements and pollutions. This is the realizatiibladna.

Therefore Satiparthanahas several distinctive features, for instance: it is anytime as
Dhamma to be our own refuge or isldfitllt is as continuance of the Teaching, because
when it is cultivated and practiced regularly, then the Good Law will continue for long even
after the decease of the Buddfialt is asDhamma to practice for all whether those who are
new or not long gone forth, have just comeDhamma-vinay# tradition in childhood,
youth and old age. They have to practice the same way ¢alégarrhana’. It is like the

104

gift of friendship; " as when we give special gift to one another, we should be encouraged,

introduced to and established in Batiparrhana.

% Vin. 4/14/14 (MTP); Dukkhanirodho ariyasacea; yo tassa yeva iddya asesaviiganirodho @go
parinissaggo mutti adlayo.

10 ttivuttaka, Niblanadhtu Sutta, 25/46/267-8 (MTP)fassa yo dgakkhayo dosakkhayo mohakkhayo raya
vuccati, bhikkhave, saggisesanibbnadhitu.

191 Nyanponika Theralhe Heart of Buddhist Meditatio®p.Cit., p.140.

192 1bid, p.141.

193 bid, p.143.

1% bid, p.150.
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2.4 Essence dbatipasriina practice

In essence, the teaching®dtiparrhana informs us that our lives have just four areas
which require the watchful eye and governanc8ati namely, 1) body and its behavior, 2)
various feelings of pleasure and pain, 3) different states of mind, aridh@nmas,
Conducting one’s life wittsati guarding over these four points will help to ensure freedom
from danger and suffering and a life of clarity and well-being, culminating in the realization

of the ultimate truth. These four factors have in turn three main characteristics as follows:

“Bhikkhus, &hikkhu inDhamma-Vinaya exists contemplating the body in
the body...the feeling in the feelings,...the consciousness in the consciousness,...
the Dhammas in theDhammas with effort(Atapi), clear comprehension
(Sampagno), and mindful $atimz), finally there is result of being free from greed

and grief related to the worl&/iheyya loke abhijjha-domanassanif™

In fact, three words are the main points or the heaBatipasrhana as they assist
into freeing us from greed and grief related to the world finally. Three concepts
singled out by name in the definition ofSammsati is: 1. Atapi*°°
2. Sampajno,*°’ 3. Satimi (mindfulness exists). However the three words are always co-
related as harmony &fhamma in the practice-way.

2.4.1 The Definition ofAtapi (effort)

The term Atapi” literally meansTapas, “burning”. A practitioner who is working

very ardently, very diligently, burns off the mental impurities. This is calledo? "
2.4.1.1 Effort as Method of Development of Mind

Sammvayama (Right Effort) is the six factor of the Noble Eightfold Path. An
attempt has been made in the previous pages to briefly introduce the method of getting rid of
pollution. In this process, one should know that there are some other ways also stated by the

%p.11.313.
19 Effort exists (this refers t&ammavayama, or proper effort, the sixth factor of the Noble Eight-fold Path,
which entails guarding against and abandoning what is evil and creating and maintaining what is good).

197 Clear comprehension exists (this refers to the wisdom-faculty).
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Buddha. The first in this direction appears to beShmmnavayama or Right Effort. It is the
mental effort of destroying immoral states and allowing the moral states to develop. There

are four kindg-®

1. Samvara-padhana (effort to prevent or avoid): In this context, it does not allow
immoral states to come which have not come. Immoral states appdaa\ws (canker),
Yoga (bond),Gantha (binding), Nivararza (hindrance),Kilesa (defilements),Upadana
(clinging) etc., Before their arising, they remain dormant. If they are not allowed to appear,
they remain dormant and gradually disappear. They are gradually made weaker and thereby
reduced to nothing. Therefore the effort as suggested does not allow the immoral states to

come to existence, which have not appeared so far.

2. Pahana-padhana (effort to abandon or overcome): In this context, it is to destroy
immoral states which have arisen and not allow them to functioning on the surface of mind.
When they appear, they start functioning. They first of all, make the mind polluted. When
mind becomes polluted, it affects the physical, verbal and mental activities. In this way, all
the threefold activities; physical, verbal and mental become polluted. Therefore, it has been
advised by the Buddha to make right efforts for destroying them and not allowing at all

functioning on the surface of mind. This isRewna-padhana.

3. Bhavana-padhandeffort to develop): In this context, it is to allow moral states to
come into existence which have not so far come. There are a number of moral states statec
under Bodhipakkhiyadhamnsawhich are helpful in developing purification of mind and
thereby making the three activities (physical, verbal and mental) pure. Such states are the
natural gifts. Everyone in the foundation has these moral states. There may be situation
where they remain dormant. Therefore it has been advised to make right effort to give life to

this state to come into existence.

4. Anurakkhang-padhana (effort to maintain): It is to help the moral states which
have come on the surface of mind to start functioning, progressing well and fully developed.
With these fourfold efforts, immoral states are reduced, made functionless as well as moral
states arise, start functioning and also make activities saturated with wisdom. This is the only

198 b, patikavagga). Il, P. 221, (STP),; A.I.74. (PTS).
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method of destroying immoral states and allowing moral states to function and thereby make
the mind full of spiritual harmony.

By developing these fourfold efforts, one becomes able to minimize polluting forces
and develop moral ones. This helps in the practice of mindfulness for smooth righteous way-
training, for purification and attainment of a state of eternal Bliss. So, it is needed to develop
power-mind for this ultimate purpose.

2.4.1.2 Effort as Method of Clearing of Mind-Pollution

In this context, the focus is on from the effort to overcoR&hgna-padhana) and
this is the second factor of effort. We find five factor®ahana or elimination in scriptural
texts. They are: 1Tadanga-pahana, 2Yikhambhana-pahana, 3amuccheda-pahana, 4)

Paripassaddhi-pahanand 5)Nissaraza-pahana:®®

1) Tatarigapahana is the process of elimination and destroying different organs of
polluting factors existing not in isolation but with various types of organs. In the first case, it
helps in elimination of the fetters.

2) Vikkhambhanapahana means the sacking of pollution off in this process and
making them weak. As a tree rooted deeply in the ground, is not taken out easily but the
parts and roots are taken through the exercise Bataznaonly. In the same way, the

functioning pollutions are shaken and made weak.

3) Samucchedapahagna: It means the elimination of defiling process from roots.

These are eliminated by destroying various organs of pollution.

4) Paripassaddhipahana: It means calming down the process of polluting factors. It
means the pollution-processes are seen at work with powerful existing ways. They are
crushed and situation is created so that they do not function forcefully. They become
subdued and calmed down.

19Vism .p.410 (MBU).
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5) NissarazapahanaNissaraza means coming out from the threshold of polluting-
process thus, it is clear that these the five forms of elimination of the polluting forces are
quite effective in cleaning mind from defilements and taking it to the heights of purification.

2.4.2 The Definition ofSampajasisia (clear comprehension)

Here, understanding the second conc8ampagno rendered aSampajafifia (clear
comprehension), is noteworth$ampajfifia is a concept that usually appears coupled with
Sati Sampajafifia is the wisdom-facultydfifia). One explanation of it has been given as the

observation withPasiiia of the arising, staying and passing away of three thvMgdana
(feeling), Saiifia (perception), anditakka (the sense objectpr instance a sound at the ear
sense doot%hat threeDhammas will stay witiVedana,that there is knowing to the arising
and passing away &fedana.This is predominant isampajasiiaFurther,Sampajaiiia is
Vipassana (insight meditation). It is mindful contemplating To-lakkhanra (three
characteristics of existenc&of Nama-ripa (mind and body) or all phenomena as they

really are.

So, here the concept &ampajaiiia may be discussed as it is a very important
Dhamma. According to thérthakathas (Commentaries), Commentators have identified
four kinds of Sampajaiid? (a) theSatthaka-sampajaiia, (b) ttBappaya-sampajaiiia,

(c) Gocara-sampajasiigd) theAsammoha-sampajasiiia. They may be discussed as follows:
a. Satthaka-sampajasisia (Clear Comprehension of Purpose)

The first kind of clear comprehension enjoins that, before acting, one should always
guestion oneself whether the intended activity is really in accordance with one’s purpose,

aims or ideals.

105 N. GoenkaDiscourses on Satipdigna SuttaOp.Cit., p.36.

M Ti-lakkhara: all formations are ‘transientAficcd; all formations are ‘subject’ to suffering’D(kkha; all
things are ‘without a selfAnattg

?DA.1.183.
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b. Sappaya-sampajaiiiiéClear Comprehension of Suitability)

The second kind of clear comprehension teaches the Art of practicable, adaptation to
the conditions of time, place and individual character. Clear comprehension of suitability
teaches the ‘skillfulness in choice of right meardpdya-kosalla), a quality which the
Buddha possessed in the highest degree and which he so admirably applied to the instruction

and guidance of men.
c. Gocara-sampajaiidClear Comprehension of Domain of Meditation)

The clear comprehension of the Domain of meditation is explained by the earlier
commentators as ‘not abandoning the subject of meditation’ during one’s daily routine. It
was with reference to this all-comprehensive domain oBtigarhana method, that once
the Master spoke as follows: ‘Which, O monks, is the monk’s don@atdra) his very

own paternal place? It is just these four foundations of mindfulness’.
d. Asammoha-sampajaniiiéClear Comprehension of Reality)

The clear Comprehension of reality removes, through the clear light of an unclouded
comprehension of actuality, the deepest and the most obstinate delusion in man: his belief in
a self, a soul, or an eternal substance of any description. This delusion, with its offspring of
craving and hatred, is the true motivating power of that revolving wheel of Life and
suffering to which, like an instrument of torture, beings are bound, and on which they are
broken again and agalt®

Therefore, the first two divisions of clear comprehension apply also to the purely
practical purposes of ordinary life, though conformity to the religious id2lahroma) is
insisted upon with regard to that practical application too. Now we enter the proper domain
of theDhamma as a life-transforming force.

By the third kind of clear comprehension the characteristic methods of mind-

development used in tighamma are incorporated in everyday life itself; and by the fourth

113 Nyanaponika Therdhe Heart of Buddhist MeditatiqrOp.Cit, p.46-55.
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kind ‘reality’ the same is done with the fundamental tenet oDin@mmea, i.e. the teaching

of impersonality, or absolute fluidity of the ‘individuat

In this context, it is the main point or the heartSaftipasrhana that will be stated
thus: “This is, briefly, the statement of mindfulness-meditation. Meditators are
contemplating the body, feelings, consciousness,Cdraimmas, free from greed and grief

related to the world.”
2.4.3 The Definition ofSati (mindfulness)

Sati (Skt.-Smti) means mindfulness or awareness. However, in the context of
philosophy, religion and spiritual life, it is used in the sense of mental awareness or
mindfulness. In the Buddhist philosophy particula®ati reflects a combined concept of
memory as well as that of mindfulness. It has been explained with the help of a simile as a
forepart of a ploughshare which ploughs and digs the land taking out all the harmful insects
hiding underground and making the soil soft and proper for planting. Therefore, the Buddha

calls it as his ploughshare and go&ati me phalapacanazi’®

For clear understanding of the meaning of mindfulness, Upatissatiidaf had
replied to the good questtifi “what are the characteristits, function, manifest and
proximate cause of mindfulness?” “Recalling or remembrance is characteristic of
mindfulness, fight against forgetfulness is function, protection is manifest, and foundation of

mindfulness is the proximate cause of it.”

Further, the quality o8atiis brought out clearly in the conversation held between

King Milinda and Venerable Nagasena. The latter explains two characterisBedtof

114 1bid, p.49.

°Dh.lI. 341.

YThey are: Apilapanalakkhad, Asammosanards Arakkhapaccupzhang, —Stiparhinapadashana”:
Phradhammaghosajahn (Prayoon Dhammacitto) (Editénmuttimagga of Arahant UpatisséThai Edition), Bangkok:
MCU. Press, 2538 B.E., pp.47,103-04,08.

17 The 17 Characteristics &ati Abhijzbati Sati, keumbilaya Sati, ¢arikaviifianto sati, hitaviiiapato sati,
ahitaviiiiapato sati, sabliganimittato sati, vibliganimittato sati, katfibhiiiiapato sati, lakkhaato sati, saraato sati,
muddhato sati, ganito sati, dlarapato sati, blavamto sati, potthakanibandhanato sati, upanikkhepanato sati, and

anubhitato sati,(Milindapakaraa : Satikarapaha pahamo, pp.70-71.)
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At that time, the king said: “What, @8gasena, is the characteristic mark
of mindfulness?” “Repetition, O king, and keeping up.” “And how is repetition
the mark of mindfulness?” “As mindfulness, O king, springs up in his heart, he
repeats over the good and evil, right and wrong, slight and important, dark and
light qualities, and those that resemble them, saying to himself: “These are the
four modes of keeping oneself ready and mindful, these the four modes of
spiritual effort, these the four bases of extraordinary powers, these the five
organs of the moral sense, these the five mental powers, these the seven bases of
Arahantship, these the eight divisions of the Excellent Way, this is serenity and
this insight, this is wisdom and this emancipation. Thus does the recluse follow
after those qualities that are desirable, and not after those that are not; thus does
he cultivate those which ought to be practiced, and not those which ought not.
That is how repetition is the mark of mindfulness.”

“‘Give me an illustration.” “It is like the treasurer of the imperial
sovereign, who reminds his royal master early in the morning and late in the
evening saying: ‘So many are thy war elephants, O king, and so many thy
cavalry, thy war chariots and thy bowmen, so much the quantity of thy money,
and gold, and wealth, may your Majesty keep yourself in mind thereof.”

“And how, Sir is keeping up a mark of mindfulness?” “As mindfulness
springs up in his heart, O king, he searches out the categories of good qualities
and their opposites, saying to himself: ‘Such and such qualities are good, and
such bad; such and such qualities helpful, and such the reverse.” Thus does the
recluse make what is evil in himself to disappear, and keeps up what is good.
That is how keeping up is the mark of mindfulness.”

“Give me an illustration.” “It is like the confidential adviser of that
imperial sovereign, who suggests him in good and evil, saying: ‘These things are
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bad for the king and these good, these helpful and these reverse,” and thus the
king makes the evil in himself die out, and keeps up the gdbd.”

Further, Venerable H. Gunparatane has brought out several characteriS$uas af
mindfulness that'® Mindfulness as mirroring thought to reflect only what is presently
happening. Mindfulness as an impartial watchfulness sees all experiences as equal, all
thoughts as equal, and all feelings as equal, nothing is suppressed, nothing is repressed, ar
mindfulness does not play favorites. Mindfulness as non-conceptual awareness focuses in
the present or here and now. Mindfulness as non-egotistic alertness is without the concept
like ‘me,” ‘my’ or ‘mine.” Mindfulness as awareness of change observes the flow of things

that are changing by stateTiflakkhaza.

However, summarily the words whether characteristic, function, manifest and

proximate cause, can be a concord or synonymic of one another by itself.
2.4.4 Accompaniment oSati and Sampajaiiiia

Mindfulness and clear comprehension, because these two qualities serve to remove
hindrances and to foster meditative development, are to be considered as helpers, and tha
too, at all time, for all types of meditators, and in the practice of all subjects of meditation.

The functions of mindfulness and clear comprehension are of equal importance.
There is no mental process concerned with knowing and understanding which is without
mindfulness. Negligence is, in brief, absence of mindfulness. Mindfulness is that unremitting
heedfulness that brings about perseverance in any achateloped sense-faculties are
called those which, under the impact of habitual work at mind-development, have become
impregnated with the fragrance of mindfulness and clear comprehéffsion.

Again, training in mindfulness is part of the process of wisdom development.
Sampajafifia orPaffa, is the clear and penetrating understanding of the object of

18 Mahachulalongkornrajavidyalaya Universitylilindapaihappakaraan;, Bangkok : Vifana Press, 2540
B.E., pp. 38-39The Questions of King Milindaranslated by T. W. Rhys Davids Part | of Il , “The Sacred Books of the
East” ,1890. pp. 58-60;

19venerable H.GuarataneMindfulness in Plain EnglistPress, 2002. pp. 144-47.

120\yanaponika Thera he Heart of Buddhist Meditatip®p.Cit., p.194.
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mindfulness; or it is establishing the purpose of a mind-object, its nature, and knowing how
to deal with it in a way that is free of delusion and misunderstantfing.

‘Sati and Sampajasiia’are highly significant in this practice. The former refers to
awareness and the latter is indicative of the fact of perfect understanding of the situation. It
means that one is mindful and aware in the state of knowing the same. At every movement
and with respect to all activities, the practitioner is always conscious and he is also aware of
the fact that he is conscious. This understanding of situation is technically known as
Sampajasiiia.The Buddha, as a practical thinker, has made an effort to throw light on its

method of practiceMahasatiparthana Suttenakes the notion that:

“And again,Bhikkhus, in going forward and in going backBlaikkhu
applies clear comprehension; in looking straight ahead and in looking away from
the front,...in bending and in stretching (his limbs),...in wearing the inner and
outer robes and in carrying the alms bowl,...in eating, drinking, chewing and
savoring,...in answering the calls of nature,...in walking, standing, sitting,
falling asleep, waking, speaking and in keeping silent, he applies clear

comprehension. ...”

Such awareness and understanding at every state or activity. The meaning is that

continuity is required. This is call&gatiandSampajasiiia.
2.4.5 Keeping free fromAbhijjha (Covetousness) andDomanassam (Grief)

In this context, the statement lik&ifheyya loke abhijjha-domanassam” stands for
keeping away of covetousness and grief towardtoka (mind-matter phenomena) either in
overcoming a bad quality by its opposite good qualitgd@siiga-pahana) or by temporary

suppressionYikkhambhana-pahana) duririipana.

Here the term covetousness is meant to include sense-dasina-Chanda), and the
term grief comprises ill-will Byapada). Therefore this statement of the Discourse refers to
the abandonment of the five hindrancHa/arana), by naming the two strongest of them. In

particular, this passage intends to convey the following:

2phra Brahmaguibharaa (P. A. Payutto)Buddhadhammiag Op.Cit.,p 265.
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Keeping away of covetousness means giving up satisfaction caused by bodily
gratification; giving up delight in the body; ceasing to be carried away by the illusory beauty
and the illusory bliss of body.

Keeping away of grief means giving up dissatisfaction caused by bodily misfortune;
giving up discontent with the (continued) contemplation on body; ceasing to recoil from the
actual impurity and misery of body. Hereby the Yogi's yogic power and yogic skill are
shown. For just this is yogic power: to become free of satisfactions and dissatisfactions; to
master one’s likes and dislikes; to cease alike from being carried away by the unreal and
from recoiling from the real, and to accomplish all this, is the real yogic-&kill.

2.5 The Position ofSatipastina

The terms likeSati (mindfulness), Satipasrthana, Samdsati etc., occur in the
Buddhist scriptures in many contexts and are members of several groups of doctrinal terms,

of which only the most important ones shall be mentioned here.

Samnasati (Right Mindfulness) is the seventh factor of the “NoBlghtfold Path?®
leading to the extinction of suffering” that constitutes the fourth of the Four Noble Truths. In
a threefold division of that eightfold path-into Virtue, concentration and wisdom-right
mindfulness belongs to the second group, concentrédamz(ihi), together with right effort

and right concentration.

Mindfulness is the first of the seven factors of EnlightenmBaijjlifaiiga)'?* It is the
first among them, not only in the order of enumeration, but because it is base for the full
development of the other six qualities, and in particular, it is indispensable for the second
factor the “investigation of (physical and mental) phenomenBhathma-Vicaya-
Sambojjhariga). Direct experiential insight into reality can be accomplished only with the

help of the enlightenment factor mindfulneSsaif-Sambojjhanga).

Mindfulness is one of the five facultie®dlas): the other four are: confidence,

energy, mindfulness, concentration and wisdom. Mindfulness, apart from being a basic

122 Nyanaponika Thera&he Heart of Buddhist MeditatiarOp. Cit.,p.193.
2Dp.11.312.
24D, 251.
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faculty in its own right, has the important function of watching over the even development
and ablation to wisdom (reason) and of energy in relation to concentration (or innet’calm).

In these contexts, the function of mindfulness covers both present moment awareness

and memor{?® and appears among thé3eammas as follows:
2.6 Satipaffhina as Spiritual Power

Mindfulness is one of the five faculties in the scheme of mind-development, whether
its suffering or happiness, purity is the product of mind. So, it is with utmost confidence that
it is our own mind that should be established in all the Roots of the Good; it is our own mind
that should be soaked in the train of truth; it is our own mind that should be purified from all
obstructive qualities; it is our own mind that should be made vigorous by €fRérgy.

In this context it may be stated that mind has many powers, but here it means the
five spiritual powers of mindPasicabala):*?® Saddha (confidence)Yiriya (energy or
effort), Sati (Mindfulness), Sanadhi (concentration), andPasiia (wisdom or
understanding). Therefore, the significance and balance of the five powers should be
maintained and developed. They counted in part of wholefaimaenma are controlling
faculty which means that there is power in own duty by itself, it can avoid unfaith,

slothfulness, heedlessness, confusedness and illusion or mistake.

Sarah Doering has brought out interesting experience of the significance of these
five spiritual powers that the five qualities of heart and mind which are known as the “five
spiritual powers.” They've been called “five priceless jewels,” because when they're well
developed, mind resists dominance by the dark forces of greed, hated and delusion. When
mind is no longer bound by those energies, understanding and love develops to no limits.

These five powers are also called the “controlling faculties.” When they're strong
and balanced, they control the mind, and generate the power which leads to liberation. The

125 Nyanaponika Therahe heart of Buddhist Meditatip®p. Cit.,p. 29.
126 Analayo, Satipgthana: The Direct Path to Realizatio@p.Cit., p.49.
27 Nyanaponika Thera&he heart of Buddhist Meditatip®p. Cit., p. 22.
28 D.111.239; A.lI1.10.
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five are faith, effort, mindfulness, concentration and wisdom. They're all necessary. They
all work together and interweave very closely.

Faith means trust and confidence in the Dharma here that inspires an outpouring of
energy. When energy is strong, the effort to be made and attention to be paid get easy.
Mindfulness prospers and becomes more and more continuous. Stronger the continuity of
mindfulness, more focused and steady is mind. Concentration grows. As concentration
deepens, in the stillness of an attentive mind, wisdom emerges. This is the wisdom of
emptiness, the only expression of which is I&%e.

Further, equilibrium of the five ethical faculties: faith, energy, mindfulness,
concentration and wisdom have to be maintained. When one of them is predominant others
are not able to perform their functions properly. For instance, when faith becomes
predominant other faculties become weak in nature. This is generally true of other faculties
also. Especially the balance between faith and wisdom on the one hand, and energy anc
concentration on the other has to be maintairi&t”.

For mindfulness, Buddhaghosa has stated that strong mindfulness is needed in all
instances; for mindfulness protects mind from lapsing into agitation through faith, energy
and understanding, which favor agitation, and from lapsing into idleness through
concentration, which favors idleness. Hence it is mentioned (in the commentaries), ‘And
mindfulness has been called universal by the Blessed One. For what reason? Because min
has mindfulness as its refuge and mindfulness is manifested as protection, and there is nc

exertion and restraint of mind without mindfulnéss.

Further a balance of emotion and intellect must be maintained in the proper ratio;
otherwise the whole personality gets diseased. It is just like moving with only one leg. We
may keep on using it, but get nowhere; and simply tire ourselves. The other leg must be used

in balance. Emotion and intellect are like two wings: when we use only one wing the

129 hitp://www.urbandharma.org/udharma7/5powers.html (Accessed on July 27,2012).

130 y. DhammaratanaGuide through Visuddhimagg&®aranath, Varanasi: MatBodhi Society Press, 1994.
pp.51-52.

131vism. IV. p.135 (BPS).
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outcome will be frustration. Then the bliss that comes from using both wings
simultaneously, in balance and harmony, is never attafied.

2.7  The Typology ofSatipasthina

Now, the important question is why did the Buddha teach just Satiparthanas,
neither more nor less? He did so for the benefit of different types of character among those
susceptible to instruction. For a character bent on Craviaghg-carita), if he is of slow
intelligence, the suitable way of purification is tl@atiparthana concerned with the
contemplation of body, which is coarse and distinct; for a craving-type of keen intelligence,
it is the subtle contemplation of feelifnd.

For a character bent on theorizingifhi-carita), if he is of slow intelligence, the
suitable way of purification is th&atiparthana concerned with the not too diversified
contemplation of the state of mind; for a theorizing type of keen intelligence, it is the greatly
diversified contemplation of mental objects.

Body and feelings are the chief inducements to enjoyment (which stands foremost for
one of the craving type). For overcoming (his particular propensity) it is easier for the
craving type of slow intelligence to see impurity in the coarser of those two bases of craving
that is in the body. For the craving type of keen intelligence, it is easier to see suffering in
the subtle object of feeling. Similarly, the state of mi@dt&) and mind contenthamna)
are the chief inducements to theorize since they may become the basis for a tenacious belief
in permanence and selfhood.

For giving up belief in permanency, it is easier for the theorizing type of slow
intelligence to see the impermanence of consciousr@ss)(in its not too diversified
classification as ‘mind with lust’, etc. For giving up the belief in selfhood it is easier for the
theorizing type of keen intelligence to see the absence of selfdotid) in the mental
concomitants Cetasika) with their greatly detailed classification as perception, sense

impression, etc.

132 Osho, The Great Challenge Exploring the World withitNew Delhi: Printed and bound at Thomson Press
(India) Ltd. 2007pp.83-84.
133pA.2. p. 600. (STP).
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Interestingly mind and mind contents can as well, be bases for craving (and not only
for theorizing); while body and feelings may also be bases for theorizing (and not only for
craving). However, for indicating which of the four are stronger conditions for craving and
theorizing respectively, the above differentiation has been made and the word ‘chief
(inducement)’, has been added to qualify these staterffén@oming to this stage,
it is desirable to say some thing about the fdsatiparrhana: Kayanupassang,

Vedananupassan&ittanupassana an®hamnanupassana’in the next Chapter.
2.8 Summary

The Maha Satiparthana Sutta was preached by the Buddha in Kuru country that was
a well nourished and flourishing country. It is because of this, that people have acquired a
matured power of wisdom and were capable of receiving profound teachings named
“Satipatthana. It is not only the people who practi@atipasrhana,but also the animals
there practiced th&atipasrrhand>®> And this constitutes the only way Mibbana While
practicing Kayanupassana, Vedananupassana, &@itipassanadr Dhamnanupassana,it
has to be accompanied by the harmony of tfdeammas: 1Mtapi = effort exists, 2)
Sampajno = clear comprehension exists, Jati= mindfulness. Only then can a person be
free from greed and grief related to the world, which, is the main purpose Bateis
always important in every situation and will lead us to reach the ultimate goal. As evidenced
in the Buddha’s saying thaSati ca pana Sabbatthika,” (DA.2. p. 6568ati not only
restrains the mind from committing immoral but also supports and sustains it, depending on

the situations.

134 Nyanaponika Ther&he Heart of Buddhist Meditatio®p. Cit.,pp. 192-93.
135 May be there is doubt how will the parrot practiSatipafhana? Actually wise persons never hear

conversation of animals but they try to listen by bowing always, or, that it may be Bodhisattva-parrot.
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CHAPTER IlI:
CHARACTERISTICS AND FUNCTIONS OF SATIPATTHANA PRACTICE

Characteristics and functions of the foundations of mindfulness are must to be
identified and analyzed as they provide technique ofSdigpashana-practice. Indeed, the
definition of characteristics and functions as meanin§atipasrhanahave already been said
in the second chapter. Here, focus has been laid to technical feature of the functioning of

Satiparthana-practice. They are as follows:

1) Kayanupassana-satiparthanamindfulness which is firmly established
on physical phenomena; ¥edananupassana-satiparthana, mindfulness which is
firmly established on sensations; Bittanupassana-satipatthanamindfulness
which is firmly established on thoughts or mental processe)h@mnanu-

passana-satipatthana, mindfulness which is firmly established on phenolr?r‘?ena.

All of them should be contemplated bitapi (ardent effort),Sampajno (clear

comprehension) an8atimz (mindful), after putting away worldly greed and grief.
3.1 Kayanupassam@

The term Kayanupassana'may further be divided into three parts K&ya-anu-
passana. The terma#ya consists of four elements Blahabhita namely, earth, water, fire
and air. Of course, there is\@iiiana or consciousness attached to it. The téAmy’ is a
prefix which means “mindfully, elaborately, and clearly and so on. Further the team
‘Passana literally means seeing, looking, observing etc., or contemplation of the body on
the body. Technically speaking, it means contemplating, analyzing, realizing and visualizing
directly the nature of reality. It observes things in two ways, e.g; things as they appear and as

they really are. This act of observation is comparable to having a clear vision of things.

In theDhammapad®’ the body has been said to have been reduced to nothing but a
heap of bones surrounded by flesh and blood. It is this body that serves as the habitat of old

136 Mahathera Ledi Sagdaw Aggamahpandita, The Manaul of Buddhism, Op.Cip, 307.
137 Dh. 25/150 (MTP)Atthinas nagaran katam, mazsalohitalepanan, yattha jai ca maccu ca, fimo makkho

ca ohito.
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age and death and evils like pride, deceit etc. So, the Buddha has pointed out that these
sense-organs are nothing but the door of receiving different types of object and excreting
dirty or filthy things. This is why the Buddha is very much clear in saying that if the internal
things are made external, one will have always to remain watchful to guard the body from
the attacks of the jackals and crows. Seeing thing as it really is, one should adopt the practice

of Kayanupassana.

Indeed, in th&Kayanupassana there are six types of contemplation on the nature of
body, such as: 1Anapana-pabbaThe Part of Breathing); d)iyapatha-pabba (The Four
Postures); 3)Sampajafifa-pabba (The Clear Comprehension);Pdjikila-manasikira-
pabba (The Contemplation of Loathsomeness)Dijtu-manasiléra-pabba (The Analysis
of Four Elements); 6INavagvathiki-pabba (The Meditation on Nine Cemeteries). And, all

of them there are the fourteen topics that are functions contemplating clearly as under:
3.1.1 Anapana(The Mindful Breathing )

The term Andgpana’ refers to the observation of breathing ‘In’ and ‘OuPabba’
means the part or chapter. Breathing is a natural process and continues throughout life.
Whether we walk or stand, the process of ‘in-and-out breathing’ goes on at every moment of
our life. As mentioned earlier, mindfulness about anythin§asi: Thus, theAngpana is the

mindful breathing in and odf®
3.1.2 lIriyapatha(The Four Postures)

Analyzing the term Itiyapatha’ literary means ‘movement’ - that is the path of
movement; it has been used here in a very technical sense and is restricted to the four types
of movement of the body. They are namely; walking; sitting standing, and lying down,

etc!®

138 Detail in the Chapter IV, as 4.3 ApplicationAiapanassatiasSamathaandVipassa# to be balance of life.

139 Detail in the Chapter IV, as 4.4.1 Preliminaries: Physical and Mental.
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3.1.3 Sampajaiiia (The Clear Comprehension)

In Kayanupassana aftedriyapatha comes the turn ahe Sampajaiiia. In this
context, a Sampajaiia is essentialDhamma®® of Satiparhanabhavana and

alwaysaccompanied with mindfulness. It is necessary in all situations or actf{fties.

3.1.4 Parikizlamanasikara(Contemplation of Loathsomeness)

In mindful contemplation ofParikilasasiiia, it comes as the fourth stagearikila

means “loathsomeness or repulsiv®lanasilara means ‘reflection’ or ‘contemplation.’

This is the development of attitude of mind towards the body. Man indeed remains ever

conscious of his body and thinks much about its beauty or youthfulness etc. on the contrary,

body, on a proper analysis, can be reduced to a heap of thirty two things as constitutive of

head-hairs, body-hairs,- nails, teeth, skin, etc.

In the mindful contemplating on the nature of bodyPagikila, the Buddha has
clearly said a similitude of a double-mouthed bag, like this:

“Bhikkhus, as if there were a double-mouthed provision bag filled with

various kinds of grain, such as, hill paddy, paddy, green gram, cowpea, sesame

and husked rice; a man with sound eyes, having opened it, should examine it thus,

‘This is hill paddy, this is paddy, this is green gram, this is cowpea, this is sesame,
this is husked rice,” Just s&hikkhus, aBhikkhu reflects on this very body,
upward from the soles of his feet, downward from the tips of his hair, enclosed by
the skin and full of diverse impurities, thus: ‘There are in this body, hair of the
head, hair of the body, nails, teeth, skin; flesh, sinews, bones, marrow, kidneys;
heart, liver, pleura, spleen, lungs; intestines, mesentery, gorge, faces, brain; bile,
phlegm, pus, blood, sweat, fat; tears, lymph, saliva, nasal mucus, oil of the

joints, urine. ... *?

0viriya (effort), Sampajno (clear comprehension) atimi (mindfulness).

141 This topic has been stated to detail in Chapter Il, as 2Bdfinition of Sampajaia and 2.4.4 The
Accompaniment oSatiandSampajaria.

142 Mahasatiparhdna Sutta,22. and see more detail Sfarikalamanasikra in Vijayasutta of Suttanipta,
Uragavagga 25/312/362 (STP).
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On the conscious reflection upon this body from the soles of the feet upwards and
from the crown of the head downwards, one finds that it is full of diverse impurities. He
watches each one of them carefully and fully understands the reality of the body. He has
often observed the body inside and Ajji{atta-bahiddha) as it is repulsive. The arising and
passing away is observedsgmudaya-vaya). ThenAtthi kayo’, “this is body”. The
awareness gets established, and without any support in this world of mind and matter, there

is nothing to graspNa ca kiici loke upadiyali in the stage of full liberatioh'?
3.1.5 Dhatumanasikara ( Analysis of Four Elements )

Dhatumanasikra where there is the reflection over the prim&iyatu or element.
Again, for a certain type of person with strong attachment to the body and to sexual
pleasures, thinking is involved at the beginning of the practice. However, the body is placed
or disposedKayam yathathitam yathapanihitam), the element remains as it is just thought
about Paccavekkha}i'** According to the tradition, there are four prim&atus: Parhav
- earth, such as it refers to the quality of roughnkakkhalat yeva parhan; such a¥kesi
(hairs) or Arthi (bones);Apo - water, it is, thus defined as fluid or element of cohesion
(Bandhanattam @#passa), such aBittam (bile), Semham (phlegm)Tejo — fire, it is the
quality of heat, hence, it is defined ddzbattan Tejo), such as that one is heated; and
Vayo — air, it refers to the quality of holding the things togethbafbhitattam @¥yo), such

as that winds of stomach.

This practice continues the dissection of the body into components of a more and
more impersonal nature, by reducing it to those four primary manifestations of matter which
it has in common with inanimate nature. The result will likewise be disenchantment,
alienation and detachment, as well as an intensified awareness of the egolessnes¥df body:.
In mindful contemplating on the nature of the bodybagtu, the Buddha has clearly said a

similitude of a skillful butcher, like this:

1435 N. Goenka,Discourses on Satipéiana SuttaOp. Cit., p.44.
144 1bid., p.44.
145 Nyanaponika Ther&he Heart of Buddhist Meditatip®p.Cit, p 66.
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“As a skillful butcher or a butcher’s apprentice, having slaughtered a cow
and divided it into portions, were sitting at the junction of four highways. Even
so, aBhikkhureflects upon this very body, just as it is placed or disposed, with
regard to its primary elements: There are in this body, the earth element, the water

element, the fire element, and the air element:*®..”

Thus, by observing within and having a clear understanding, there are four basic
elements which are available in the bodies as internal and external. The stage is reached o
“Atthi kayo'ti” (this is body) to which there was formerly so much attachment, and putting

aside all attachment the practitioner reached the ultimate goal.
3.1.6 Navagvatthika@ (The Meditation on Nine Cemeteries)

Navagvatthikz stands for nine types of dead body abandoned in charnel - field or
cemetery. So mindful contemplating over the cemetery is an object lesson of impermanence,
by showing the dissolution of this composite body, which, in other exemplars but
particularly in that of one’s own, one sees moving about full of life: ‘thus he applies it to
himself. “Verily, this body of mine, too, is of the same nature as that body, it will become
like that, and will not escape ittahasatiparthana sutta has stated to the nine types of dead

body as follows:

1. And further, just as if the disciple were looking at a corpse thrown on a charnel-
ground, one, two, or three days dead, swollen up, blue-black in color, full of coragaion
he regards his own body: ‘This body of mine also has this nature, has this destiny, and
cannot escape it.’

2. And further, just as if the disciple were looking at a corpse thrown on a charnel-
ground, eaten by crows, hawks or vultures, by dogs or jackals, or devoured by all kinds of
worms-so he regards his own body; ‘This body of mine also has this nature, has this destiny,
and cannot escape it.’

3. And further, just as if the disciple were looking at a corpse thrown on a charnel-
ground, a framework of bones, flesh hanging from it, bespattered with blood, held together
by the sinews;

146D, 10/273-300 /322-346 (STP).
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4. A framework of bone, stripped of flesh, bespattered with blood, held together by
the sinews;

5. A framework of bone, without flesh and blood, but still held together by the
sinews;

6. Bones, disconnected and scattered in all directions, here a bone of the hand, there a
bone of the foot, there a shin bone, there a thigh bone, there a pelvis, there the spine, there
the skull-so he regards his own body: ‘This body of mine also has this nature, has this
destiny, and cannot escape it.’

7. And further, just as if the disciple were looking at bones lying in the charnel-
ground, bleached and resembling shells;

8. Bones heaped together, after the lapse of years;

9. Bones weathered and crumbled to -dssthe regards his own body: ‘This body of
mine also has this nature, has this destiny, and cannot escdpe it.’

In this context, the Buddha says that after each of these contemplations, the
disciple tells himself: (even so will be with my body) even so the bodies of the others.
He considers how bodies arise, how they disappear. He tells himself: there is nothing but
bodies there and no permanent ‘ego.” Then having been possessed in understanding and
penetration; he lives independently, free from attachment to anything in the world.
Thus, a capable one should practice mindfulness on body to clearly understand the
reality as it is. Therefore, there is concluding remarks on body contemplation: the
exercises in the section now concluded, on ‘contemplation of the body’, cover both types
of the practice: they belong partly to bare attention and partly to clear comprehension.

As a feature common to all these exercises, we have found that observation of its
nature and from a true understanding of it, detachment gives, with regard to its objects,
mastery as well as freedom. This holds true in the case of the body, too, no mortification
of the body is here required to assert mind’s mastery over it. Above the extremes of
mortification and sensuality leads to the middle path, the simple, realistic and non-
coercive way of mindfulness and clear comprehension, bringing mastery and freedom. In

following that ‘only way to the destruction of pain and grief,’ the body will become light

147D.11. 295-298 (PTS).
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and pliant to the wanderer on the path; and even if the body succumbs to sickness and
pain, the serenity of his mind will not be affect&d.

3.2 Vedaminupassa@
3.2.1 Significance oVedani

It has been said, Vedana-samosarana sabbe dhamrDhamna flowing with
feelings or sensations}* So Vedananupassana is very important lik&yanupassand.
First of all, the termVedand is derived from the rootVida’ which means “to experience, to
feel or to know”. Anu'=elaborately, clearly.Passana = seeing, looking, observing;’ etc.
‘Vedand is a Rili term, rendered here by ‘feeling’, signifies, in Buddhist psychology, just
pleasant, unpleasant or indifferent sensation of physical or mental origin. It is not used, as in
the English language, in the sense of ‘emotion,” which is a mental factor of a much more

complex naturé>®

In the formula of ‘dependent originatiorP#ricca-samuppada) by which the Buddha
shows the conditioned ‘arising of this whole mass of suffering’, sense impression is said to
be the principal condition of feeling?fassa-paccayvedana), while feeling, on its part, is
the potential condition of craving, and , subsequently, of , more intense, cliMgdgna-

paccayi tarnha, tanha@paccay: upadanam) and so on.

This is therefore, a crucial point in the conditioned origin of suffering, because it is
at this point that feeling may give rise to passionate emotion of various types, and it is,
therefore, here that one may be able to break that fatuous continuation. If, in receiving a
sense impression, one is able to pause and stop at the phase of feeling, and make it, in it
very first stage of manifestation, the object of bare attention, feeling will not be able to
originate craving or other passions. It will stop at the bare statements of ‘pleasant’,
‘unpleasant’ or ‘indifferent’, giving clear comprehension time to enter and to decide about
the attitude or action to be taken. Furthermore, if one notices, in bare attention, the
conditioned arising of feeling, its gradual fading away and giving room to another feeling,

148 Nyanaponika Therahe Heart of Buddhist Meditation., Op.Cij.,68.
1497, 23/187/349.(STP).
150 Nyanaponika Therahe Heart of Buddhist MeditatiqrOp.Cit., p. 68.
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one will find from one’s own experience that there is no necessity at all for being carried

away by passionate reaction, which will start a new concatenation of suffering.

This decisive role of feeling in the mental continuum makes it understandable why
the contemplation of feeling has in the Buddhist scriptures a place of similar importance
within the sphere of mind as the contemplation of the four material elements has in regard to
the body as soon as the meditator has come to a stage of smooth progress with the bodily
objects of mindfulnes&*

Further, once, the Venerablnanda went to see the Blessed One. Having saluted

him respectfully, he sat down at one side. Thus seated, he said:

“O Buddha, What now is feeling? What is the origin of feeling, what are
their cessation and the way leading to their cessation? What is the gratification in

feelings? What is the danger in feelings? And what is the escape from them?

“There are,Ananda, three kinds of feelings: pleasant, painful and neutral.
Through the origin of sense-impression (contact, imgitassa), there is origin of
feelings; through the cessation of sense-impression there is cessation of feelings. It
is the noble eightfold path that is the way leading to the cessation of feelings,
namely: right understanding, right resolution, right speech, right action, right
livelihood, right effort, right mindfulness and right concentration.

“It is the happiness and gladness arising dependent on feelings that is the
gratification in feelings. Feelings are impermanent, (liable to bring) pain, and are
subject to change; this is the danger in feelings. The removal, the giving up of the

desire and lustchandariga) for feelings, are the escape from feelings.

“| have further taught,Ananda, the gradual cessation of conditioned
phenomenaSarikhda). In him who has attained the first meditative absorption,
speech has been stilled. Having attained the second absorption, thought-conception
and discursive thinking has ceased...Having attained the cessation of perception

51 bid. p. 69.
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and feeling, perception and feeling have ceased. In tainBfidgéthu greed, hatred,
and delusion are quietenetf®

Here feeling is a more appropriate word than the sensation in rendeNegiaa.
Feeling has been described with the simile of a bubble bld¥edana Pubbubipaii®® —as
the bubble arisen. Feeling enjoys the taste of sense-object. Feeling is very important to
worldly people. People are struggling day and night for the enjoyment of sensual pleasure
which is nothing but pleasant feeling. And here Nibbabliss should be noted but it is not
connected with feeling. Because of that Nifib bliss is ultimate happinesSukha) to be

free from suffering. It is not the enjoyment of unworldly object.
3.2.2 Kinds ofVedanz

Concerning feeling, the Buddha says “I shall show youBltkkhus, a way of
Dhammapresentation by which there is one hundred and eight (feelings). Hence listen to
me. “In one way, Bhikkhus, | have spoken of two kinds of feelings, and in other ways of
three, five, six, eighteen, thirty six and one hundred and eight feelings. What are the two
feelings? Bodily and mental feelingS? What are the three feelings? Pleasant, painful and
neither-painful-nor-pleasant feelindfS.What are the five feelings? The faculties of pleasure,
pain, gladness, sadness and equanirfifyWhat are the six feelings? The feelings born of
sense-impression through eye, ear, nose, tongue, body andthind.

What are the eighteen feelings? There are the (above) six feelings by which there are
an approach (to the objects) in gladness; and there are six approaches in sadness and the
are six approaches in equanimity. What are the thirty six feelings? There are six feelings of
gladness based on the household life and six based on renunciation; six feelings of sadnes
based on the household life and six based on renunciation; six feelings of equanimity based

on the household life and six based on renunciation. What are the hundred and eight

1%25.18/399-404 /272-274(STP).
1535.111.141-142; (PTS-1975).
1%451v.231 (PTS)

15D.111.216 (PTS)

165 1v.232 (PTS)

1575.1v.232 (PTS)
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feelings? There are the (above) thirty six feelings of the past; there are thirty six of the

futures and there are thirty six of the present.

These, GBhikkhus, are called the hundred and eight feelings; and this is the way of
the Dhamma presentation by which there are one hundred and eight feétfhgs.”

3.2.3 Contemplation of FeelingV{edaninupassai)

Concerning feeling, the Buddha has expounded the nine fold method of

contemplation of feelingedananupassandh theMahdasatiparrhana Suttaas follows**°

“And, Bhikkhus, how does Bhikkhu dwells contemplating the feeling in
the feelings? Bhikkhus Bhikkhu in Dhamma-Vinaya, when experiencing 1)
Sukhavedana (a pleasant feeling), Bleikkhu knows ‘I experience a pleasant
feeling’;...2) Dukkhavedana (a painful feeling); 3dukkhamasukhavedanad (a
neutral feeling); 4Bamisa-sukhavedana (a pleasant worldly feelingNisymisa-
sukhavedana (a pleasant unworldly feeling);Samisa-dukkhavedana (a painful
worldly feeling); 7) Niramisa-dukkhavedanda painful unworldly feeling); 8)
Samisa-adukkhamasukhavedana (a neutral worldly feeling);...when experiencing
9) Niramisa-akukkhamasukhavedana (a neutral unworldly feeling); he knows, ‘I

experience a neutral unworldly feeling.
3.2.3.1 Sukhavedan(Pleasant Feeling)

Here the termSukhavedarianeansKayikasukha (bodily feeling) anQetasikasukha
(mental feeling). How isSukhavedarZ For instance: When we have a good feeling, a
pleasant feeling, we just observe it, “Pleasant, pleasant, pleasant,” or “good, good, good,” or
“happy, happy, happy,” There, the meaning of “pleasant feeling” is as follows: The
meditator when experiencing a bodily or mental pleasant feeling knows, “I experience a

pleasant feeling.*®°

1%85,18/427- 457/285-295 (STP); Bhikkhu Pesalae Debate of King MilindeEngland: Association for insight
meditation, Press 2001, p.45.

159D, 10/273-300 /322-346 (STP).

10 Phra Sobhg@mahathera (Mahzmyidaw), Mahasatiparhana-sutta (The Path to Nibdba), Thai version

translated by Phra Gandhegbhivansa, BangkokThairaivankarnpim, Press, 2549, p.233.
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3.2.3.2Dukkhavedar@ (Unpleasant Feeling)

Unpleasant feeling here means itching, pain and whatever undesirable it is, while we
are practicing meditation. A good number of meditators face this unpleasant feeling fairly at
the very beginning. At the time of the Buddha, there were innumerable people who realized
the truth oDhammaby practicing unpleasant feeling meditation. So, this unpleasant feeling
is really essential for those who are really fancy to realize the trubiaihma. When we
have painful feelings in the body, pain or numbness or stiffness, we focus our mind on the
place of pain and take note of the pain by saying, “pain, pain, pain.” Here the Commentator
tells us the story of a certaBhikkhu dealing with unpleasant feeling.

The Elder at a time when he was sick, was groaning and rolling from side to side
through the violence of his feeling. A youdnikkhu,said to him: ‘what place is hurting,
venerable sir?’ ‘Friend, there is no particular place that hurts. It is just feeling that feels by
making the basis it objects.” ‘From the time there comes to be such knowledge is it not
proper to endure, venerable sir?” ‘1 am enduring, friend.” ‘Enduring, venerable sir is

admirable.’

The Elder endured. The windy humour burst up to his heart. His entrails lay in a heap
on the bed. The Elder showed this to the yoBhikkhu, ‘Is endurance to such an extent
proper, friend?” The younghikkhu was silent. The Elder, by yoking together energy and
tranquility, reachedArahatship together with the discriminations and as “Equal-Headed

one” (Samass) he attained complete extinction simultaneously with déth.

We should know that this feeling does not last. When we have a painful feeling and
we keep noting this feeling as being “pain, pain, pain,” it may take ten or fifteen minutes
until we come to see that this pain is not constant. It is not one solid pain. There are different
stages of pain and different moments of pain. One pain comes and goes, and then the nex
pain comes and goaa/e come to see the impermanence of it, and come to see the rising and

fading away, the appearing and disappearing of feeling as all of things.

¥1DA.2. pp.633-634.(STP).
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3.2.3.3 Adukkhamasukha or Upekkh vedari (Neutral Feeling)

Neither-painful-nor-pleasant feeling is hard to illustrate. It is obscure and unobvious.
It becomes evident to one who infers it thus: “that neither-painful-nor-pleasant feeling is the
central kind, opposed to the agreeable and the disagreeable, when pleasure and pain are

absent.*%?

Like what? Like a deer hunter who is following the footprints of a fleeting deer and
infers that the deer must have run on the flat rock. There is a flat rock, and on this side and
on the other side he sees footprints, but on the flat rock he sees nothing. Then he infers that
the deer must have run on threat flat rock. He knows thus: ‘Here it went up, here it came
down, and in between it will have gone over the flat rock in this place.” Thus, like the
footprint where it went up, the arising of pleasant feeling is evident; like the footprint in the
place where it came down, the arising of painful feeling is evident; like the inference thus:
‘here it went up, here it came down, in between it went thus,’ it becomes evident to one who
infers it thus: ‘Neutral feeling is the central kind, opposed to the agreeable and disagreeable,

when pleasure and pain are absent.
3.2.3.4 @misasukhavedad (Worldly Pleasant Feelings)

This is worldly pleasant feeling oCha Gehasitasomanassavedana)’ that whether
worldly Piti (joy), Sukha (happiness) of body and mind which have connected these five
cords of sense desire: forms cognizable by the eye that are wished for and desired, agreeable
and endearing, associated with sense-desire and tempting to lust, sounds cognizable by the
ear, odors cognizable by the nose, flavors cognizable by the tongue, tangibles cognizable by
the body, that are wished for and desired, agreeable and endearing, associated with sense-
desire and alluring or tempting to lust. It is the joy that arises dependent on these five cords
of sense desire which is called “six pleasures connected with the W5rld”.

182 phra Sobhsamahathera (Mahesyidaw), Mahasatiparhana-sutta, Op.Cit.p.236.
83 Phra Sobhgamahathera (Mahemydaw), Mahisatiparhana-sutta, Op.Cit p.237.; Bhikkhu Pesalahe
Debate of King MilindaOp.Cit., p.46.
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3.2.3.5Niramisasukhavedad (Unworldly Pleasant Feeling)

This is worldly pleasant feeling orCha Nekkhamasitasamanassavedana)' that
whether worldlyPiti (joy), Sukha (happiness) no relating with fieimaguras (sensual
pleasures):Riapa (visible object),Sadda (sound),Gandha (smell),Rasa (taste) and
Phorthabba (touch)® But it has done with wholesomes suchiagpanassatibreathing of
mindfulness). It has meditator made to be joyful as he contemplatéd-tdekhana. It is

happiness of the six doors that is called “six of [pleasant] renuncidfon”,
3.2.3.6Samisadukkhavedaa (Worldly Unpleasant Feeling)

This is worldly unpleasant feeling aCha Gehasitadomanassavedana)’ that whether
Kayikadukkha (bodily unpressure) an@etasikadukkha (mental unpleasure) have been
without these five cords of sense desire: forms cognizable by the eye that are wished for and
desired, agreeable and endearing, associated with sense-desire and tempting to lust, sounc
cognizable by the ear, odors cognizable by the nose, flavors cognizable by the tongue,
tangibles cognizable by the body, that are wished for and desired, agreeable and endearing
associated with sense-desire and alluring or tempting to lust. It is unpleasant feeling that
arises without these five cords of sense desire which is called “six worldly soffws”.

3.2.3.7Niramisadukkhavedaa (Unworldly Unpleasant Feeling)

This is unworldly unpleasant feeling dcha Nekkhamasita-domanassavedana' that
is Dukkha related withVipassana (insight meditation). It means one who has practiced
Vipassanabhavandyut he cannot complete it, because of that is unworldly unpleasant. So it
is called “six of [unpleasant] renunciatiotf”

3.2.3.8 Samisaupekklavedant (Worldly neutral Feeling)

This is worldly neutral Feeling oCha Gehasitaupekkhavedandiat meansvorldly
neither-pleasant-nor-painful feeling refers to the six feelings of indifference connected with

184 M.1.85. (PTS)

185 phra Sobhsamahathera (Mahessyidaw), Mahasatiparhana-sutta, Op.Cit p.238.
186 1bid., p.240.

%7 bid., p.241.
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the six sense-doors, and dependent on that which is tainted by defilements. Spiritual neither-
pleasant-nor-painful feeling refers to the six feelings of indifference connected with the six

sense-doors, and not dependent on sense-desire.

Again, neither pleasant nor unpleasant feeling that has habitually contueniace
Kamaguras (sensual pleasurd’jpa (visible object)Sadda (sound)Gandha (smell)Rasa

(taste) andPhorrhabba (touch)® It is Aiianupekkha (unknown equanimity) to not know

the five sense desires @islakkhaza. so it is calledSamisaupekkhavedand®®
3.2.3.9 Niramisaupekklavedanz (Unworldly neutral Feeling)

This is unworldly neutral Feeling orCha Nekkhammaupekkhavedana' that is
Upekkha related withvipassana (insight meditation). it means one who has practiced
Vipassaabhavara, he can know sense-objects in the six sense doorSaakharu-
pekkhariana (equanimity of knowledge in reactions). So it is callidamisaupekkha-

vedang.'"®

Further there is th&iramisi niramisataz vedand(Greater Unworldly Feeling)
There is a still greater unworldly joy. There is a still greater unworldly happiness. There is a
still greater unworldly equanimity. There is a still greater unworldly freedom. "And what is
the still greater unworldly joy? When a taint-free practitionk&roks upon his mind that is
freed of greed, freed of hatred, freed of delusion, and then there arises joy. This called a ‘still
greater unworldly joy.” ‘Unworldly happiness’... ‘Unworldly equanimity’ should be
understood in the same way of unworldly joy.

3.2.4 Abandonment

The Buddha said to no clinging to anything in the world of the five aggregates of

clinging:

In pleasant feelingBhikkhus, the inclination to greed should be given up;

in unpleasant feelings the inclination to aversion should be given up; in neutral

188 M.1.85. (PTS)
189 phra Sobhsamahathera (Mahzsyidaw), Mahasatiparhana-sutta (The Path to Nilaha), Op.Cit.,p.243.
01bid., p.244.
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feelings the inclination to ignorance should be given upBlhikkhu has given up

in pleasant feelings the inclination to greed, in unpleasant feelings the inclination
to aversion, and in neutral feelings the inclination to ignorance, then he is called
one who is free of (unsalutary) inclinations, one who sees clearly. He has cut off
craving, sundered the fetters, and through the destruction of conceit, has made and
ends of suffering.

If one feels joy, but knows not feeling’s nature, bent towards greed, he
will not find deliverance. If one feels pain but knows not the feeling’s nature, bent
towards hated, he will not find deliverance. And even neutral feeling which as
peaceful the Lord of wisdom has proclaimed. If, in attachment, he should cling to
it, will not set free him from the round of ill. But ifBhikkhuis ardent and does
not neglect to practice mindfulness and comprehension clear, the nature of all
feelings will he penetrate. And having done so, in this very life will he be free
from cankers, from all taints. Mature in knowledge, firmDhammas ways,
when once his life span ends, his body breaks, all measure and concept he has
transcended’

Because of above reasons, be it a pleasant feeling, be it painful, neutral, one’s
own or others’, feelings of all kinds, he knows as ill, deceitful, evanescent. Aware of their
repeated impact and their disappearance, wins he detachment from the feelings, passion-
free. He dwells completely independent (not depending on craving and wrong view),
clinging to nothing in the world.

We may also have either worldly or unworldly feelings such as “Pleasant,
unpleasant, or neutral feelings”. It means feelings that arise in daily life whether we are
standing, walking and so on or in meditation. We may have good concentration or may see
the rising and fading away of things when we meditate. Then we feel happy. We feel so
happy at that time that you just want to get up and tell other people about it. We can hardly
contain or suppress this feeling. Such a feeling may come to meditators especially when they
have reached the stage where they see the rising and fading away of phenomena.

g, 18/ 427-57 / 285-95 (STP).
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In this way, mindful contemplation of feeling on feelingsv@slananupassana. It is
meditation to certainly cut the steam@dmsgravatta (cycle of rebirth) because when there
is not arising offazha (Desire). The streams suchUgsrdana(attachment)Bhava (being),
Jati (birth), Jara (decay)Upadayasa (grief) are no arising. Further it is safer, if we can stop
the steam of feeling, because when there is arising \Wddana, there
is arising ofTazha. So “one who is the teacher of world as he can coMealana” is

believed by wise people..
3.3 Cittanupassam@

‘Cittanupassanad’ has two component€itt¢ and anupassana. Citta means
consciousnesgnupassandneans observing minutely. Th@#tanupassana is the name of
a practice of observating the consciousness minutely, the Contemplation of Mind in the
Mind. An attempt has been made in the previous pages to present a descriptive as well as an
analytical account of th¥edana.Now, it seems desirable to present a similar account of
Cittanupassana.As the Vedananupassanag is a complete application for controlling the

feeling, similarlyCittanupassana is also a complete practice for controlling mind.

There are sixteen forms of consciousness which should be observed in sixteen ways.
These are as the words of the Buddha which appears iMah@satipasrthana Sutta as

follows:1"?

“And Bhikkhus, how, doesBhikkhudwell contemplating the mind in the
mind? 'Bhikkhus, @&hikkhu inDhamma-Vinayaknows 1)Satgam Cittam(the
mind with lust as mind with lust); 2itaragam Cittam (the mind without lust as
mind without lust); 3)SadosanCittam (the mind with hate as mind with hatred ;
4) Vitadosam Cittam (the mind without hatred as mind without hatred); 5)
Samoham Cittam (the mind with delusion as mind with delusion)i@moham
Cittam (the mind without delusion as mind without delusion); SArkhittam
Cittam (the constricted mind as constricted mind); \Bkkhittarn Cittam (the
scattered mind as scattered mind);Mahaggatam Cittam (the superconscious

[literally, become great] mind as superconscious mind)At@ahaggatarmn Cittam

172 p 11.290.
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(the not superconcious mind as not superconcious mind)Sa-lttaram Cittam
(the surpassable mind as surpassable mind); A@ttaram Cittam (the
unsurpassable mind as unsurpassable mind); 38yahitam Cittam (the
concentrated mind as concentrated mind); l3anzhitam Cittam (the
unconcentrated mind as unconcentrated mind);\ViBjuttarn Cittamn (the freed

mind as the freed mind); 1&vimuttam Cittam ( the unfreed mind as the unfreed
mind).”

1. Samagam va Cittam (Lustful Mind)

Sarga Citta: Generally, it means the consciousness associated with attachment, a
type of desire or craving. However, technically, it refers to the eight types of immoral
consciousness rooted in gredalja) and found in the sense-sphere. It can produce only
unwholesome actions that are the meaninigobha. Lobha-#ga-tazha — greed, attachment,

sensuous desire headedUmpha.

The second nature dbbha is attachment or clinging to sensuous objects diidoa
and Jhana happiness. This nature of attachment is compared with the sticky nature of
monkey catching glue. This glue is prepared by heating several kinds of sticky gum available
in the forest to form a sticky paste.

The monkey-catcher applies this sticky mass of gum on the trunks of several trees.
When sun-rays fall on the gum, spectra of various colours appear. A monkey, being curious,
touches the gum with one paw which becomes firmly attached to the gum. In struggling to
pull out this paw, the monkey pushes the tree with the other paw and also kicks the tree with
both legs. So both paws and both legs are stuck to the gum. Then the monkey tries to pull
itself out by pushing the tree with its head. So the head is also stuck to the gum. The
monkey-catcher may now come out from his hiding place and catches or kills the monkey

with no trouble!”

"3Bhikkhu Bodhi,A Comprehensive Manual of Abhidhamriaiala Lumpur: A Selangor Buddhist Vipassana
Meditation Society Publication Press, 2004.
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2. Vitaragamva Cittarm (Mind without Lust)

Vitaraga Citta: Generally, it means the consciousness witRags i.e. attachment.
However technically, it refers to the consciousness wherein there is no dominance of
‘Greed’. According to the commentator, Bgrzga-citta) is used in the sense diokiya-
citta’. Among these types of the consciousness, the sense of taking the thing of other i.e.
attachment is not present. Hence they are regarded as Consciousness without lust” means the
wholesome opposite of greed and is the cause of renunciation, generosity, charity, and
giving. Now, it should be noted, here that there is no complete absence of attachment among
this type of consciousness. The total elimination of attachment is possible only at the state of

supermundane consciousness.
3. Sadosan va Cittarn (Angry Mind)

Sadosa citta: Literally, it means the consciousness associated with antipathy, hatred,
ill-will etc. Normally, when one encounters with a desirable sense object, clinging or
attachment-obha arises, and when one encounters with an undesirable object, anger or
aversion arises. The angdpesa destroys oneself first before it destroys others.

According toAbhidhammagpne who retaliates an insult is more foolish than the one
who starts the insult. And Anger produces only unwholesome acfibAspractitioner of
Anupassana minutely observed becomes aware of the consciousness whenever any one of
them arises. It means when there arises particular type of consciousness associated with
Dosa (hatred), he being conscious and aware of it, minutely observes as it arises and

functions.
4. Vitadosanna Cittarn (Mind without Anger)

Vitadosa-citta: Generally, it means the consciousness dissociated with antipathy, ill-
will or consciousness without hatred” means the wholesome opposite of hate or anger and is
the cause of loving-kindness, friendliness, and good-will. In the process practicing
mindfulness, the practitioner completely awakes of the situation wherein there is the arising

174 Dr. Mehm Tin Mon,The Essence of Buddha Abhidhaniyanmar: Mya Mon Yadanar Press 1995, pp.
26,27.



73

of any type of such consciousness. He becomes conscious and minutely observes its arising

functioning and living impact on mind.

5. Samohan va Cittarn (Deluded Mind)

Samoha-citta: Generally, consciousness with delusion means the two kinds of
consciousness accompanied by doubt and agitation. However as delusion arises in all
unwholesome consciousness, the remaining unwholesome consciousnesses are als
applicable here. ABMoha veils our mental eyes and shields us from seeing the true nature of
things, we cannot see the extremely-rapid and incessant arising and dissoNéamgao&nd
Ripa and the consequent four characteristiésicca (impermanenceQukkha (suffering),

Anatta (non-self) andsubha(unpleasant).

When we cannot see the true nature of things, we get confused and take the opposite
characteristics to be true. So we see thingsiesa (permanentSukha (pleasantptta (self
or person) andsubha(beautiful) On account of this wrong vision bfoha, a chain of

undesirable consequences including sufferings and miseries arise one after another.
6. Vitamohamn va Cittarn (Mind without Delusion)

Vitamoha-citta: Generally, it is a type of consciousness which is dissociated with
‘Moha’ i.e. delusion. This consciousness without delusion” means mundane wholesome and
indeterminate consciousness. Coming to this point, it should be noted that these are not the
types of consciousness wherein there is the total elimination of delusion. In the process of
practice ofSatiparrhana, one should make awareness on any type of such consciousness anc
realize in one’s mind only ‘thinking’ ‘thinking’. He becomes conscious and makes minute
observation on its arising and falling, functioning and disappearing, externally and
internally. For him such process is only stream of consciousness which is going on and

going away. It is not ‘me’ or ‘mine’ which can be clinged in this process.
7. Sankhittam va Cittarm (Contracted Mind)

Sasikhitta Citta: The wordSarikhittasn? refers to the shrunken state of consciousness
associated with sloth and torpor. Sloth and torpor are the immoral psychic factors which are

rooted inMoha Mohamuilakacitta). Some scholars define this term as “contracted state of
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mind”. Sloth Thina) and Torpor Nliddhg are immoral psychic factors. They are called
“Nivaranadhamma” or “hindrance” of moral and mental development. Hindrance is of five
types; namely- 1) sensual desikazhacchanda), 2) Ill-will Byapada), 3) Sloth and torpor
(Thina-Middha, 4) distraction and remors&ddhaccakukkucca), and 5) douWidikiccha).

Generally, Sloth and torpor appear in mind while one is in practice of meditation and
mindfulness. It is a symbol of laziness. In the process of practiceatyparrhana, the
practitioner should make balance betwéedriyas andBalas (controlling faculties and
powers), particularly between energy and meditation. Sloth and torpor arise when there is

imbalance between energy faculty and meditation faculty in the pract®atipéshana.
8. Vikkhittam Cittarn (Scattered Mind)

Vikkhitta Citta: The word Vikkhittaz” refers to distracted state of mind. It is just
like polluting water in the jar or dust-wind in the air. It is difficult to control this type of
consciousness. It is one of theiarazpadhamma” which is the hindrance of practice of
Satipasrthana. The commentator has pointed out this kind of consciousnékiilagcca-

agitation or distraction which is rootedMoha (Mohamilakacitta).

In the process of practice &atiparthana,it is said that; “when the practitioner
practices mindfulness without making balance between faith and wis8addlfc and
Pavsiiia) the agitation or distractiotJ@ddhacca) arises”. Well controlled on the balance of two
faculties (Faith and wisdom), one practices without agitation of mind. In this way, the
practitioner clearly understands such a kind of consciousness and makes it calm by the

practice ofSatipasrhana on mind. The controlled mind is conducive to happiiegss.
9. Mahaggatan va Cittarn (Great Mind)

Mahaggata Citta: it refers to the state of consciousness which has become great,
enlarged and extensive. It means material-spHeipafacaracitta) and immaterial-sphere
consciousnessAfipavacaracitta). By the ability to suppress the defilements and by the
abundance of fruition and by the great length or extent of the series of its particular courses
of cognition there is a state of consciousness becoming great. The state of consciousness

S Dh., Verse 33,35.



75

becoming great is the mind that has reached the ground of the sensuous-ethereal and th:
purely ethereal planes of existence. As there is nothing in the cosmos greater than the
sensuous-ethereal and the purely ethereal the commentator explained the consciousnes
become great by reference to these two highest planes of existence.

In the practical process d$atiparrthana, when such consciousness arises, the
practitioner should clearly understand one by one. In the tindaafacitta, it may not be
the chance of mindfulness but at the moment of before or after absorption-consciousness. It
is most beneficial application of mindfulness to clearly see the all component things as they
are; nature of arising and falling of all phenomena. By this way, it leads to the higher stage

of insight meditation up tMaggasianaandPhalaiiana in Buddhism.
10. Amahaggatan va Cittarm (Narrow Mind)

AmahaggateCitta: Literary speaking,Amahaggata’ means “has not become great”.
‘Citta’ is ‘consciousnessesAmahaggatacitta refers to a state of consciousness that has not
become great. The state of consciousness with some other mental state superior to it, refer:
to the consciousness that has not reached the highest possible planes of attainment in cosmi
existence or the consciousness that can become more fine; and the state of consciousnes
with no other mental state superior to it is that which has got to the highest planes of cosmic
existence or that which has reached the acme of fineness of mundane states of mind.

In the process dbatiparthana practice, such consciousness should be the subject of
observation with wisely reflection’ when the practitioner minutely gets aware of the arising
and disappearing of consciousness both internally and externally or both of internally and
externally. The three characteristics of all types of consciousness; impairment, suffering and
no eternal existence in it become clearly visible, it leads to non-clinging in anything. That is

the way of purification of mind.
11. Sauttaran va Cittarn (Surpassable Mind)

Sauttara Citta: Sd means ‘with’ or ‘together’. Uttara® means “a bound
superior-The consciousness which is not the most superior one but the are superior to it. In
general classification, there are two groups of the consciousokigs Citta and_okuttara

Citta. Accordingly toKamavacara Citta, Riapavacara Citta andAripavacara Citta come
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under the category olLokiya Cittas, whereas, the eight types of supramundane

consciousness are calledkuttara Citta.

In Mahastiparthana Suttathere is the enumeration of thBa-uttaracitta in
the process dfittanupassanalt has been commented upon by Buddhaghosa. He explaineds

the Sauttaracitta akamavacaracitta by statingSauttaranti kkma-vacaram’.

Here, there is a variation frodhammasarnganilt appears that in those days there
was a tradition which maintained it. It was taken in the sense that the ordinarily
consciousnesses are not the superior ones and that there are some superior to them also.
Perhaps, in this sense, of the lowest consciousness, Buddhaghosa has maintained both in
Sumargalaviisini as well as irPapaicagdani thatSauttaracitta is th&amavacaracitta®’®
Here, according to Buddhaghosakdimavacaracittas are included whatever of them arises.
One should be aware of that and understand clearly such ani&k@metiacaracittas have

arisen. Thus, he remains mindful on that.
12.  Anuttaram wa Cittarm (Unsurpassable Mind)

Anuttara Citta: In the process d@ittanupassan, it has been advised to remain
mindful towards the consciousnesses which Anattaras. What they may be? He®' *
means ‘not’, Uttara’ means ‘beyond’. Citta’ means ‘consciousness’. Thuasputtaracitta
means such consciousness, beyond which there is no consciousness. Buddhaghosa has
explained Anuttaracitta asRipavacara andAripavacara (Anuttaranti Ripavacarasica
Ariapavacarasica). Here it may be stated thBzpavacara Citta in comparison to
Arigpavacaracitta is Sauttara. It means Ripavacaracitta is Sauttaracitta and
Arapavacaracitta is thé\nuttaracitta. However both tH&ipavacara andAripavacaracittas
are, here, included a&nuttaracitta. The practitioner of Mindfulness remains aware and
mindful whenever there is the arising of the &ayttara Citta.

178 \sism. XIII. 12.
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13.  Sanwhitam va Cittarn (Concentrated Mind)

Sanzhita Citta: The word Sanzhita’ means quieted, concentrated, calm, peaceful,
etc. Citta means consciousness. Theref@anahitacitta refers to the quieted state of
consciousness or the mind which is concentrated, calm and peaceful. The Buddha says that
“‘one whose mind is well-concentrated, comprehend all things as they &usanghito

Yathabhitam Pajnati). Explaining theSanahita Citta,

Buddhaghosa speaks about thpacirasamidhi and AppanasamadhiTo make it
more comprehensive, it may be stated that three kindSao&dhi are stated; namely-
Parikamma Samadhi, Upaa Samadhi and Appana Sadhi. There are differences among
them-and they should be understood in their real perspectives. In the present context of
practicing mindfulness, there is arising ®dnhitacitta which means the consciousness or
any type of consciousness related R@gpasamdhi and Arizpasamadhi The practitioner

remains mindful and aware of arising of such consciousness.
14.  Asam@hitam va Cittarn (Unconcentrated Mind)

Asanzhita Citta: In the word Asanzhita’, ‘A’ is a prefix denoting the negative
senseSanahita means concentrated. Therefolsanahita Citta’ means no concentration at
all. This term is used just in opposition to Ba&nhita Citta. It has already been mentioned,
the type of consciousness coming within the fold Sdn@hitacitta where there is
concentration of mind. On the contrary in the present context, it denotes the types of
consciousness which has no concentration at all. They malabevacaracitta both
Akusala andKusala.Buddhaghosa, while commenting on the term says that it refers to the
type of consciousness where there is nethsmarasamzdhi nor AppanasamadhiHere, we
should again note that the practitioner remains mindful of the arising of unconcentrated
consciousness. Generally speaking, one favors to keep awareness on concentratec
consciousness with attachment. In another way one expresses the hesitation to
unconcentrated consciousness. However, in the process of practice of mindfulness,
practitioners are advised to remain aware, watchful and mindful towards unconcentrated
mind as well as towards concentrated mind. It is in this way the proc&gtanfupassana

goes on.
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15.  Vimuttam va Cittam (Liberated Mind)

Vimutta Citta: The consciousness which is freed or which has achieved a state of
freedom is calledVimuttacitta”. This is a general meaning. It is has some specific meaning
too. That specific meaning adasgavimuttandVikkhambhanavimutti. Vimutis freedom.

There is variation of synonyms o¥imutti such asPahadna (abandonment)Yiveka
(seclusion),Viraga (detachment), ¥ssagga (relinquishingVimutti as well asPahana’’’
Buddhaghosa refers t&imutta Citta in Cittanupassanagas only first two types of
consciousness which are mundane freedom. A practitior@atqgdasrhana should be aware

on such consciousness watchfully and mindfully whenever such consciousness arises. He
comprehends clearly with mindfulness associated with non-clinging. This is the way of

purification.
16.  Avimuttarm va Cittarn (Unliberated Mind)

Avimutta Citta: A type of consciousness which is not freed is cAN@ahuttcitta. It
refers to the consciousness which is still with pollution. Buddhaghosa commenting upon this
type of consciousness makes a statement that it is freed with two kinds of freedom:
Tadangavimuttiand Vikkhambhanavimutti-(Ubhayasadhivimutt). Further he says that
there is no attainment &amucchedavimutti, Paripassaddhivimutti and Nissarazavimuitti
means this consciousness has no freedom at all. It is under the development of pollution.
Therefore, it is broadly calleflvimuttacitta.

These staté&’ of consciousness have been defined and explained in the commentary

texts as mentioned.

Whether it is which kind o€itta such as mind with lust as mind with lust, mind
without lust as mind without lust... freed mind as freed mind; unfreed mind as unfreed

mind. The practitioner knows the nature of all minds as it really is.

Y7Kh. 31/24/28 (MTP).

8\ore detailed study may be had from, Phra Swatiiana (Narong Cherdsungnogn A Study of Sati
(Mindfulness) In Buddhism: Theory and Practice in Thai Tradjt@elhi: Thesis Submitted to the University of Delhi for
the award of the Degree of Docter of Philosophy, DU. Press, 1993, pp.79 -100.; More in Appendix C, Chart No. 2: These

states of consciousness have been defined and Explained in the commentary texts.
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So, mind is observed inside and outside. Mind insidgh#ttam) is a mind
experiencing something within the framework of the body. Mind is taken as outside when
it experiences an object from outside: when it feels a sound coming into contact with the
ear, a shape with the eye, a smell with the nose, a taste with the tongue, something tangible
with the body, or a thought of something outside.

However the whole process is still within the frame work of the body. Mind itself
always remains inside the body, even when its object is outside. Then arising and passing
is experienced and the stageAtthi cittan’ti is reached: it is just ¥hana, just mind, not
‘I or ‘my’ mind. The awareness gets established in this. Then there is mere wisdom or

understanding, mere observation. There is nothing to support or ta'grasp.
3.4 Dhammanupassa@

The Buddha says: ‘And, how, Bhikkhus,” in order to expound the fivefold of
Dhamnanupassana [contemplation of mental objects], after explaining the Arousing of
Mindfulness of the sixteenfold contemplation of consciousneBfarhn@nupassana
consists of two terms, namelyphamma and ‘Anupassana.’ The ternbhammais multi-
significant term and can be analysised Bfidret’'ti Dhammo”, Anupassana is as lasted

clear. So it is used in a number of senses in different contexts.

According to Phra Depvedi (Prayudh Payutto) the meaninghlafmmais classified
into 11 groups as: 1) THehamma oDharma, the Doctrine, the teachings (of the Buddha);
2) The Norm, the Law, nature; 3) The Truth, ultimate Reality; 4) The Supramundane, esp.
Nibbana; 5) Righteousness, virtue, morality, good conduct, right behavior; 6) Tradition,
practice, principle, rule, duty; 7) Justice, impartiality; 8)  Thing, phenomenon; 9) A
cognizable object, mind-object, idea; 10) Mental state, mental factor, mental activities; 11)

Condition, cause, causal anteced&ht.
For Buddhadasa Bhikkhu, th®hamma’ of life has four meanings:

1). Nature itself;

1795 N. Goenka,Discourses on Satipdana Sutta Op.Cit. pp.57-58.
180 phra Brahmguabharaa (P.A. Payutto)Dictionary of BuddhismBangkok : MTP., Press, 1989, p. 382.
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2). The law of nature;
3). The duty that must be performed according to that law of nature;

4). The fruits or benefits that arise from the performance of thatHuty.

Coming to the point, a simple question appears as to “why did the Buddha expound
only five Dhammas in course of describing theamznupassan@” A simple answer to this
guestion may be that the heart of the practice is included in thes®Haemmas. Only
fivefold Dhamma has covered all mental objects, so the Buddha has expressed only five
Dhammas inDhamn@nupassana. These techniques can be illustrated by the following

table:®

In the context oMahasatiparthana Sutta, it is evident that the wolthammas” is
indicative of theNivarazas (hindranceskhandhas (group of aggregatesyatanas (bases
or doors),Bojjhanigas (factors of enlightenment) aAdyasaccas (Noble Truths§? Let us
study the fiveDhamma in detail according to the sources availableailn ¢tiginal texts as

well as their commentaries on the Application of Mindfulness revealed by the Buddha.
3.4.1 Nivaranras (The Hindrance)

Hindrances of mind are those factors which prevent it from making progress or not to
allow it to good deeds and bring mind to sadnBggranas are enemy or hindrance directly
of mindfulness. Mindfulness can only cut stream of hindrances to bring of mind to good
deeds and prevent mind from evil and bring to it happiness. In this cafbextdakanikya

states thus:

“‘The currents in the world that flow, Ajita,’
Said the Blessed one,
“*Are stemmed by means of mindfulness, streamed

“ ‘Restraint of currents, | proclaim,

181 Buddhadsa BhikkhuMindfulness with Breathinddangkok: Parp Pim, Ltd., Press, 1988,p.4.

182 pAppendix C, Chart No.3: these techniques can be illustrated in the table.

183 More detailed study may be had from, Phra Swatiiana (Narong Cherdsungnoen A Study of Sati
(Mindfulness) In Buddhism: Theory and Practice in Thai TradjBbna Sudivaranana, Op. Cit.,pp.101-166.
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“‘By understanding they are dammed*®*

Therefore,Satiis Dhammavudha (weapon dbhamma) to stop stream of hindrances
because they are negative factors to meditation. They hinder or obstruct the gaining of
concentratioror do not allow the mind to develop one-pointedness. It is in this sense that
Nivaraza is called ‘hindrance’. I'ddnaiiiiaphala Sutta, the Buddha had explained the
hindrance with the help of five similes; namely: as debt, disease, a prison, slavery, lost on a
desert road, as these situations hinder and make the man bewilder, similarly the hindrances
make the mind bewilder, to understand the above statement, firstly, we need to be familiar

with the five hindrances which are as follow&:

1. Kamacchanda: sensual desire.

2. Byapada: ill-will.

3. Thina-Middha: sloth and torpor.

4. Uddhaccakukkucca: flurry and worry.

5. Vicikiccha: doubt, mistrust.

(. Kamachanda:The world Kama’ refers to ‘sensual desireChanda means
‘desire’. ThereforeKamacchanda is sensual desire. What does this sensual desire mean? We
have six senses; namely: eyes, ears, nose, tongue, body and mind. There are six respectiv
objects, namely- visible object, audible object, odorous object, sapid object, tangible object,
ideational-object. These sense-organs like to have an agreeable object with it. Meaning the
eye likes to see the visible object which is pleasant, agreeable. The ears like to hear an
audible object which is agreeable. Similar is the case with the other senses. Thus each sens

likes to enjoy the pleasure of each object. Such liking is cKlimaacchanda.

(1) Byapada: It means ill-will, hatred, enmity, or sense of retaliation etc. This is the
name of a desire to harm others. It does not perform its function with respect to the present
movement but it functions with and in all dimensions of time. It functions with the past,

present and future in the following ways: he had harmed me in the past; he is harming me in

184y ani sotini lokasmin Ajita'ti (Bhagawi) Sati tesa nivaranaun.
Sahan sanvaran brami, paayete pidiyyare'ti. .Kh.25, (530.; Also vide in fnamoli,
Bhikkhu, (tr). The Path of Purification.Kandy: Buddhist Publication Society Press, 1997.
18 A, 3. p.62.(PTS);T.W. Rhys DavidBjalogues of the Buddh&ondon, PTS., 1997.
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the present; he may harm me in the future; or he had harmed my near and dear one in the
past; he is harming my near and dear ones in the present, he may harm my dear and near
ones in the future; or he had helped my enemy in the past, he is helping my enemy in the
present, he may help my enemy in the future. In this way, these are the dimensions of the

functioning ofByapada in the three units of time.

(I Thina-Middha: Thina-Middhais generally translated as sloth and torpor. If we
go deeper, we find that the word has been explained wBlhammasasini ahina is a
laziness connected with consciousness. NMmdha is laziness connected with psychic

factor Cittassa anusaho thingmetasilénam akammavisiat middhasm).

(IV) Uddhacca-kukkucca: The termUddhacca-kukkucca appears in combination.
They are generally translated as flurry and worry or restlessness and worry. It becomes
clearer when we analyse its literal meaninglddhacca’ means bewilderment of
consciousness or wandering of consciousnksg&kuccais brooding over what has been
done and what has not been done. It is explaineKaskatamusocanam.” The former
makes the mind bewilder, the latter makes the mind to brute this way. These two terms are
coined together and function as a hindrance of mind.

(V) Vicikiccha: The term Vicikiccha' generally is translated as ‘doubtVi*is a
prefix which has been used to bring in a negative ser@&icthd means reflect,
determination, decision, etc. It denotes a state of mind where there is no decision at all. The
problem being or finding the problem, it moves from one angle to another. Therefore, it is

translated asAnekantagaho-getting off many aspects and not determining anyone”.

In Mahasatiparrthana Sutta, the technique of the observatiodivdraza is advised

by the Buddha one by one as follows:

“Bhikkhus, how does Bhikkhu dwell contemplating tHehammas in the
Dhammas of the five hindrances™™Mere, Bhikkhus, when sensedesire is present
in him, theBhikkhu knows, ‘There is sense desire in me’; or when sensedesire is
absent in him, he knows, ‘There is no sensedesire in me’. He also knows the
reason why the arising of the nonarisen sensedesire comes to be; he also knows
the reason why the abandoning of arisen sensedesire comes to be; and he also
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knows the reason why the non-arising in the future of the abandoned sense-desire
comes to be...ill-will... sloth and torpor... restlessness and remorse... doubt.”

So, also in case of remaining hindrances, sensual desire is replaced by another
hindrance one by one. The formulas or principles concerning Ninthraza in Dhamna-

nupassana may be stated as below:

1. Knowledge of the present phenomenalmaraza as to whether it is present or not.
2. Knowledge of the origin of such hindrances.

3. Knowledge of the abandonment of them.

4. Knowledge on how to make their abandonment permanent.

Contemplation onNivarara hindrances)

A man can be pure or impure depending on the purity and impurity of his
consciousness. In the purity of consciousness, the major obstacle id\Nzadieatha. A brief

description of each of them is being given here.
(I) Contemplation on Kamacchanda

According to Mahasatiparthana Sutta; the practitioner, in case of sensual desire,

should practice in the following ways:

1. One should know or observe minutely the present phenomena of sensual desire as
to whether it is present or n@dntasva asantannva).

2. One should look at or observe minutely the arising of unarisen sensual desire. It is
said inSamyutta thaAyonisomanasika or unwise attention isubhanimitta (the alluring
feature of things) is the cause for arising of sensual d&Sire.

3. One should know clearly the method of abandonment of it. Accordidfam
Sutta inSamyutta, Yonisomanasilkazor wise attention to the repulsive feature of things is
the way to abandonment of sensual desire.

4. One should know how to make avoidance of abandoned sensual desire

permanently in the future. Initially, in the beginning, the practitioners are advised to practice

1865 v, 101-102.
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six Dhamma as the way of absolute abandonment in the future. These are the six steps that

are conducive to the abandonment of sensual desire:

(a) Holding firmly in the repulsive feature of things.
(b) Developing meditation on repulsive objects.

(c) Guarding the sense doors.

(d) Moderation in eating.

(e) Association with good friends.

(f Suitable conversation.

Finally at the end, the practitioners should try to attamhattamaggawvhich is the

absolute abandonment of sensual desire.
(1) Contemplation on Byapada (ill-will)

In the process of practice @nupassana on ill-will, the practitioner is advised to
follow the following principles which are available Mahasatipasrhana Sutta and its

commentary as follows:

Firstly, one should understand clearly the present situation of ill-will in oneself

whether it is present or not.

Secondly, one should observe minutely the cause of arising of ill-will. Unwise

attention to the repulsive feature of things is the cause of arising of ill-will.

Thirdly, one should comprehend minutely on the avoidance of arisen ill-will. Wise
attention on objects witMetizcetovimuttior freedom of mind from hatred by developing

loving-kindness is the way of abandonment of arisen ill-will.

Fourthly, one should know how to make that abandonment of ill-will permanent in
the future. These are the six things that are conducive to the abandonment of ill-will;

a. Holding strongly to meditation on loving-kindness.
b. Developing mind with loving-kindness.
c. Wisely considering the action which has been performed by oneself voluntarily.

d. Wise attention as a common nature.
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e. Association with good friends.
f. Suitable conversation.

Lastly, mental growth should be made ugteigani-magga or non-returner.
(1) Contemplation on Thina-middha (Sloth and Torpor).

In the process of practice Ahupassana on sloth and torpor, the following principles
are applied.
1. The practitioner should know clearly on the present phenomena of sloth and torpor

whether it is present or not in oneself.

2. The practitioner should know the cause of arisingTloiha-middha. Unwise
attention to the followingphammas; Boredom, Lassitude, Languid of body, Lethargy after

meal, Dullness of mind_¢natta) is the cause of arising of sloth and torpor.

3. The practitioner should know clearly on how to abandon the arisen sloth and
torpor. It is said tha¥onisomanastka or wise attention to the followingusala Dhammas:
Arambhadhatu (element of inceptive energiikkammadhatu (element of exertion) and
Parakkamdhatu (element of progressive endeavor) results in the abandonment of arisen sloth

and torpor.

4. The practitioner should make the abandonment permanent in the future. Initially,
in the beginning, these six things should be known and developed by him. They are (1)
seeing the reason of sloth and torpor in terms of eating too much or gluttony, (2) changing of
postures completely, (3) reflection on the perception of light, (4) staying in the open-air, (5)
systematic and helpful companionship with good, and (6) having a healthy conversation that
assists in dispelling sloth and torpor. Finally, the process of practice which can be abandoned
completely fromrlhina-middhajs Arahanta-magga, in the sense that it cannot arise again in

the future.
(IV) Contemplation on Uddhacca-kukkuccaf{urry and worry)

To understand the fact clearly about flurry and worry, one should carefully observe

the following principles:
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Firstly, one should observe minutely the present phenomedddifacca-kukkucca
(flurry and worry) as to whether it is present or not in oneself.

Secondly, one should understand about the origin of flurry and worry. It is said that
Ayonisomanasika or unwise attention in non-calming of mind is the origin or arising of

flurry and worry.

Thirdly, one should see clearly to the abandonment of flurry and worry.
Yonisomanasika or wise reflection on calming of mind is the abandonment of flurry and

worry.

Fourthly, the followingDhammas should be developed in oneself: being well taught,
guestioning, understanding of disciplinary rules, and association with the elders who have
more experience, association with good friends, engaging in healthy conversation and so on.

Lastly, the absolute abandonment of flurry and worry will come about in the future

by attainment oAnagami-magga for worry and Arahatta-magga for flurry.
(V) Contemplation onVicikiccha (Doubt)

In the process ddatiparrhana practice, one should observe minutely on doubt in the

following manner:

(1) One should know clearly the present phenomena of doubt as to whether it is
present or not in oneself.
(2) One should understand the cause of arising of doubt. It is said that

Ayonisomanasika or unwise attention iDPhammas is the cause of arising of doubt.

(3) One should know clearly the abandonment of doubt which has arisen from
Yonisomanasika or wise attention to moral things and immoral things such as things
blameful and blameless, things to be practiced and not to be practiced, things of low and
high value, things of dark and fair, comparable to bad and good, done intensely.

(4) One should develop these §kamma for supporting of the abandonment of
doubt. They are: a) being well taught, b) questioning; c) understanding of the training rules,
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d) strong inclination toward the triple Gem, e) association with good friends, and f) suitable

Dhammaconversation.

Lastly, the attainment obotzpatti-magga leads to the permanent abandonment of
doubt in future. Thus is the practice of contemplation on hindrances following the process of

Dhamnanupassand®’

3.4.2 Paiica Upadanakkhandhas (Clinging for Five Aggregates)

“Bhikkhus, aBhikkhu in Dhamma-vinay&nows, this is material form,
this is the arising and passing away of material form...feeling...perception...
mental formations...consciousness...” has been said by the BuddWahia

satiparthana-sutta.

Right, after the brief description of tidivarazas comes immediately the turn of
Pasica-upadanakkhandhdas. One should observe them carefully. In this process, the attempt
should be directed in two ways, namely: presenting a brief exposition of the five aggregates
and examining clearly the difference between B@ica Khandhas andPasicupadana-
kkhandhas.

In this context, one should understand clearly that there is a clear difference between
the two. When the five-aggregates are associated withUgh&lana, they are called
PasicaupadanakkhandhasUpadana’ means a strong desire. It is defined &aldvati
Tarha Upadanam”. It is rendered that when mental pollutions like clinging, grasping, etc.
arise with the five aggregates; it makes them polluted and in this way initiates the process of

repeated existence.

These are just like the village inhabited by thiev@srégama). The village itself is
not polluted but it gets polluted because of the existence of thieves. After sometime when
the thieves are killed the village becomes without the thieves. Then, it is, of course called

‘Coragama)’ but not with thieves. Similarly when the five aggregates are associated with

187 More detailed study may be had from, Phra Suatiiana (Narong Cherdsungnoen A Study of Sati
(Mindfulness) In Buddhism: Theory and Practice in Thai Tradjt@p.Cit.,pp.104 -111.
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Upaddana, they are polluted and when they are freed from them, they remain without

pollution only asPasicakkhandha.

Here arises a question, as to what are tRapakkhandha, Vedanagkkhandhg,
Sasiiakhandha, Sarikharakkhandha aMiliianakkhand? Each of them has a definite
concept as well as a definite technical sense attached to it. They are of varieties and taking
together those varieties, they are cakdthndha. Here, a brief description of each of the

five aggregates is undertaken.
() Rapakkhandhz (Material Aggregate)

First of all, we should know; “what is theapa?” A question has been raised in the
Dhammasangani that asks, “What is that which is named as all matters, all material
gualities? Tattha Katamam SabbanRipan’t)). The answer is that there are four
Mahabhatis and theRipas generated by thatCattiro ca mahabhat catunnam ca
mahabhatinam upadaya @ipam.). Here, it has been clearly shown tRapa is at least
twenty three in number. The foMahabhitas have the twenty-three typedptzdayanipa
or the Ripa generated by them. Here, the heap of these twenty-seven types of material

quality is calledRipakkhandha or the material aggregate.

In the later Abhidhammic tradition the number Wpadayanipa is twenty four.
Here, one additional type of material quality has been included and thatHadhgavatthu-
(heart-base). With this, the total number of material quality becomes twenty-eight. This
group or the heap of these material qualitieRidpakkhandha. It has been captured by the

expression like’R apakkhandho’ti Rparasi Ripakorthaso.”

Ripa has been analyzed by putting it into several divisions; namely-two types, eleven
types and twenty-eight types. It is studied as consisting of two types by putting it in two

divisions likeMahabhatasipa andUpadayarnipa.®®

Here, in presenting a brief exposition of R&pa, it seems desirable to write on the

way under which it comes under the proces¥iphssana. Generally, the text presents the

appendix B, as the part Ripas.
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analysis of arising and disappearance of material aggregate and maintains thereby the

impermanent nature of reality or universal flux.

The Parisambhidamagga has taken up these problems and described them in the

form of question and answer. It may be seen as below:

“What is the arising of material quality?”
The answer runs as:

“With the arising of ignoranceiyijja).....,
With the arising of cravingl@zha)...... ,
With the arising of actiork@mma)...... ,

With the arising of nutriment{fiara).

There is the arising of material quality. He who sees the characteristic of generation
sees the rise of material aggregate. What is the disappearance of material quality? The
answer goes likes this “with the cessation of ignorance-craving-action-nutriment, there is the
cessation of material quality. He, who sees the characteristic of change, sees the
disappearance of the material aggregate. Thus are the arising and disappearance o

Ripakkhandha the material aggregate.
(I Vedarnikkhandha (The Feeling —Aggregate)

Here, the feeling as we treat in aggregate, is obviously not one but it is always in
“‘many”. In Vibharnga, it has been described with the help of question and answer. First of
all, the question is raised as, “What is feeling-aggregate? The answer runs as “whatever
feeling is there, past, future, present, internal or external, gross or subtle bad or good, distant
or near, all of them taken together as a whole is called the feeling-aggregate.”

It has been also answered with reference to the six senses; namely: the feeling
originated by the contact of the eye with visible obje&takkkhusamphassajedana), the
feeling originated by the contact of the ear with audible obfgotasamphassajedana),
the feeling originated by the contact of the nose with the odorsable okjbéand-
samphassayedana), the feeling originated by the contact of the tongue with the sapid
object (Jivhasamphassayedana), the feeling originated by the contact of the body with

tangible object Kayasamphassayedana) and the feeling originated due to the contact of
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the mind with the mental objectslénosamphassayedana)-®° Thus, from this angle, there

are six types of the feeling.

It is in this way the process of cessation of feeling should also be understood. The
practitioner in the way of practicinDhamna@nupassana observes feeling as an aggregate

and thereafter the process of its arising as well as its disapp&8ring.

() Sarfakkhandha(Perception — Aggregate)

In the word ‘Sasiiiakkhandhgperception-aggregate)’, the teri@disia” is generally
translated as perception, knowing or understanding. However, it is the proper understanding
of the object in its form and colour whenever an object appears in the range of sense-organ.
It may be blue, black, red or white, etc. This may be known as the donaa#iad. It does
not go beyond it. It is in this sens®asiia is called perception. Again, it is called
Saiinakkhandha which means the heap of perception, group of perception or everything

about perception. It does not indicate thatidas only one but it has many forms.

Apparently, it has been noticed that there are six typ&anfa with respect to six

types of object. These are the perception of visible obj&utgatasiia), audible objects

(Saddasaiinia), odouiGandhasaiiia), tastdr@@asasaiiiia), tangible objedPliorrhabbasarsiiia),
and ideas@hammasasiia). They may be stated with reference to the past, present, future,
etc., and in this way, the number®diiiia gets multiplied. Taking them together, it is called

Saiinakkhandha or the group of perception or knowing the aggregates in this sense.

First of all, Sasiiia should be understood propeBgwiiiia has been expressed in many
pages in Canonical Texts as well as the commentdDigghanikiya has studied the ten

Sanias® by putting them in new forms.

1%95.111.243.

190 More detail in this chapter as 3/2damnupassan.

¥ DI 291; A.V.109. TheseSaifias: 1. Aniccasa@rid (contemplation on impermanency) Anattasaisid
(contemplation on impersonality) &subhsasia (contemplation on foulness) 4dinavas#7ia (contemplation on the

disadvantage of the body) ®ahinasaiia (contemplation on the abandonment)\Gragasaisia (contemplation on

detachment) 7Nirodhasaisia (contemplation on cessation) 8abbaloke Anabhiratagaa (contemplation on the non-

delightfulness of the whole world) Sabbasakhiresu Anithasaisia (contemplation on the non-pleasantness of the whole

world) 10.Angpanasati(mindfulness of in and out breathing).
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Visuddhimaggahas tried to explain it from ethical point of view, explaining it as
Kusalasasiiia, Akusalasaiii@ndAbyakatasarsiiia.ln this context, one should understand that
Saiina, here, is aCetasika classified aSabbacitta-gdharana Cetasika. All the psychic-
factors are available with all types of consciousness. Therefore, when they are available with
moral consciousness, it is a moral perception. When it is available with immoral
consciousness, it is called an immoral perception and when it is available with indeterminate

type of consciousnes¥ipakacitta orAbyakatacitta) it is called an indeterminate perception.

Thus, it is seen that the perception has been examined from different angles of reason
in various contexts in texts. However, we need not go into detail about its variety. Here it
should be indicated as howasiia-khandha has been treated in the process of
Dhamnanupassana as well as iRarisambhidénagga. It is stated that the practitioner
observes minutely the appearance and disappeararSasigfikkhandha in the following
ways. There is a process of its arising. It is said that, “with the arising of ignorance, desire,
action, and contact, there is the arising of perception. Again)Ytievacara minutely
observes how thaBasiiia comes into being. He further observes the disappearance of
perception too. It is said that with the gradual disappearances of ignorance, desire, action anc
contact, there is also disappearance of perception. When carefully observed its state, he
remains aware of the fact of each disappearance of perception. In this way, the practice of

Dhamnanupassana irsaiiiiakkhandha continues.
(IvV) Sankhirakkhandha (The formation-Aggregate)

The term Sarikhara is a multi-dimensional term. It has different senses of meaning
in different contexts. Here, it has been used in a definite sense and in that sense it connote:
group which comprises fifty psychic-factors. The two psychical factors navetiana and
Sasiiia are not included in this group as they have been represented separately in
Vedanakkhandha anBaiiiiakkhandha. For this reason, it is called a groupaskhara or

mental-aggregate.

Vibhariga has classified it under eleven heads as past, future, present, internal,
external, gross, subtle, bad, good, distant and near. These together collectively and briefly,

thus, are called the formation aggregate.
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Abhidhammatthasasigaha taking up later Abhidhamma, explains it in teams of
fifty two psychic factorsCetasika) in this way: A). The 13 General Mental Factors; B). The
14 Immoral Mental Factors; C). The 25 Moral Mental Factdrs.

To a practitioner, there is the process of observing it as it is and also observing of the

process of arising and disappearing of$lagkharakkhandha.

It has been said iParisambhida-magga that, with the arising of ignorance...
desire...action...contact, there is the arising of the formation aggregate. In the process of
disappearing, it is also said that, with the cessation of ignorance-with the cessation of desire-
with the cessation of action-with the cessation of contact, there is the disappearance of
Sarnkharakkhandha. It is in this waysarnkhdakkhandha has been understood clearly

through the process é@inupassana on the formation aggregate.
(V) Vininanakkhandha (Consciousness Aggregate)

A simple question is raised, here, that; “what is\thigiapakkhandh& The answer is
that a combination of all consciousness, a heap of consciousness which belongs to four
spheres,Kamavacara, Ripavacara, Anpavacara andLokuttara is called Consciousness

Aggregate.

General division of consciousness has been madbimsiga andvisuddhimagga,
etc., into two types, three types, four types, etc. There are two types of consciousness;
namely -LokiyacittaandLokuttaracitta(mundane and supermundanE)e consciousness is
divided into three types asusala Citta (moral consciousnes#lkusala Citta (immoral
consciousness) amilbyzkata Citta (indeterminate consciousness). There are four types of

consciousness with reference to Btlims (sphere}®®

The consciousness is classified into six types; nameBakkhuviiiana (eye —
consciousness),Sotaviiiiagna (ear-consciousness)shanaviiiiana (NOSe-consciousness),

Jivhaviiiana (tongue-consciousnes®yyaviiiana (body-consciousness) aNthnoviiiana

(mind-consciousness).

192 Appendix B, as the part Zetasika(mental factors.
193 vism. XIV. 82-124; Appendix B, as 1.Citta.



93

There are eleven types of consciousness as describétharnga that; “whatever
consciousness are past, future or present, internal or external, gross or subtle, bad or gooc
distant or near; (taking) these together collectively and briefly, this is called the Aggregate of

consciousness.”

All types of these consciousnesses have been explained in défdhariga as an
analysis of five aggregates and als&imandhaniddesa d¥isuddhimagga. The Buddha had
clearly explained the characteristics of five aggregates with the help of simile as follows:
“Rapakkhandha is similar to a ball of foardedanakkhandha is like a bubble blown;
Saiinakkhandha is as a mirag8ankhdakkhandha is just like a plantain trunk and

Viiiianakhandha is similar to a Phantdm.

In the process oDhamna@nupassanathe practitioner should carefully observe the
real nature of consciousness as well as the arising and disappearing of the consciousness.
has been said iRParisambhidamagga that, the arising and disappearing of consciousness
depend upon the origination and the cessation of condition. With the arising of
ignorance...with the arising of desire...with the arising of action...with the arising of mind
and matter; there is the arising of consciousness. In the way of cessation, with the cessatior
of ignorance...with the cessation of desire... with the cessation of action... with the
cessation of mind and matter, there is the disappearing of consciousness.”

This is the process of arising and disappearing of the consciousness-aggregate.

It is in this way, the practitioner understands clearly these aggregates as
impermanent, suffering and non-self. The clinging cannot come to be in the process of
consciousness. Then, there is not the origin of suffering. It helps in the development of the

purification of mind !

94511, 141-142 (PTS)
1% More detailed study may be had from, Phra Swatiiana (Narong Cherdsungnoen A Study of Sati
(Mindfulness) In Buddhism: Theory and Practice in Thai Tradjt@p.Cit.,pp.112 -123.
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3.4.3 Ayatanas (the Bases)®

A brief description of the five aggregates has been made in the last chapter. Now it
comes the turn of the contemplating Ayatana in the process @fhamn@nupassanaThe
term ‘Ayatand literary means ‘base’. The base which leads to conjunction between internal
and external facultiesAfjhattikabahira) is calledAyatana;’’ that there are twelve bases
namely: eye base, ear base, nose base, tongue base, body base, mind base, visible base,
audible base, odorous base, sapid base, tangible base and ideationBhdd&eddha had
expressed contemplation on sense-baséfaimzsatiparthanasutta as follows: And further
Bhikkhus, aBhikkhu lives contemplating the six internal and six external sense bases as

mental objects.

‘How, Bhikkhus, does Bhikkhu live contemplating the six internal and six
external sense-bases, and mental objecBRikkhus, aBhikkhu in Dhamma-
vinaya knows the eye and visible objects and the fetter that arises dependent on
both. He knows how the non-arisen fetter arises; he knows how the arisen fetter
disappears; and he knows how the non-arising in the future of the abandoned fetter
come to be.’;...the ears and audible objects....nose and odorous objects...tongue
and sapid objects....body and tangible objects....mind and ideational objects...

‘.....In this way, Bhikkhus, aBhikkhulives contemplating the six internal

and six external sense-bases as mental obfetts.’

From this statement of the Buddha, it is important to understand the following

points:

1. Understanding of the nature of twelve sense-bases both internal and external.

2. Observation on the contact between internal and external sense-bases.

3. Contemplation on the arising of fetters depending on the result of contact of sense
bases.

4. Abandonment of the arisen fetters.

% appendix C, at the Chart No. Byatanas (six doors)].
197vbh.A. 145-150 (MTP)Ayanatto ayana: tananato ayatassa ca nayanatgatanan'ti veditabbaz.
198 p.11. 302; DB.I1.336 (PTS-1989)
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5. How to maintain the abandonment of the arisen permanently in the future.

First of all, it should be known to the definition of twelve bases called internal and

external senses-bases that there is clear analysis of them, like this:

Internal basesA(jhattika): Cakkhu or eye is relishedCékkhatti Cakkhu), the
meaning is that it enjoys a visible object and turns it to acc@ota or ear is to hear
(Sunat'ti Sotaz). Ghana or Nose is to smelGhayat'ti ghanam). Jivha or tongue is to
evoke life (Jivitamavhayaitti Jivha). Kaya or body is the originAya) of vile Kucchita), it
states subject to cankers or it is origin being the place of arising of loathkaoahi@anam
Sasava-dhamamam Ayo'ti Kzyo). Mano or mind is as measurbl&nat’ti Mano).**° This
mind is accompanied with all contact of all bases, so mind base is by the way of manifold
division, thus it is called mind bas¥.

External basesB@hiddha): The visible object is as it makes visible, thus it is a
visible object Ripayat’'ti Rapam); the meaning is that it proclaims the appearance of
various colours in the mind of seer. Visible object and base are called visible base. The
audible base is as; “it is emitted, thus it is soUsaddatti Saddo), the meaning is that it is
uttered?®* Audible object and base are called Audible base. The odorous base is as; “it is
smelt, thus it is odourGandhayatti Gandho), the meaning is that it betrays its own

physical bases,” the odorous object and base are called odorot§%base.

The sapid base which is there, is meaning like this; “Living beings taste it, this is its
flavour (Rasanti tam saitti Raso), the meaning is that they enjoy it,” the sapid and base are
called sapid base. The tangible basePborhabba is defined as it is touched, thus it

is a tangible thingRhassiyaitti Phasso), the tangible things and base are called tangible
base’®®

199 vism.XV.3.
20vibhaiga 35/161/82 (MTP).
2Ly/ism. XV.3.
22y/ism. VX.3.
23v/ism. XV.3.
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The ideational base that is the aggregate of feeling, aggregate of perception,
aggregate of mental formation and that invisible non-impinged material quality included in

the ideational base; the unconditioned eleri&nt.

And the aggregate of feeling, the aggregate of perception, the aggregate of mental
formation, are described as similar as mind base. The difference is only on the point of

invisible non-impinged matter and unconditioned element.

Further, the invisible non-impinged matter included in ideational base which is said
that the controlling faculty of femininity, controlling faculty of masculinity; the nutrient
factor of food. This is called invisible non-impinged matter included in ideational base.

And the unconditioned element which is said that the destruction of lust; the
destruction of hatred: the destruction of dullness. This is called the unconditioned éf@ment.
This is called ideational base becald®mmmas cause their own characteristic to be borne,

thus they are ideational objectsttano lakkhazasDharet’ti Dhammg).?%°

This is the general nature of the bases. For the second stage of contemplating on the
bases, Lord Buddha advises the practitioner to observe the arising of consciousness because
of contact of internal bases with external bases; viz., eye and visible object, ear and audible
object, nose and odorous object, tongue and sapid object, body and tangible object, mind and

ideational object.

The clear illustration of the process of arising of consciousness because of the contact
of internal bases and external bases can be found in the words of the Enlightened one in

Mahatarzhakkhaya Sutta as follows:

“It is because, Bhikkhus, and appropriate condition arises that
consciousness is known by this or that name: if consciousness arises because of eye
and visible objects, it is known as eye-consciousness: if consciousness arises
because of ear and audible objects, it is known as ear consciousness; if

consciousness arises because of nose and odorous object, it is known as nose-

24 vibhaiga 35/167/84-85 (MTP).
25 This is the definition of Nibina in Vibhaiga: 35/167/94 (MTP).
2% Vism. VX.3.
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consciousness; if consciousness arises because of tongue and tastes, it is known as
tongue consciousness; if consciousness arises because of body and tangible object,
it is known as body consciousness; if consciousness arises because of mind and

ideational objects, it is known as mind consciousness.

Bhikkhus, as a fire burns because of this and that appropriate condition, by
this and that it is known: if a fire burns because of sticks, it is known as a stick-fire;
and if fire burns because of chips, it is known as a chip-fire and if a fire burns
because of grass, it is known as a grass-fire; and if a fire burns because of chaff, it
is known as a chaff-fire; and if a fire burns because of rubbish, it is known as a
rubbish fire.%’

It is by this way, the practitioner can observe clearly on the contact between internal

and external bases. This contact is one condition of arising of consciousness. Whether

consciousness is immoral or moral; depends upon the arising of the fetters or abandonment

of them. The process of arising and abandonment of fetters should be focus of study in the

practice oDhamnanupassanda on the bases.

Literally speaking, ‘fetter’ is a translation of the wor8amyojana’. This term

sometimes is defined as bond, attachment, tendency etc. in technical sense. It is the bond o

human passion which binds man to repeated existence. The removal of fetter is obtained by

entrance into the Noble pat8ptipattimagga(path of stream-enterergakadagami-magga
(One returner)Anagamimagga (the path of non-returner) adhattamagga (the path of
Arahanta).

There are ten fetters as describedSiuttantapiaka. They are classified into two
groups; namelyPajica Orambhagiyasamyojanas (five lower fetters), dddica Uddham-

bhagiya-samyojanas (five higher fetters). They are as follows:

The 5 lower fetters: 1Saklgyadirhi (false view of individuality),2. Vicikiccha
(doubt), 3. Silabbattapagmasa (adherence to rites and rituaks) Kamaraga (sensual lust),

and 5. Parigha (repulsion, aversion, ill-will). The 5 higher fetters are:Ra@paraga

207\.1. 259.
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(attachment to the realm of form), Ariparaga (attachment for formless realm), dana

(conceit or pride), QUddhacca (restlessness), and AQija (ignorance).

But in Abhidhammic text, there are some different points. The fetters are classified in
Abhidhammic text as follows: Kamariga (sensual lust); Zarigha (repulsion); 3Mana
(conceit or pride); 4Ditihi (false views); 5.Vicikiccha (doubt); 6.Silabbatapagmasa
(adherence to rites and rituals); Bhavarga (greed for existence); 8ssi (envy); 9.

Macchariya (meanness, stinginess, or avarice)Aldjja (ignorance)

In several texts, fetters are calledhusaya (latent tendency) such Kgma-
raganusaya, Parighanusaya, ffhanusaya, Vicikicchanusaya, dianusaya, Bhavaga-
nusaya andAvijjanusaya. In brief, the Buddha has expressed the tendencies having only
three types; namely Riganusaya (lust tendencyarighanusaya (repulsion tendency) and
Avijjanusaya (ignorance tendency). All fetters and latent tendencies are included in these
three types oAnusaya (tendency). This means tKkamaraga, Bhavasiga, Macchariya are
included inRaganusaya (tendency of lustMdana andissi are included inPatighanusaya
(tendency of repulsion).Difhi, Vicikiccha and Silabbatapadmasa are included in

Avijjanusaya (tendency of ignorance).

The process of arising of consciousness, association of internal and external bases,
the appearance of feeling and fetters or tendencies and the origin of suffering has been
described in several discoursesMdjjhima Nikzya particularly on the chapter of six bases

(Salayatana-vaggay?®

The systematic explanation of six internal sense bases, six external sense bases, Six
classes of consciousness, six classes of feeling and six classes of craving has been given in

Chachakka Sutta dflijjhima Nikaya. The passages run as follows:

“It is in reference to the sense base of eye, ear, nose, tongue, body and mind. When it

is said, ‘six internal sense bases are to be understood’, it is said in reference to this.

208 \.111. 358-302.
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It is in reference to the sense base of visible objects, audible objects, odorous
objects, sapid objects, tangible objects, and ideational objects. When it is said, ‘Six external

sense bases are to be understood, it is said in reference to this.

It is in reference to the eye-consciousness that arises because of eye and visible
objects; ear consciousness...ear and audible objects; the nose consciousness...nose ar
odorous objects; the tongue consciousness...tongue and sapid objects; the body
consciousness...body and tangible objects; the mind consciousness...mind and ideational
objects. When it is said, ‘six classes of consciousness are to be understood’, it is said in
reference to this.

It is in reference to the eye-consciousness that arises because of eye and visible
objects-the meeting of three is sensory contact. The ear consciousness...ear and audible
objects-; the nose-consciousness...nose and odorous objects-; the tongue-consciousnes
...tongue and sapid object-; the body consciousness...body and tangible object-; the mind
consciousness-mind and ideational objects-. When it is said, ‘six classes of sensory contact

are to be understood’, it is said in reference to thig.”

“It is in reference to the eye consciousness that arises because of eye and visible
objects the meeting of the three is sensory contact; conditioned by sensory contact;
conditioned by sensory contact is feeling; the ear consciousness that arises because of ee
and audible objects...the nose consciousness that arises because of nose and odorot
objects....the tongue consciousness that arises because of tongue and sapid objects....th
body consciousness that arises because of body and tangible objects,...the mind
consciousness that arises because of mind and ideational objects-the meeting of the three i
sensory contact; conditioned by sensory contact is feeling. When it is said ‘six classes of
feeling are to be understood,’ it is said in reference to tffis.”

“It is in reference to the eye consciousness that arises because of eye and visible
objects- the meeting of the three is sensory contact; conditioned by sensory contact;
conditioned by sensory contact is feeling; conditioned by feeling is craving; the ear
consciousness that arises because of ear and audible objects...the nose consciousness tf

209\ 111, 281.
210\ 111.281-282.
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arises because of nose and odorous objects....the tongue consciousness that arises because of
tongue and sapid objects....the body consciousness that arises because of body and tangible
objects,...the mind consciousness that arises because of mind and ideational objects-the
meeting of the three is sensory contact; conditioned by sensory contact is feeling,
conditioned by feeling is craving; When it is said ‘six classes of craving are to be
understood,’ it is said in reference to tHS"”

It is a valuable thing that the Buddha has describeghmchakkasutta by reference
to two paths, namelBaklkeyasamudayagaminiparipada (the path leading to the origin of the
false view of individuality) andSaklé¢yanirodhagaminiparipada (the path leading to the

cessation of the false view of individualif§f}

One says with regards to internal sense bases, external sense bases, mental
consciousness, contact on mind, feeling or craving as: “This is mine, this am I, this is

myself.” This is the path leading to the cessatioS8aklayadirhi.

And, one says with regards to internal sense bases, external sense bases, mental
consciousness, contact on mind, feeling or craving as: “This is not mine, this am not I, and

this is not my self.” This is the path leading to the origisalkiayadirhi.

According toAdittapariyaya Sutta, each of twelve bases is burning. With what is it
burning? The Lord Buddha said, “It is burning with the fire of passion, with the fire of
hatred, with the fire of illusion; it is burning because of birth, aging, dying, because of grief,

sorrow, suffering, lamentation and despéafr”

The destruction of passion, hatred and illusion is the way of cessation of burning.
The impossibility and possibility of end-maker of suffering are also sahathakka Sutta
with reference to the process of arising of tendency and getting rid of tendency. There are
three tendencies in this discourse; namely a tendency to attachRiggin(saya), a

tendency to repulsiorP@righanusaya) and a tendency to ignoramodjjanusaya).

21\t 282.
212 \1.111.284-285.
23Vin. Mahavagga. 21.
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The words of the Buddha run by this way: “He, being contacted by a pleasant feeling,
delights, rejoices and persists in cleaving to it; a tendency to attachment is latent in him.
Being contacted by an unpleasant feeling, he grieves, mourns, laments, beats his breast an
falls into illusion; a tendency to repulsion is latent in him. Being contacted by a feeling that
is neither unpleasant nor pleasant, he does not comprehend the origin nor cessation no
satisfaction nor the peril of that feeling or the escape from it as it really is; a tendency to
ignorance is latent in him. That Hehikkhus, not getting rid of tendency to attachment to a
pleasant feeling, and not driving out the tendency to repulsion for an unpleasant feeling, not
rooting out the tendency to ignorance concerning a feeling that is neither unpleasant nor
pleasant, not getting rid of ignorance, not making knowledge arise, should here and now be

an end-maker of suffering-this situation does not exiét.”

So also in the case of ear and audible objects, nose and odorous objects, tongue anc
sapid objects, body and tangible objects, mind and ideational objects. But in the opposite
way, the practitioner- - “being contacted by a pleasant feeling, does not delight, rejoice or
persist in cleaving to it; a tendency to attachment is not latent in him. Being contacted by an
unpleasant feeling, he does not grieve, mourn, lament, beat his breast or fall into illusion; a
tendency to repulsion is not latent in him. Being contacted on by a feeling that is neither
unpleasant nor pleasant, he comprehends the origin and the cessation and the satisfaction ar
the peril of that feeling and the escape as it really is, a tendency to ignorance is not latent in
him. That,Bhikkhus, by getting rid of any tendency to attachment to a pleasant feeling, by
driving out any tendency to repulsion for an unpleasant feeling, by rooting out any tendency
to ignorance concerning a feeling that is neither unpleasant nor pleasant by getting rid of
ignorance, by making knowledge arise, should here and now be an end-maker of suffering-

this situation exist3%®

In Puznowvida sutta, the Buddha has given and exhortation in brief to the Venerable

Punna in the following words:

“There are, Punna, visible object cognizable by the eye, agreeable,

pleasant, linked, enticing, connected with sensual pleasures, alluringhiklehu

214 \.111.285.
215 \.111. 286.
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delights in these, welcomes them and persists in clinging to them, then, because he
delights in them, welcomes them, and persists in clinging to them, delight arises in

him. | say, Punna, that from the arising of delight, is the arising of sufféfing.

“There are, Punna, audible object cognizable by the ear-odorous object
cognizable by the nose-sapid object cognizable by the tongue-tangible object
cognizable by the body-ideational object cognizable by mind-. | say, Punna, that

from the arising of delight is arising of suffering.

This is the process of arising of fetter (delight, lust) concerned with the
sense bases. Again, the Buddha had given further exhortation about the process of

cessation, disappearing or abandonment of fetters (delight etc.) as following:

“And there are, Punna, visible objects cognizable by eye-audible objects
cognizable by the ear-odorous objects cognizable by nose-sapid objects cognizable
by tongue-tangible objects cognizable by body-ideational objects cognizable by
mind, agreeable, pleasant, linked, connected with sensual pleasures, alluring. If a
month does not delight in these, does not welcome them or persist in cleaving to
them, then, because he does not delight in them. Welcome them or persist in
clearing to them, the delight is ceased in him. | say, Punna, that from the ceasing of

delight (fetter) is the cessation of sufferftlg.

It is by this way, the practitioner observes minutely on the bases, on the

consciousness, on the contact, on the feeling, on the process of arising of fetters or

tendencies and the getting rid of them according to the path leading to the cessation of

Saklgyadirhi. He becomes the end-maker of suffering. That is attainment of the Noble Path

which is known asSotipanna (stream-entererpakadagami (one-returne\nagami(non-

returner), andirahatta Arahanta-ship).

All fetters which are abandoned temporarily will be abandoned permanently in the

future. It is said thatSaklgyadirhi, Vicikiccha and Silabbatapagmasa are perfectly

abandoned bysotipattimagga. Gross fetters #famaraga andParigha are abandoned by

218 \.111.267.
21T \M.111.267-268.
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Sakadagamimagga. Subtle fettersKdmaraga andParigha are absolutely abandoned by
Andgamimagga. Another five fetterRiparaga, Ariparaga, Mana, Uddhacca, andvijja

are perfectly abandoned Byahantship orArahattamagg&™®

This is the process of contemplating on internal and external bases in

Dhamnanupassana o$atiparrthana expounded by the Buddha.
3.4.4 Bojjhangas (Factors of Enlightenment)

Among theDhamma which the Buddha has advised the followers to contemplate on
Nivaranas are the things to be minimizétgsicakkhandhas are the things to be understood
but not cling.Ayatanas are to be understood and the fetters which arise from base-contact-

feeling and should be abandoned.

Again Nivaraza is only immoralPasicakkhandha andyatana are moral, immoral
and neither moral nor immoral. However, now it comes to the practice of
Dhamnanupassandon Bojjhasigas or the factors of Enlightenment, which are only moral.
Therefore they should be developed in the fulfillment of practice. Wigajjsariga? How
many factors of Enlightenment are there? What is the way of pract8aipashana Sutta
There are the points of discussion according to sources available in canonical texts and

commentaries.
A. The Nature and classification oBojjhariga

The term Bojjharnga’ is composed of two componenBojjha andasnga’.
Bojjha literary means ‘Enlightenment/Aiga is the ‘factor’. Thus, it may be
translated as ‘the factor of enlightenmentBojjhasiga is one of the
Bodhipakkhiyadhamma (the things belonging to Enlightenment). The factor of
enlightenment is classified into seven factors. They Sa# (mindfulness),
Dhammavicaya (truth-investigation), Atapi (energy), Piti (zest), Passaddhi

(calmness)Sanadhi (concentration), andpekkha(equanimity).

“8\ore detailed study may be has from, Phra Swathiana (Narong Cherdsungnoen A Study of Sati
(Mindfulness) In Buddhism: Theory and Practice in Thai Tradjt@p.Cit.,pp.124 -140.
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To the question, ‘What is the way of practice in the seven Factors of
Enlightenment?’, it is proclaimed clearly by the BuddhaMahdasatipasthana-sutta as

follows:

“Bhikkhus inDhamma-vinaya, if mindfulness, factor of enlightenment, is
present in himself, &hikkhu knows that it is present. If mindfulness factor of
enlightenment, is absent in himself, he knows that it is absent. And he knows how
the unarisen mindfulness, factor of enlightenment, comes to arise and he knows
how the complete development of mindfulness, factor of enlightenment comes
about. If the truth investigation, factor of enlightenment, present in himself, if
energy, factor of enlightenment is present is hiself...if zest, factor of

enlightenment is present in himself.....

If calmness, factor of enlightenment, is present in himself....if
concentration, factor of enlightenment is present in hiself.....if equanimity factor
of enlightenment present in himself, Bhikkhu knows that it is present. If
equanimity, factor of enlightenment is absent in himself, he knows that it is absent.
And he knows how the unarisen equanimity, factor of enlightenment comes to
arise, and he knows how the complete development of equanimity, factor of

enlightenment comes aboit?

From the following statements, it can be laid down that the principfogpassanda

on the factors of enlightenment for the practitioner goes like this.

1. One should understand clearly the real phenomena of the factor of enlightenment
whether it is present or not in oneself.

2. One should know obviously the arising of the factor of enlightenment which is not
arisen.

3. One should comprehend how to develop the arisen factors of enlightenment to be

complete fulfillment.

This is the process of practice which needs brief description on seven factors of

enlightenment one after the other.

29p 1. 320.
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(1) SatisambojjhariggdSati as a factor of enlightenment)

This term is composed &ati, sam,bojjha and/ga. Satiis mindfulnessSamis a
prefix, which refers to completionBojjha’ is regarded in the sense of ‘Enlightened being.’
Angais ‘factor’. Thus, binding together, it refers to mindfulness as a factor of enlightenment.
In the commentary dflahasatiparthana Sutta, the terrf@dambojjhasiigahas been explained
as; the harmony of sevddbhammas, viz. mindfulness etc., is call&ambodhi Human
being awakens from sleep of defilements or realizes the truths by this harmony. Thus factor
of person and harmony of seven things are caflacthbojjhaig&?® Sati as a factor of

enlightenment is calleB8atisambojjharnga.

Sati has the characteristic of not wobbling, its function is not to forget, it is
manifested as the guarding; its approximate cause is strong perception or four foundations of
mindfulness. It is regarded as the pillar which is firmly founded and as the door-keeper

. 221
because it guards the eye-door, eztc.

In the process of practice one should observe clearly on the real phenomena of
mindfulness-factor of enlightenment whether it is present or not in oneself. If it is present,
one should develop it. If it is not present, one should make it come to be.

In the second stage, the practitioner should know the process of arising of
SatisambojjhasigaAccording toAhara Sutta inMahavagga ofSamyutta Nikya, it is said;
“wise attention which is done continuously one of the things which are the foundations of

mindfulness is the food (cause) of arising of mindfulness, factor of enlightenment and it is

. . . 222,
conducive for increment, expansion and complete development.

There are, however four things which help the practitioner to develop mindfulness,

factor of enlightenment. They afé®

1. Mindfulness with clear comprehension;

220DA.I1 401 (MTP): S dhammagmagg Sambodhi.

22l viism. XIV.141:Apilapanalakkhan, Asammosanaras Arakkhapaccupahandg, Satiparhdna-padarhand.
#23.V.102;

23 DA.I.401 (MTP). 1. Sating and Sampajano;2 Mughasatissa asevan 3.Sanghitassa sevah and 4.

Iriy apathesu tadadhimuttat
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2. Avoiding of persons with confused mind;
3. Association with persons who keep mindfulness ready for application; and

4. Inclination towards mindfulness in all postures of body.

By these things, the practitioner becomes able to attain the complete fulfillment of

enlightenment and finally the stage ofArahanta

This is the way of practice obatisambojjhaga as factor of enlightenment in

Dhamna@nupassana.
(2) Dhammavicayasambojjhangénvestigation as factor of Enlightenment)

The term is composed dhamma, vicaya, sam, bojjha, and arga. Dhamma is truth.
Vicaya is defined asrivestigation’.Sambojjhasriga as already discussed, refers to the factor
of enlightenment. Therefore its meaning can be understood as the truth-investigation-factor
of enlightenment. In the deep sense, it is searching, investigating, research or finding out the

reason of everything with wisdom.

The question may be put like this: “what is the arising Ddffammavicaya-
sambojjhanga?” The Buddha answers this questiomhdrasutta (Samyuttanikayaps

follows:

“There areBhikkhus, things good and bad, things blameworthy and things
not blameworthy, things gross and things subtle, things that are constituent parts of
darkness and light. Wise attention thereto, if made much of, is the food for arising
of the truth-investigation-factor of enlightenment, if not yet arisen; for its

cultivation and fulfillment, if already arised?*

In the commentary dflahasatiparthana Suttat has been said that; “the following

seven things are conducive for arising of truth-investigation factor of enlightenment;

namely??®

#43.V. 102-103.
2251 Paripucchakat; 2. Vatthuvisadakiriyat; 3. Indriyasamattapapadani; 4. Duppaiiiapuggala-parivajjad;

5. Paiifiavantapuggalasevat 6. Gamblirasianacariya-paccavekkhaz; 7. Tadadhimuttai.
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1. Enquiring about the aggregates and so forth,

2. Purification of the basis, namely - the clearing of body, clothes, and so forth.

3. Equality of the controlling faculties particularly between faith and wisdom, energy
and meditation. But only mindfulness is needful in every step of practice for controlling the
pollution of mind and supporting the purification of mind (just as salt is needful in all kinds
of soup and intelligent minister is need in all royal affairs).

4. Avoiding the ignorant persons,

5. Association with the wise ones,

6. Reflecting on the profound difference of the hard to perceive processes of the
aggregates, elements, sense bases and so forth,

7. The inclining (sloping, bending) towards the development of truth-investigation
factor of enlightenmerf?®

It is by this way, arising of the truth-investigation factor of enlightenment comes to
be. The arisen truth-investigation will be complete development by attainment of

Arahattamagga or the Path Afahanta (a man who is Perfected One).

This is in the process of practice ®&hamn@nupassana concerning the truth-

investigation-factor of enlightenment.
(3) Viriyasambojjhariga(Energy as a factor of Enlightenment)

This word is composed o¥irly and sambojjhasnga.Viriya' is energy or effort.
Bojjhaniga is a factor of enlightenment. Therefore, it refers to the moral psychic factor of
mind; the energy factor of enlightenment. In the CommentaMadfasatipasrhana Suttat

is said that eleven things lead to the arisinyidfasambojjhasiiga. They aré’

1. Reflection on the fearfulness of states of woe;
2. Seeing of benefit of energy;

28 DA.II. 402-403 (MTP).
271,  Apayadibhayapaccavekkmati; 2.  Viriyayattalokiyalokuttaraviseslhigaminisazsadassit;
3. Buddhapaccekabuddhamaivakagamana-kugigamanaithipaccavekkhegata; 4. Dayakamahabbala-
pindhapaciyanat; 5. ..Satthumahattapaccavekkfez; 6. Dayajjmahattapaccavekkhata; 7... Thinamiddha-vinodanat,
8. Kugtapuggalaparivajjanas;; 9. Araddhaviriyapuggalasevanat 10. Sammappadina-paccavekkhatz and 11.

Tadadhimuttat.
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3. Reflection on the path to be trodden by diligent persons, and not by lazy men;

4. Honoring alms which are given by the people because of faith in the energy of
Bhikkhus;

5. Reflection on the greatness of the heritage-that is the heritag@dhaohma
(Dhammadayda);

6. Reflection on the greatness of the Master;

7. Reflection on the greatness of race;

8. Reflection on the greatness of fellowship in the holy life;

9. Avoiding of lazy folk;

10. Association with folk who have begun to exert; and

11. Inclination toward the development of energy-factor of enlightenment.

It is in this way, the non-arisen energy arises and arisen energy increases. One can
overcome suffering by the way of energy as the Buddha s&agéthavagga o$anyutta
Nikaya; ‘Viriyena dukkhamaccéta person overcomes suffering by energy. So the energy

factor of enlightenment plays an important role in motivation of practice for enlightenment.
(4) Pitisambojjhaniga(Zest or Joy as a factor of Enlightenment)

The term Pitisambojjhaniga’ is composed dfiti and Sambojjhasniga.if? literally
means zest, joy, rapture, interest, &ambojjhaga is the factor of enlightenment. So, it
refers to the joyfulness of mind. This zest is a factor of enlightenment; therefore it is called
Pitisambojjharngaln Vibharnga it is said; “the zest that is not worldly.” That means this type

of zest is spiritual joy, it is not material joy.
Piti is divided into five types; namely:

1. Khuddalg piti (minor zest). It is small in number but it can make the hairs on the
body to stand and tear-drop to fall from the eye.

2. Khanika piti (the zest which appears momentarily): It is just like the thunderbolt in
the sky and is therefore called momentary joy

3. Okkantila piti (showering zest): It appears in the mind just like the floods or the

waves of the sea which are coming to attack the seashore from time to time.
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4. Ubbega piti (uplifting joy): This type of zest helps the practitioner to express
joyful words Udana) and to uplift the body into the air.
5. Pharana piti(zest of suffusing or pervading rapture). The whole body is calm by

this zest. This zest is associated with meditaddn.

What is the food of arising of the zest factor of enlightenment? It is answered in the
Ahara Sutta, (Samyutta Nikya): “There are,Bhikkhus, things based on the factor of
enlightenment that is zest. Wise attention thereto, if made much of, is the food for the arising
of the zest factor of enlightenmét.

Again, eleven things lead to the arising of the zest, factor of enlightenment.
They are®*°

1. The Buddha'’s recollection: it is the recollection of virtue or goodness of the
Buddha as: “thus indeed is he, the Blessed One, holy, fully self-enlightened, perfect in
knowledge and conduct, well-gone, knower of the worlds, the incomparable leader of men
to be trained, the teacher of gods and men, awakened one, the Blessed One.”

2. Dhammeas recollection: It is the recollection of the virtue Bhammaor the
teaching of the Buddha as: “well-proclaimed is Bfeamma by the Blessed One, to be seen
for oneself, timeless of giving the uses to the practitioner, inviting to come and see, worthy
to realizing, directly experienceable by the wise,”

3. Sangha’s recollection or the noble orders collection: It is the recollection of the
virtue of noble disciples as: “of good conduct is the community of noble disciples of the
Blessed one, the upright conduct..., or right conduct...; of dutiful conduct is the community
of noble disciples of the Blessed One, namely- the four pairs of men, the eight types of
individuals. This community of the noble disciples of the Blessed One is worthy of gifts,
worthy of hospitality, worthy of offerings, worthy of reverential salutation, the incomparable
field of merit or virtue for the world.”

228\fism. IV.94.
293V, 103.
230 1. Buddhinussati; 2. Dhamna@nussati; 3. Saighanussati; 4. Slanussati; 5. Caganussati; 6. Devatinussati; 7.

Upasananussati; 8. Likhapuggalaparivajjanat 9. Siniddhapuggalasevanat 10. Pasidarnyasuttantapaccavekkhata;
11. Tadadhimuttat.
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4. Recollection of virtue of morality. Joy also arises for laymemlukkhus who
think of the purity of their morality.

5. Recollection of liberality in giving alms, etc., to tBkikkhus or the other.

6. Recollection of the virtues of the deities or things which make men to be gods.

7. Recollection of the calmnessibbana.

8. Avoiding of unrefined ones.

9. Association with refined ones.

10. Reflection on the discourses inspiring confidence; and

11. Inclination towards joy in all postures of sitting and the like.

It is by this way, the zest arises. The completion of development of the zest factor of

Enlightenments through the pathArahatta-magga.
(5) PassaddhisambojjharigéCalmness as a factor of Enlightenment)

This term is composed dtassaddhiand Sambojjhariga. Passaddhi literally means
calmness. It refers to the calmness of psychic fackargapassaddhiand calmness of mind
(Cittapassaddhi Sambojjhanga is the factor of enlightenment. Therefore it refers to the
moral psychic factor concerned with calmness. This calmness is the factor of enlightenment,

thus it is called?assaddhisamboijjhariga.

What is the arising of calmness factor of enlightenment? It has been said in
Samyutta: “There isBhikkhus, calmness of the body and calmness of mind. Wise attention
thereto, if made much of, is the food for the arising of the calmness, factor of

enlightenment %!

It has been described in the commentariWahasatiparrhana Sutta as: “seven things

lead to the arising of calmness factor of enlightenment”. They are as tiider:

1. Resorting to fine food;
2. Comfortable weather;

#15.v.103.

22 DAl 408 (MTP). 1. Papitabhojanasevanat 2. Utusukhasevanat 3. Iriyapathasukhasevanat
4. Majjhattappayogati; 5. Saraddhalayapuggalaparivajjanat; 6. Passaddhakyapuggalasevanat
7. Tadadhimuttai. S.V.103.
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3. Comfortable postures;

4. Judgment according to the Middle way;

5. Avoidance of the people who are physically restless;

6. Association with the people who are physically calm; and

7. Inclination towards the development of calmness, factor of enlightenment.

It is by this way; the practitioner understands clearly on the arising of calmness factor
of enlightenment and develops the calmness in the state of fulfilment by trying to follow the
noble path oArahanta Arahattamagga).

(6) Samadhisambojjhariga(Concentration as a factor of Enlightenment)

The word Sanidhisambojjhaniga’is composed of Sanadhi and Sambojjhaniga”.
Literary meaning of San@dhi’ is one-pointedness of moral consciousnekssélassa
Cittassekagga®).?® In general sense it means “concentration or meditat®ernbojjhasiga
comes from Sarm, bojjhaand anga.” The commentator has defined it as the factor of being
who is awakened by insight of complete enlightenri&hfherefore, this refers to the

concentration factor of Enlightenment, and thus c&lladezdhisambojjhariga.

Moreover, in the Commentary Mahasatiparrthda Sutta, the practitioner is advised
to practice eleven things which lead to the arising of concentration factor of enlightenment.
They are?®®

1. Purification of the basis,

2. Equal practice of controlling faculties particularly between faith and wisdom,
energy and concentration no less and no more. Only mindfulness is needed in every affair of
practice without limitation,

3. Skill in identifying the sign of the object of meditation,

2B Vism. 111.2.

24 DA. Il. 400 (MTP): Bojihaiigesi'ti: Bujjhanakasattassa sesu...8dhammagmagd sambodhi. Tassa
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4. Inciting of the mind on occasion of shrunken mind with truth-investigation, energy
and zest,

5. Restraining of the mind on occasion of agitated mind with practice of calmness,
concentration and equanimity,

6. Gladdening of the mind on occasion of dissatisfied mind by recollecting the
qualities of Triple Gem,

7. Guarding of the mind without interfering on occasion of right practice, it is just
like the state of a character that looks on uninterfering when the horses are going well,

8. Avoiding of people whose mind is not concentrated,

9. Association with people, whose mind is concentrated,

10. Reflection on the absorption and the emancipation, and

11. Inclination towards the development of concentration-factor of enlighten-ment.

It is by this way, the practitioner oS$atiparrthana onSanmidhisambojjhasiga
comprehends clearly on the present situation of this factor as it is or it is not. He also
understands clearly on the process of arising and how to make it more developed until
complete fulfillment with attainment of the Noble PathArhhanta (Arahantamagga) is
achieved. This is the contemplating on the concentration factor of enlightenment in

Dhamna@nupassana.
(7) Upekkhzsamboijjharga(Equanimity as a factor of Enlightenment)

The term Upekkh&ambojjhariga’is composed of Upekkhaand Samgojjhaniga”.
“Upekkha” is equanimity or maintaining well-balance between happiness and suffering;
pleasant and unpleasant feelings: In case of feeling, it is called indifferent feeling or neither
pleasant and nor unpleasant. In the factor of absorpllming), it is calledJhanupekkha
(equanimity in the factor of absorption). In the insight MeditatioWipassand, it is called
the equanimity in beings and formations &ambojjhasiga is composed $&m, bojjhaand
anga. Sam is a prefix which have the positive meaning of ‘completd&ojjha’ is
‘enlightened one’. Aiiga’ is a factor. Thus, combination of all the term meaning together,

becomes the equanimity factor of enlightenment.
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According to the Commentary dflahasatiparthana Sutta, five things lead to the

arising of the equanimity factor of enlightenment; nanily:

1. A detached attitude towards beings. It is brought about by reflection on beings as
processors of their own deeds and by reflection in the highest sense as; “really no living
being exists to whom can then you be attached;”

2. Detached attitude towards things by reflection on ownerlessness and
temporariness;

3. Avoiding of persons who are selfish with regard to living beings and things;

4. Company of persons who are neutral on indifferent with regard to living beings
and things;

5. Inclination for developing the equanimity factor of enlightenment which is
inclining, sloping and bending of the mind towards equanimity is all postures of standing
and so forth.

It is by this way, the practitioner comprehends clearly on the arising of equanimity as
a factor of enlightenmentUpekkha is a necessary factor for attainment of enlightenment.
The life of VenerableAnanda is a clear example of the practicd@hantamagga. He had
tried to practiceSatiparthanawith the great energy but his mind was not in equanimity.
When he sat down and laid his body to take rest, his mind was full of equanimity-factor of
enlightenment. Then he suddenly attainedAtshanta-ship.

This is the process of practice with regard to the seven factors of enlightenment

which have been expounded by the Buddha in the chap@hamnanupassana.
B. The External-Internal Factor of Arising of Seven Factors of Enlightenment.

It is important to note here that the most important factors of arising of the seven

factors of enlightenment akalyanamittaiz andYonisomanasika.

Kalyapamittatz is friendship with what is lovely and is known as an external factor.

Yonisomanasika is the wise attention or systematic attention which in called as internal

26 1,  Sattamajjhattat; 2.  Saikharamajjhattas; 3.  Saikhirakelayanapuggalaparivajjanat
4. Sattasakharamajjhattapuggalasevanat 5. Tadadhimuttat.
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factor?®*’ These two factors are — comparable with the dawn of the day as can be seen from
the words of the Buddha iBuriyzpama Sutta that; “just a®hikkhus, the dawn is the
forerunner, the harbinger of the sun’s arising even so friendship with what is lovely —
systematic attention is the forerunner the harbinger of arising of the seven factors of

enlightenment in th8hikkhus.**®

In the opposite way, the factors of disappearance of seven fact®ogjltdiigas are

unwise attentionAyonisomanasika) and association with a bad frierfezpamitta).
3.4.5 Catusaccas (The Four Noble Truths)

The Four Noble Truths can be foundDaghanikzya, (Sutta No.22)Saccasamyutta
Samyuttanikya (S.No.V), Saccavibhasiga inVibhariga of Abhidhammapaka and
Saccaniddesa dfisuddhimagg&>® The Noble Truths are classified into four types; namely
— the Noble Truth of suffering, the Noble Truth of the cause of suffering, the Noble Truth of
the cessation of suffering, and the Noble Truth of the path leading to the cessation of

suffering.

An attempt has been made earlier to describe the seriehavhmas; hindrances,
five aggregates, six senses-bases, and seven factors of enlightenment. Now it seem proper to
come to the last and the most important thing in Buddhism in general and the practice of
Dhamnanupassana o$atipasrhana in particular. That is to say “The four Noble Truths.” As
proclaimed by the Buddha, the Four Noble Truths are the essence or the basic teaching of the
Buddhas in the past, in the future and in the present time. They were taught again and again
by the Buddha to his disciples to know clearly, to practice continuously for the attainment of
extinction of suffering. It can be illustrated by the following stories in the life of the Buddha:

What the Buddha has told Disciples? Just as leaves in his hand once the Exalted One

was staying irSimsapaforest in Kosambi. He took a few leaves in his hand and asked his

#73.V. 100-101.
#8S.V. 76-77.
239 gV, 434.Imani kho, Bhikkhave, Cathi ariyasac@ni ariyasaccaz pativijjhanti, tasna ariyasaccanti

vuccanti.
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disciples: ‘What do you think, Bhikkhus? What is more? These few leaves in my hand or
the leaves in the forest over here?

‘Sir, very few are the leaves in the hand of the Blessed One, but indeed, the leaves in

the Sirmsapaforest over here are very much more in number.’

“Even so,Bhikkhus, of what | have known | have told you only a little, what | have
not told you is very much more. And why have | not told you? Because that is not useful. It
is not fundamentally connected with the spiritual holy life, is not conducive to aversion,
detachment, cessation, tranquility, deep penetration, full realizatiNibbs&na. That is why

| have not told you those thing&™”

It is again clearly illustrated by the Buddha in his dialogue Wthurikaputta that
“Suppose,Malurikaputta, a man is wounded by a poisoned arrow and his friends and
relatives bring him to a surgeon. Suppose the man should then say: “I will not let this arrow
be taken out until I know who shot me; whether he ksariya or aBrahmara or avaisya
or aSidra, what his name and family may be; whether he is tall, short, or of medium stature;
whether his complexion is black, brown or golden; from which village, town or city he
comes. | will let this arrow be taken out until I know the kind of bow with which | was shot;
the kind of bowstring used; the type of arrow; what sort of feather was used on the arrow and
with what kind of material the point of the arrow was made.

Malurkyaputta, that man would die without knowing any of these things. Even so,
Malurkyaputta,if anyone says: ‘I will not follow the holy life under the blessed one until he
answers these questions such as whether the universe is eternal or not, etc., he would di

with these questions unanswered by me.’

The Blessed One then comes to conclude with the Four Noble Truths in explaining
thus; “Then, whatMalurikyaputta, have | explained? | have explained suffering, the arising
of suffering, the cessation of suffering and the way leading to the cessation of suffering.

Why, Malurikyaputta, have | explained them? Because it is useful, fundamental, connected

205y, 437.
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with the spiritual life, conducive to aversion, detachment, cessation, tranquility, deep

penetration, full realizatioyibbana. Therefore, | have explained theffi.”

Let us now study the Four Noble Truths which the Buddha told his disciples to think,
understand, make effort on them with themselves and talk, discuss with and tell others.

A. Definition of Ariyasacca

The word Ariyasac@’ consists of two termsAriya and sacca’ Ariya’ means
‘noble’. And ‘Sacca means ‘truth.’” InVisuddhimagga, Buddhaghosa has given a clear
definition of ‘Ariyasacca as follows:

It is called Ariyasacca’ because the Noble Beings such as the Buddha etc., penetrate
these truths. This definition in the words of the Buddh&amyutta is as thus, “these, O
Bhikkhus, Four Noble Truths; namely — suffering, the cause of suffering, the cessation of
suffering, the path leading to the cessation of sufferingBhixkhus, the Noble Beings
penetrate these Four Noble TruffsSo, it is called Ariyasacca— truths penetrated by the
Noble Beings.

Again, it is calledAriyasacca because these Four Noble Truths are able to help man
to attain Noblehood with the realization of them as can be seen from the words of the
Buddha inSamyuttaas; “O Bhikkhts, Tathagata is called Exalted One, Enlightened One,

Noble One because of realization of these Four Noble Truths as the§are”.

Therefore, in brief, it is calledAriyasacca’ as these truths are objects of realization.
It is the Noble truth of the Buddha, the treasure of Noble Beings.

B. Explanation of the Noble Truths from the Lips of the Buddha

In Mahdasatipasthana Suttand Saccavibhanga oVibhasiga text, the Buddha had

given explanation of each of Four noble Truths in detail for a clear understanding.

221 \/ism. XVI. 562-591.
223V, 436.
233V, 436.
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Herein, bodily and mentally painful feelings are called “painfulness of suffering”
(Dukkhadukkham) because of their individual essence, their name and their painfulness.
(Bodily and Mental) pleasant feelings are called suffering in chavigar{zama-dukkharmn)
because they are a cause for the arising of pain when they change (M.Il. 303). Equanimous
feeling and the remaining formation of the three spheres are called suffering due to

formations Gasikharadukkhasm) because they are oppressed by rise aff{ fall.

In Dhammacakkappavattanasutta, the Buddha had pointed out that knowledge and
insight of these Four Noble Truths by twelvefold circle made him to be Enlightened One.
That is to say — there arise in him vision, insight, understanding, wisdom and light that;
“suffering is Noble Truth, suffering is to be understood and suffering has been understood by
him (Pariisieyyadhamma). The cause of suffering is the Noble Truth, it is to be put away
and it has been put awayghatabbadhamma). The cessation of suffering is Noble Truth, it
should be realized and it has been reali&t¢hiktabbadhamma). And the path leading to
the cessation of suffering is Noble truth. It should be cultivated and it has been cultivated

(Bhavetabbadhammaf*®
C. The Simile of the four Noble Truths

The practitioner should comprehend clearly the Four Noble Truths by the simile as
described inVisuddhimagga that the Noble Truth of suffering should be regarded as a
burden, the Noble Truth of the cause of suffering as the taking up of the burden, the Noble
Truth of the cessation of suffering as the putting down of the burden, the Noble Truth of the

Path leading to the cessation of suffering as the means to putting down the burden.
D. The Process oSatipagfhina - Practice

In the process ofatipatthana practice, the practitioner should develop insight.

According toMahdasatipasthana Suttahe way ofDhamn@nupassand is as undéf?®

24D .111.216.
28 \/ism. XVI. 33.
28D 1. Sutta N0.22; M.1.428-432.
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“And again,Bhikkhts, aBhikkhudwells contemplating thBhamma in
the Dhammas of the Four Noble Truths. ArBlhikkhus, how does Bhikkhu

dwell contemplating th®hammas in th®hammas of the Four Noble Truths?

“Bhikkhus, aBhikkhu knows, according to reality, this is suffering’; he
knows, according to reality, ‘This is the origin of suffering’; he knows, according
to reality, ‘this is the cessation of suffering’; he knows, according to reality, ‘this
is the path leading to the cessation of suffering.’

Concerning with the above reason, practitioners are ought to Angasacani (the
four Noble Truths): 1Dukkham (the suffering); 2Dukkhasamudayo (the origin of suf-
fering); 3. Dukkhanirodho (the cessation of suffering);Bukkhanirodha-gamini-paripada
(the path leading to the cessation of suffering). Out of these, the first has already been
explained in the Chapter I, as [1.2 Looking at Problems without Mindfulness].

Coming to the seconBukkhasamudayd@riyasaccasm (the Noble Truth of origin of
suffering) has been said by the Buddha, thus:

“And, Bhikkhus, what is the Noble Truth of the origin of Suffering? It is
that craving which gives rise to further rebirth and, bound up with pleasure and
lust, finds ever afresh delight, now here, now there-to Mdimatarzha (the
sensual cravingBhavatazha (the craving for existence), aribhavatarzha (the
craving for non-existence), anBlhikkhus, where does this craving, when arising,
arise, and when settling, settle? Whatever in the world is a delightful thing, a
pleasurable thing, therein this craving, when arising, arises and, when settling,
settles.

“What in the world is a delightful thing, a pleasurable thing2akkhu
(Eye),Sota (Ear)Ghana (Nose),Jivha (Tongue)Kaya (Body), and Mano (Mind)
in the world are a delightful thing, a pleasurable thing; therein this craving, when
arising, arises and, when settling, settle®ipa (Visual), Sadda (Sounds),
Gandha (Smells), Rasa (Tastes), Photthabba (Tangible objects) and
Dhamnarammanza (Mental Objects; Cakkhuviiiiana (Eye-consciousness),

Sotaviiiana  (Ear-consciousness), Ghanaviiiiana  (Nose-consciousness),
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Jivhaviiiiana (Tongue-consciousnes$ayaviiiana (Body-consciousness), and
Manoviiiiana  (Mind-consciousness); Cakkhusamphassa  (Eye-contact),
Sotasamphassa (Ear-contadBhanrasamphassa (Nose-contaclivhasamphassa
(Tongue-contact)Kayasamphassa (Body-contact) akthnosamphassa (Mind-
contact); Cakkhusamphassajedana (Feeling born of eye-contact)...
Manosamphassayedana (mind-contact);Riapasasiia (Perception of visual
forms).. DhamnarammanasasiiidPerception of mental objectdpipasasicetana
(Volition concerning visual forms)Dhamnarammazacetana (Volition
concerning mental objectsRipatarha (Craving for visual forms)Dhamna-
rammagatarha (Craving for mental objectBjpavitakka (The thought for visual
forms).. DhamnarammanavitakkgThe thought for mental objectdipavicira

(The discursive thought for visual formsphamnarammanaviagra (The
discursive thought for mental objects) in the world are a delightful thing, a plea-
surable thing; therein this craving, when arising, arises and, when settling,
settles.” “This,Bhikkhus, is the Noble Truth of the Origin of Suffering”.

The third DukkhanirodhoAriyasaccam (the Noble Truth of cessation of suffering)
has said by the Buddha as such:

“And, Bhikkhus, what is the Noble Truth of the Cessation of Suffering? It
is the total extinction by removing, forsaking and discarding of, freedom from and
non-attachment to that same craving. ABbikkhus, where is this craving, when
being abandoned, abandoned and when does this craving, when ceasing, cease?
Whatever in the world is a delightful thing, a pleasurable thing, therein this

craving, when being abandoned, is abandoned and, when ceasing, ceases.

“What in the world is a delightful thing, a pleasurable thing? “Eye...Mind
in the world is a delightful thing, a pleasurable thing; therein this craving, when
being abandoned, is abandoned, and, when ceasing, ceases. Visual
forms.. Dhamnarammaras...Eye-consciousness...Mind  consciousness...Eye-
contact ... Mind-contact...The feeling born of eye-contact...mind-contact...The
perception of visual forms... The perceptiorDdfamnarammazas...The volition

concerning visual forms... The volition concerni@hamnarammana...The
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craving for visual ... The cravin@hamnarammanas...The thought for visual
forms ... The thought fobhamnarammazas... The discursive thought for visual

... The discursive thougli?hamnarammanras in the world are a delightful thing,

a pleasurable thing, therein this craving, when being abandoned, is abandoned
and, when ceasing, ceases'This, Bhikkhus, is the Noble Truth of the Cessation

of Suffering.”

The fourth Dukkhanirodha-gamini-paripada (the path leading to the cessation of
suffering) has already been explained in the Chapter |, as [1.4 The Way of Mind-
Development].

Coming to above reason, practitioners abide contemplating mind-object in mind-
objects in respect of the Four Noble Truths as they really are. And then he abides
contemplating mind-object in mind-objects internally, contemplating mind-objects in mind-
objects externally, contemplating mind-objects in mind-objects both internally and
externally. Again he abides contemplating arising phenomena in mind-objects, he abides
contemplating falling phenomena in mind-objects, and he abides contemplating both arising
and falling phenomena in mind-objects. Or else, is mindful of the truth that ‘there are mind-
objects, is present just to the extent-necessary for knowledge and awareness. And he abides
detached, not grasping at anything in the world.

In Visuddhimagga, the practitioner is advised to understand the Four Noble Truths as
void (Susiiatr). The statement runs as follows: “In ultimate sense, all the truths should be
understood as void because of the absence of (1) any experiencer (2) any doer, (3) anyone

who is extinguished, and (4) any goer. Hence this is said:

‘For there is suffering, but none who suffer;
‘Doing exists although there is no doer;
‘Extinction is but no extinguished person;

‘Although there is path, there is no go&Y".

247 vism.XVI. 90. Dukkhameva hoti, na koci dukkhiteiréko na kiriyava vijjati, Atthi nibbuti, na nibbuto pudm
Maggamatthi gamako na vijjat
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It is said in the commentary d¥lahagsatiparthana Sutta that mindfulness which
examines on the Four Noble Truths is of truth of suffering. The prescription which brings
about that mindfulness is the truth of origination. The non-occurrences of both are the truth
of cessation. The Noble Path which understands suffering, abandons origination, and
objectifies cessation is the truth of the path. This is another relation between mindfulness and
the Four Noble Truths because they are the only way to the purification of beings for the

realization ofNibbana.
3.5 Summary

The Foundations of Mindfulness, in short, are four; namely: contemplation of the
body, feelings, mind, and mind-objects, either with regard to one’s own person, or to other
persons, or to both, one beholds how the body, feelings, mind, and mind-objects arise;
beholds how it passes away; beholds the arising and passing away of the body, feelings
mind, and mind-objects, what remains in the end is body, feelings, mind and mind-objects.
there are no living being, no individual, no woman, no man, no self, and nothing that belongs

to a self; neither a person.

And then practitioner dwells contemplating the body, feelings, mind or mind-objects
internally, externally or both internally and externally. He dwells contemplating the
origination, dissolution or both the origination and dissolution factors in the body, feelings,
mind or mind-objects. Or his mindfulness is established as “There is the body, feelings,
mind or mind-objects only” to the extent necessary for knowledge and mindfulness. He
dwells completely independent (not depending on craving and wrong view), clinging to
nothing in the world.

Nor anything belonging to a person. This clear awareness is present in him, to the
extent necessary for knowledge and mindfulness, and he lives independent, unattached t
anything in the world. Thus does he dwells in contemplation of the body, feelings, mind, and
mind-objects Dhammas) that itMahdasatiparthéa Sutta, there are twenty one subjects of

meditation?*®

#Bappendix C, at the Chart No.4: Twenty one ObjectSatiparhana
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In fact, the Satiparthana is interesting and amaziBfpavana (meditation). It is
Satibhavana as the four in one because all parts whithex, Vedana, Citta anBhammas
will be condition to concern one another every moment. It is just different focus of meditator
but all are the factor of each other. For instance, when we are mindful to focus the
contemplating irkKaya on Kayas and know as they really are. at that time we can know how
to kaya really is, such as it is cool and calm, because of that we can observe Viedaio:
really is, such as it is pleasant unpleasant or it has equanimity, at the same time we can focus
how to mind really is, such as it is lust mind, greed mind or delusion of mind; and then we
can contemplate how to the condition of things is, such as it is Noble Truth whether body,
feelings and mind are arising, existing and passing away which areladhana called
Anicca (impermanencd)ukkha (suffering) and Anatta (non-self). These are concluded in

Satiparthana. Therefore it should be cultivated or developed increasingly in these times.
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CHAPTER IV:
DEVELOPMENT OF SATIPATTHANA
AS SAMATHA AND VIPASSANA IN DAILY LIFE

This chaptedeals with the process and methodology how to deveddiparrhanaas
Samatha (Calm meditation), antfipassanad (Insight meditatiof? in daily Life.
Satiparthana’s method is indeed well developed by itself. The question arises here ‘Why do
we need to again develdpatiparrthana asSamatha and/ipassan@’. It indicates to the
development and application 8atipasthana in our life. It carries some meaning even if we
do not practice it all the time. That is not at all, but when we have mindfulness again, we
must develop it again and again, as B@natha an¥ipassandhat will bring to us a lasting
freedom from all problems of suffering whether problem inside and outside. If asked how
long does human undergo with the problems of suffering? It can be answered that the human
is born with problems like the mushroom when it has born from the earth, has just been
attracted by the earth bit. Here the problems of human suffering can be depicted at the
three levels: 1) mental suffering that is origin of all problems is life’s problems, 2) Social

problems, and 3) Environmental problems.

First of all, the Life’s problems, the most profound of which is ‘suffering’ in the
human mind. Even its crudest form, namely stress or mental unrest [that is said in the
Chapter 1], is quite a pressing problem for the modern human. Secondly, from oneself
outwards, in a wider circle, are social problems or sufferings caused by wrongful
relationships, which have resulted in violence and mutual infliction of harm. Thirdly, it is the
outermost surrounding man and society represents environmental problems, in particular
ecological problems, which are now posing the most serious threat to the survival of
humanity®>°

249 Kayanupassad and Vedamnupassaifi is suitable for Samathagnika persons butCittanupassad and

Dhamnanupassaa are suitable foWipassa@yanika persons, DA.2. p. 600, (STP). ANipassaa can be contemplated as

Parisiia: full understanding: 1)WNata-pariisia. full knowledge as the known, Zrapa-pariiia: full knowledge as
investigatiog, 3Pahana-pariisia: full knowledge as abandoning, Nd1. 29/62/60.
20 phra Brahmaguibharama (P.A. Payutto),The Rili Canon What a Buddhist must KnowBangkok:

Buddhadhamma-Foundation Press, 2547 B.E., pp.30-31.
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Although human civilization has made great progress over the last several millennia
till the so-called present age of globalization, the human race is by no means free or removed
from the problems of suffering, infliction of harm, distress and war. Modern man has
undoubtedly progressed to a certain stage, which can be regarded as the zenith of human
civilization; it is at this very point that civilization has presented the human race with
problems of suffering from all fronts: life's problems and social problems, to be
compounded- and complemented by environmental problems. It is quite evident that
while such civilization at its zenith, can handle all sorts of problem to humans, it can never

lead them out of the suffering triggered by these probféhs.

So far as environmental problems are concerned; it has been acknowledged that such
problems have stemmed from the misguided view that humans are distinct from nature. The
hostile attitude towards nature has led to their striving to conquer it and act upon it to serve
human interests alone. To solve these problems, the human race needs a fresh mentality as a

basis.

In this regardSatiparthana aSamatha an®ipassana is very important method as a
system of teachings quite specialized in ridding life’s ultimate problem of mental suffering.
With one’s own wisdom, one can eventually attain the objective truth of nature, and
completely eradicate the germ of mental distress, the mind being thus released once and for
all from suffering, becoming relieved and radiant that it has human beings been highest
quality to then know how to conduct their lives and carry out activities to help steer the
system of relations of all phenomena towards a direction of greater harmony and mutual
support, thereby leading humanity to attain a world of happiness, free from any infliction

of harm®?
4.1  Significance ofSatipagshina asSamathaand Vipassam@

According to ‘Buddhist Meditation I', (2551 B.E), it has stated the ®afipasrhanas
that there are Twenty one ObjectsSatiparthana, all of themndriy apatha-pabba (Postures),

Sampajaiiiia-pabba (Clear comprehension), otherwise @&iditu-manasikra-pabba

#11bid.,p.29.
#2|bid. pp. 30-31; and [the example in Appendix A, as the Part 2: She has mindfulness to overcome Sorrow and

Lamentation].
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(Analysis of Four Elements), andedananupassana, Cittupassana, Dhaménupassan

are advipassand, moreover eleven objects &senatha an¥ipassana yoked togethér?

Actually all objects oBhavana (meditation) in the Buddhist way can be concluded
in the both ofSamatha and/ipassandaalways. It is just a different point to contemplate. It
can not be practiced separately. It is the same way of meditat®eti@nd Sampajaiiia. If
we compare the connection or co-relation betw&atiparrhana andSamatha and
Vipassana, it is known th&8ati and Samathaare of the same faction wheregampajasiia

are from the section ofipassana.

Satipasrhana is indeed a system of meditation-technique which turns every action
into a meditative action providing profound spiritual experience. Meditation practice
constitutes the heart of Buddhism. There are two distinct types of Buddhist meditation. One
is known asSamatha and the oth¥rpassana.

Samatha meditations were quite known even before the advent of the Buddha. On the
other hand,Vipassana is the Buddha's specific discovery as a part of His supreme
Enlightenment. It is unique to Buddhism. Ea8htipasthana meditative technique, based
upon cultivation of mindfulness, concentration and insight effectively combines both
Samatha andVipassanamethods. In other word§atiparrthana methods are nothing but

practical applications of botBamatha an¥ipasssand>*

Therefore, the development 8htiparrthana asSamatha-Vipassana meditation is by
itself a very popular method d@hamma-practice and is highly praised and revered from
early Buddhism to so far. It is incorporates b&dmatha (calm) an¥ipassana (insight)
cultivation. The wayfarer may choose either to devegmatha to the attainment of
absorption before developingipassana based on the FoS8atipasrthanas as a way of
reaching his goal; or he may develSptipasrhana-Vipassana from the beginning to reach

the initial level ofSanadhi which is the minimum level and sufficient for his purposes. And

3 phramaha Subhawichya Pabhassaro (eBjddhist Meditation |, (Thai Version)., Bangkok:
Mahachulalongkornrajavidyalaya University Press, 2551 B.E., P.98.

#pcharya Buddharakkhitahe Great Discourse on the Foundations of Mindfulness {ktiparhana Sutta,
Pali Text and Translation)Bangalore: Buddha Vachana Trust, Maha Bodhi Society, Press 1998, pp.i-iv.
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here it should be understood shortly to two kinds of mental exercises or mental development:

1) Samatha-kammasrhanand 2)Vipassanakammayrhand>>

4.1.1 Methodof Samatha-kammalg@na (Calm Meditation)

The term Samatha’ means tranquility or peacefulness of minSamatha-
kammayrhana’ means practice for the tranquility of mind or mental development based on
tranquility. It is Sanadhi-bhavana for attainment of one pointed-neg&kagggat) for
peacefulness, calmness and happiness of mind. There are many well-known types of
SamatthaMeditation, the Visuddhimagga contains a standard list of 40 objects of meditation

(Kammayrrhana). They aré®

Kasizas (Ten Devices)>’ 1. Earth, 2. Water, 3. Fire, 4. Air, 5. Blue, 6. Yellow, 7.
Red, 8. White, 9. Light, and 10. Spacésubhas (Ten repulsive thingS}: 11. Swollen
Corpse, 12. Bluish Corpse, 13. Festering Corpse, 14. Cut up Corpse, 15. Gnawed Corpse,
16. Scattered Corpse, 17. Hacked and Scattered Corpse, 18. Bloody Corpse, 19. Worm-eaten
Corpse, 20. Skeleton Corpse.

Anussas (Ten Recollections): 21. The Buddha, 22. The Dhamma, 23. Tigh&a
24. Morality, 25. Liberality, 26. Devas, 27. Death, 28. What belongs to the Body, 29.
Respiration, and 30. Pe&c@. Brahma-vihara (Four sublimes of mind): 31. Friendliness,
32. Compassion, 33. Sympathetic joy, 34. Equanifityripajjhanas: 35. Akasinaiai-

yatana, 36.Viiiiianaiicayatana, 37.Akiicaiiayatana, 38 Nevasaiianasainayatana. One

25 The word Kamma literally means action or practice, and the wdftiina means a base or foundation. The
word ‘Kammarhana therefore means the base of action or the cause of development.

2% The forty methods dbamathacalming Meditation) and method Wipassaa (Insight Meditation) have been
explained in detail in the Visuddhimagga by Buddhaghosa (chapters 3-13 con&amiathachapters 14-23. concerning
Vipassaa ).

*7Kasipas: 1Pathavi, 2 Apo, 3Tejo, 4Vayo, 5Nila, 6 Pita, 7 Lohita, 80data, 9. Aloka, and 10Akdsa

®8asubha: 11. Uddhunataka 12. Vindaka, 13. Vipubbaka 14. Vichiddaka 15. Vikkhiyitaka,
16. Vikkhittaka 17.Hatavikkhittaka 18.Lohitaka 19.Pu/uvaka 20.Arthika.

®9Anussat: 21Buddhinussati, 22.Dhamnanussatj 23Saighdnussati 24Slanussati, 25 Caganussatj 26.
Devatinussatj 27.Marapanussatj 28. Kayagatisati, 29. Anapanasatiand 30Upasananussati

20 Brahma-viliras :31.Mettd, 32.Karund, 33.Muditd, 34. Upekkld, A.111.226, Dhs.262, Vism.320.
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perception: 39Ahare-parikila-saiiia (Perception of the disgusting aspects of fd8Dne

analysis: 40Catu-dhatu-vavarthangAnalysis into the four elementsy:
- Six temperaments and their Suitablkammathana®®

There are six types of temperamei@ar(ta):

1. Raga-carita: A person who is full of lust, who is infatuated with beauty;

2. Dosa-carita: A person who harbors hatred and is impatient and hotheaded,;

3. Moha-carita: A person who is deluded, forgetful, and ‘foggy’;

4. Saddha-carita: A person who is full of confidence in others and is too gullible and
impressionable;

5. Buddhisiana-carita: A person who has a good deal of wisdom, is accomplished,
and likes to examine causes and effects;

6. Vitakka-carita-A person who likes to think, who tends to speculate and {Srry.

Among the forty subjects of meditationAsubha-kKyagatisati-kammayrhanas a
comfortable subject for one who is of lustful temperam®&aigécarita). Brahmavihara-
kammaysrhanaand Kasira-kammayrhana are suitable subjects for one who is of hateful
temperament osacarita). Anapanassati or breathing is suitable to one who is of
Mohacarita (deluded temperament). ThB8uddha-Dhamma-Sangha-Silazga-Deva-
anussati (first six Anussat) is suitable for one who is of th®addhacarita (faithful
temperament). Th&larananussati, Upasaamussati,Ahare-parikilasaiiia andCatudhatu
Vavatthana are suitable subjects for one who is of Bwddhicarita (intelligent
temperament). Mindfulness on breathing, devices, etc., is suitable for one who is of the

Vitakkacarita (speculative temperament).

Generally speaking, thBamatha oiSanadhis called “absorption” are divided into

two major sections that are then further divided into four, totaling into eight as follow:

26139, Ahdre-parikiila-sairid.

22 40. Catu-dhitu-vavarhana.

*3More detailed study may be had from, Phra Swatiaiana (Narong Cherdsungnogn A Study of Sati
(Mindfulness) in Buddhism: Theory and Practice in Thai Tradjt@m.Cit., pp.214 -216.

%% \/ism.101.
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Four Rapa-jhanas- The Four Absorptions of the Material Sphere?®®

1. Parhama-jhana or First absorption: Consisting of the following five elements:
Vitakka (initial application of thought)/icara (sustained application of thought), ja¥iti),
Sukha (happiness), aBdkaggatr (one-pointedness);

2. Dutiya-jhanaor Second absorption: Consisting of the following three elements:
Piti (joy), Sukha (happiness), aftkaggatz (one pointedness);

3. Tatiya-jhana or Third absorption: Consisting of the following two elemehikha
(happiness) anBkaggat: (one-pointedness);

4. Catuttha-jhanaor Fourth absorption: Consisting of the following two elements:

Upekkha (equanimity) anflkaggati (one-pointedness).

They differ in the sense-objects and have different goals and means. To explain the
difference: Samatha-kammasrhaf® is based on conceptualized objects, or objects which
are created, such alkdsiza’. The practice oSamatha-kammayrhana is the means to pacify
the mind, and the method depends essentially onNimaitta’ (sign) so as to intensify
concentration beginning fronParikamma nimitta’ (preparatory sign) tggaha nimitta’
(acquired sign) and thd?atibhaga nimitta’ (conceptualized sign). When theina-factors
Vitakka, Viara, Piti, Sukha, Ekaggat (examining, adjusting, zest, bliss, and one-
pointedness) arise and are fully developed, then the first absorption is atRatlednia-
jhana).

265 M.1.40. ( in Abhidhammanayait has been divided four absorptions to become five absorptions by adding
Vicara into Dutiyajjhana that hasVicara, Piti, Sukhaand Ekaggas. And then having counteButiyajjhana of the four
absorptions to b@&atiyajjhana, Tatiya-to beCatuttha-andCatuttha-to bePaiicamajjhina). The stages of five absorptions:
1. Parthama-jhina: Vitakka Vicara, Piti, Sukha and Ekagga#i; 2. Dutiya-jhana: Vicara, Piti, Sukha and Ekagga#; 3.
Tutiya-jhana : Piti, Sukha and Ekagga#i; 4. Catuttha-jhina: Sukhaand Ekagga#i; 5. Paicamaa-jlana: Upekkla and
Ekaggad.

%6 \Vism. 144. (Further, There are three levelsSahadhi: Khapikasangdhi (momentary concentration) and
Upacarasanadhi (access concentration) that is level Mipassaa-bhivani, finally Appanisanidhi (attainment

concentration) that means the level of high purpose caiiath of Sanadhi).
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And Four Arapa-jhanas: the Four Absorptions of the Formless Sphef&’

1. Akasanaiiczyatana (Station of endless space)VRiianaicayatana, (Station of
unlimited consciousness), 3Akiicasiig-yatana (Station of nothing whatsoever),

4. Nevasasiiianasaiiiayatana (Station of neither perception nor non-perception).

However, Samatha-kammarthanas cannot uproot the defilemerdesh]
completely. The way to experience freedom from the defilements is to pregigesana

Meditation. But there is notice here how to the commentary mentioned tlihdwas:

1) Arammaunipanijjhana (Object-scrutinizinghana): It means to focus on the eight

Sangpattis (attainment) called folRizpa-jhanas and fouAripa-jhanas;

2) Lakkhanapanijjhana (Characteristic-examinidgéana): It means to focus to
Vipassana asAniccalakkhara,Dukkhalakkhaza andAnattalakkhaza, Magga as
Vipassanalakkhanra anélhala as focusing t&usisatasamidhi (concentration on void
or egolessness)Animittasamnadhi (concentration on the signless or unmark) and
Appanihitasamdhi (concentration on the desireless or free from longing) and as

seeing the truth dflibbana®®®

Therefore, the main point &amathameans realization of the Four Supermundane
Paths that is possible only through the moment of ¥@egssana (Insight) intdi-lakkhaza.
This Insight, again, is attainable only during associated concentration, not during Attainment

Concentratiort®®

27D.111.224.; S.IV.227.
28 A 111.219:AA.11.41; PsA.281.
269 Nyanatiloka Mahthera, The Word of the Buddha., Op.Cipp.178-181.
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4.1.2 Method ofVipassa@-Kammathana (Insight Meditation)?"®

The term Vi- means superb, clear, and diverBassana means seeing, direct
perception and right view of reality. Practically, it is necessary for meditator to have pure
precepts and the mind being free from mental hindrances through the practice of

concentration.

What are the characteristics of Insight? To realize the real nature of compounded
things as impermanent, suffering and non-self as they really are, are the characteistics of
insight. Apart from realizing the real nature of compounds as mentioned above, others are

not insight at all.

What is the essence of Insight? The essence of insight is dispelling the darkness of
ignorance in compounds as permanent, happy and self; realizing that they are impermanent,
unhappy and non-self and impure or ufy.

What is manifestation of Insight? Its manifestation is realizing the compounds as
impermanent, suffering and non-self; getting rid of the darkness of delusion which conceals
the full knowledge Rasisia); being not deluded in the compounded things as permanent,

happy self and beauty.

What is the proximate cause of Insight? Concentration is its proximate cause.
Morality and concentration are the basis of Insight. It is because of concentration that insight
can be developed and exist. Without concentration, it is impossible for a meditator to

practice insight because concentration is the cause of insight.

So it should not be believed at all in a person who has impure precepts and distracted

mind, claiming that he has achieved any stage of his insight development. Because the pure

20|t means the seven purities: 1.purity of morality that it means 4 purities of morality 2.purity of mind that means

4 Janas and 4Aripajhanas; 3.purity of understanding that medbskkhasacca4.purity of transcending doubts that is
Dukkhasamudayasacch.purity of the knowledge and vision regarding path and not-path theggasacca6.purity of
the knowledge and vision of the way of progress that meafiga@sanrianas 7.purity of knowledge and vision that means
4 Ariyamagga.

21 These mean 3/ipalasas (perversions)Sainia-citta-dihi-vipalasas as 4 characteristics: 1. perception,
consciousness, and vision in impermanence as permanence; 2. in suffering as happiness; 3. in non-self as self; and 4. in

ugliness as beautyAjguttaranikiya. 21/49/67 (STP)].
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moral conduct is the cause of concentration; concentration is the cause f #Sigsight is

the cause of the Noble Paths, and the Noble Paths are the cause of the Noble Fruits. The
nature of Dhamma thus appears, not in any other way. So the meditator of Insight Meditation
should know the characteristics, essence, manifestation and proximate cause of insight as
described abov&? So Vipassanakammayrhatd”® is the practice of the correct view of
reality or mental development for clear knowledge to see the truth of all realities as

lakkhanra (Three Characteristics).
-The Ti-lakkhanra (Three Characteristics} >

It has been expressed ialiPas: Sabbe saikh@ anicaz; Sabbe sarikha dukkhg;
Sabbe dhammanati.?’® The word ‘Sarikhae (formations) comprises here of all things that
are conditioned or ‘formed’Sasikhata-dhamma), i.e. all possible physical and mental
constituents of existence. The woiBhamma, however, has a still wider application and is
all-embracing, as it comprises also the so-called Unconditioned (unfoAsadkhata), i.e.
Nibbana.

For this reason, it would be wrong to say thatbdlammas are impermanent and
subject to change, for tidibbana-dhamma is permanent and free from change. And for the
same reason, it is correct to say that not only alBdvkharas $asikhata-dhamma), but that
all the Dhammas (including th&sasikhata-dhamma) lack an Egan@atis).?’"Here there are

six divisions ofVipassana (insight) as follows:

1. Aniccamm-impermanence;
2. Aniccalakkhazam-the fundamental characteristics of impermanence.

3. Dukkhasm-suffering.

272 A V.I; Vism.XIV.7. [San@hito yathibhitan: pajind'ti = concentrated one sees the things as they really are].

23 gomdet Phra Vanarat (Buddhasifipsight Meditation.(tr.) by Ven. Phra Dhamma-visuddhikavi (Pichitr
Thitavamno), MBU. Press, 2004,pp.7-9.

2"*The ten chapters of thésuddhimaggatarting from the fourteen chapt&@uddasamo Niddeydo the twenty-
third chapter Tevsatimo Niddesp are devoted tBasisia or Vipassag (insight meditation).

#°Dh.277-279.

278 Kvu. p.506.

2ITAL N 134
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4. Dukkhalakkhanzam-the fundamental characteristics of suffering.
5. Anattz-non-self.

6. Anattalakkhanam-the fundamental characteristics of non-self.

Of these, all compounds, both animate organisms and inanimate objects in the
universe or name and form, are divided by the Buddha and his discipkesamdha
(aggregates)Ayatana (spheres)Phatu (elements), etc which are the grounds of insight;
these all are designated in Buddhist doctrinAr@scasm (impermanent) because they appear

(rising), and then disappear (ceasing), and in those which exist they undergo change.

The state ofJppada(rising), Vaya (ceasing) andiiathatta (undergoing change) is
Aniccalakkhaza.all compounds, including name and form which are impermanent, are
Dukkha (suffering) because they are subject to rising, ceasing and to change under the
influence of the fire of suffering, that is, decay or old age, sickness and death that always

oppress, crush and burn the name and form.

The state of rising, ceasing and undergoing change under the influence of the fire of
suffering as mentioned above Bukkhalakkhaza. all compounds and non-compound
(Nirvana) are non-self Anattz) because they are null, void, empty, ownerless and

masterless. The state of being null, void, empty, ownerless and mastedeatatakkharna.

The meditator of Insight Meditation should know the six divisions of Insight as
mentioned abobe. The meditator who is endowed with the purity of morallity and the puity
of mind as thus explained is said to be proper in his insight development; he can indeed

achieve his insight practi¢é®

Further, we should develop insight meditation by 8aipasrhana-practice that it

will perfectly by itself led toVipassana-bhavané’® It means that the contemplating on the

body, feeling, mind an®hammas oRipa (body) andNama (mind) by insight meditation

2’8 somdet Phra Vanarat (Buddhasihijsight Meditatio, Op.Cit, pp.9-12.

29 vism. 633. InVipassar-meditation there will beten Vipassampakilesa or Dhammmuddhacesathat are got
by who hadarupa-vipassan or youngVipassad. There are : 1pbhisadllumination; 2) Napa-knowledge; 3 Prti-rapture;
4) Passaddhiranquillity; 5) Sukhabliss; 6) Adhimokkhadetermination; 7)Paggiha-exertion; 8)Uparthana-established
mindfulness; 9Upekkla-equanimity; 10Nikanti-delight.
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asTilakkhaza or six divisions. We will be able to attain the final purposes\libbana (he

unconditioned staje
4.1.3 Difference betweeisamathaand Vipassa®@

Samatha literally means tranquility. TiI®amathameditations are meant to calm
down the mind leading to various stages of ecstatic absorption knowinaass or
Sana@idhis. By developing thesBandidhis one can acquire varieties of psychic abilities and

supernormal powers which need not be necessarily spiritual.

Vipassanaliterally means insight which penetrates into the reality of mental and
physical phenomend/ipassanameditations are meant to develop intuitive wisdom leading
to transformation of the consciousness from the mundane to the super-mundane state anc

thereby bring about spiritual liberation or enlightennféht.
Bothare explained by the Buddha in theguttara Nikzya as follows:

“Bhikkhus, these two conditions have part in knowleMigabhagiya-
dhamma). What two? Calm-meditati@md Insight - meditation. If cultivated,
which profit does calm-meditation attain? The mind is cultivated. What profit
results from a cultivated mind? All lust is abandonBthikkhus, if insight
meditation be cultivated, what profit does it attain? Vision is cultivated. If vision
is cultivated what profit does it attain? All ignorance is abandoned. A mind
polluted by lust is not set free, nor can vision polluted by the ignorance be
cultivated. IndeedBhikkhus, this ceasing of lust is mental salvations; this

ceasing of ignorance is the salvation by wisd#h”.

It may be known more clearly by the chart of short purpose3aafathaand

Vipassana as follow&*?

2%/enerable Acharya Buddharakkhihe Great Discourse on the Foundations of Mindfuln@gsCit, pp.i-iv.

#LALL 60.

22 pppendix C, at the Chart No. 6: The Main Difference betwe®amatha and Vipassad;
also vide in Charuwan PhungtianDhamma in Advanced English Learning English through VipagssBangkok:
Mahchulalongkornrajvidyalaya University Press, 2008, P.4.
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Buddhadasa opines that when we s&grhathaand Vipassandfor the nuclear age,”
we ought to realize the significance of joining the wofsmatha (tranquility) and
Vipassana (insight) togetheBamatha-vipassana is one thing, not two separate things. If
they had been two things, we would have to do two things and that would be too slow. When
tranquility and insight are united as one thing, there is only a single thing to do. Both
Samatha and/ipassana are developed at one and the same time. That saves time a precious
commodity in this nuclear age. When we look at something, we endeavor to see how it truly
is. We see nothing but the flow lmfappaccayat. That is concocting and being concocted. It
flows continuously according to impermanence and the fact that once conditions have
formed they force the arising of new things and more new things. We can s&giigdhi

(concentration) is added Rasisia (wisdom).Sanadhi is the mind steadfastly focusing on the

object;Paviiia is seeing what the thing is about, what characteristics it has, and what its truth
283

iS.
Further, it is the same point of concentration but the object is different. It means four

Ripajjhanas andAripajjhanas. Even they adeokiyajjhana (mundane), but can become the

Lokuttarajjhana (supermundane). It depends on the Meditator who can deeply contemplate

the objects oLokiyajjhana asvipassana. They will b&okuttarajjhana.

For instance, the Buddha practised ei@ifiinas before his enlightenment, the eighth

Jhana and last beinyevasaiiiiangasiiiayatana. In thishana, Saiiiia cannot be said either to
exist or not exist. Although it has become so feeble, it does still exist, so the Buddha did not
yet call himself a liberated person. Usikgpassana he developed th®kuttarajjhanas,

leading toNibbana, and introduced the “nintdhana,” which he calledbasiia-vedayita-

nirodha?®* where Sara andVedana stop. As long &8aiiia functions, however feebly, it
will produce a reaction, Sasikhda. Saiiia must be eradicated totally to experience the stage

of Viiiiiana asViiiana.?®® Now the only factor left isViiiana. In what has been seen, it is

just seen and in hearing is the same way to contemplate it. So the obj#eisatiave been

283 \www.buddhadasa.com/naturaltruth/samatifat.cessed on July 21,2012).

284 This Jhana can be practiced bjnigani or Arahantaskilled in the eightlhinas before hand but some
Acariyas say that it can be practiced/gsassaajhana by all of Ariyapuggala (Noble Persons).
25 Goenka, S.N.Discourses on Satipéiana SuttaOp.Cit, pp.58-59.
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contemplated a¥ipassana,after that, they become the object lafkuttarajhana that is
Jhana of the Noble persons.

4.2  Satipaghina asSamatha andVipassar by Natural Method

One who has practiceéslamatha, is indeed developing mindfulness and one who has
practicedVipassand, is developin§ampajasiiia. BotlBhavanas have never been separated
to practice it. It is interesting or amazing meditation as the four ii®6fieis means unity of
Samatha and/ipassana inside th&atiparthana. Theoretically speaking, it is a separated
way to study or recall “There are four kinds of foundation of mindfulness” but practically
speaking, it is the only way as the unity or harmonyphéamma (conditions}®’ that is
needed in all period.

Therefore, with the reference to the statement of the Buddhmgaddiapamasutta:
“Formerly I, Bhikkhus, as well as now lay down simply suffering and the extinction of
suffering Pukkha &Dukkhanirodha)?®® Buddhadsa pointes ouDhamma as the secret of
life and how to develop life beyond sufferiighamma as the secret or the truth of life can
be considered as nature itself, the law of nature. On the cobtha@ymaas the way and
goal is considered as the duty of right performance of that duty.

When we talk about developing life, we can distinguish four aspects of it. The first
aspect is to prevent things from arising that are dangerous to life. The second is to get rid of
and destroy any dangerous things that have already arisen in life. The third is to produce
things which are useful and beneficial for life. The fourth is to maintain and preserve those

things so that they grow further.

Altogether we have the four aspects of developing life: preventing new dangers,
getting rid of old dangers, creating desirable things, and maintaining and increasing the
beneficial things. These make up what we call “developing life.”

28t js like that we can practice one thing but gain four things or [shooting once but getting four birds].

287 Unity of them that meanMaggasamagi or Dhammasamigi (harmony ofDhammaway) that has moral,
concentration and wisdom by itself.

2B M.1. 140.
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Developing life is our duty. In order to fulfill our duty, we must have in our
possession four very importabthammas, i.e., essentials $tiparrhana four Dhamma-
tools. These four tools dbhammas are: 1yati (reflective awareness or mindfulness), 2)
Sampajasiiia (wisdom-in-action or ready comprehensionp,adjia (wisdom or knowledge),

4) Sanzdhi (concentration). These four tools indeed enable us to develgf’life.

In this caseSatipasrthana isSamatha and/ipassana by itself. It cannot be separated
in the way of practice. Ajahn Chah states that some people who have insight and are strong
in wisdom but do not have mud®anadhi, can attain peace through the use of wisdom,

through contemplation, seeing the truth of things, and solving problems that way.

Other people have only little wisdom but th&anadhi is very strong. They can
enter into very deefanadhi quickly, but not having much wisdom, they cannot catch their
defilements. They do not know them. They cannot solve their probable except the
development of Mindfulness in peaceful mind. However, regardless of whichever approach,
we must do away with wrong thinking, leaving only Right View. We must get rid of
confusion, leaving only peace. Either way we end up at the same place. There are two sides
of practice but these two things: calm and insight, go together. We cannot do away with
either of them. They must go togeth&t’”

In this case, how d8amatha an¥ipassana be supporters to each other? First of all,
Vipassana (Insight) as the Nature Method that has let us practice in daily life to taste of
Nibbana. Indeed, the Buddha defined Nibbana as simply that condition of freedom from
bondage, torment and suffering which results from seeing the true nature of the worldly
condition and all things, and so being able to give up all clinging to them. It is essential,
then, that we recognize the very great value of insight into the true nature of things and
endeavor to cultivate this insight by one means or the other. Using one method, we simply
encourage it to come about of its own accord, naturally, by developing, day and night, the
joy that results from mental purity, until the qualities we have described gradually come
about. The other method consists in developing mental power by following an organized

289 BuddhadasaMindfulness with BreathingBangkok: The Dhamma Study and Practice Group Press, 1989,
pp.3-5.
2% pjahn ChahA Taste of Freedon®p.Cit, pp. 9-16.
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system of concentration and insight practice. This latter technique is appropriate for people
with a certain kind of disposition, who may make rapid progress with it if conditions are

right.

However, we can practice the development of insight by the nature method in all
circumstances and at all times just by making our own way of daily living so pure and honest
that there arise in succession spiritual jBsti(andPamojja), calm Passaddhj insight into
the true nature of thingsyathabhitaiiapadassana), disenchantmetibbeda), withdrawal
(Viraga), escapeMimutti), purification from defilementsvisuddh), and coolnessSant), so
that we come to get a taste of freedom from suffeiMiglfana)- steadily, naturally, day by
day, month by month, year by year, gradually approaching closer and clbsbbdnma

Briefly, natural concentration and insight, which enable a person to attain the Path
and the Fruit, consist in verifying all the day and every day the truth of statement that
nothing is worth getting or being. Anyone who wishes to get this result, must strive to purify
himself and to develop exemplary personal qualities, so that he can find perpetual spiritual

joy in work and leisure.

That very joy induces clarity and freshness, mental calm and stillness, and serves,
naturally and automatically, to give the mind ability to think and introspect. With the insight
that nothing is worth getting or being constantly present, mind loses all desire for the things
it once used to grasp at and cling to. It is able to break free from the things it used to regard
as ‘me’ and ‘mine,” and all blind craving for things ceases. Suffering, which no longer has
anywhere to lodge, dwindles right away, and the job of eliminating suffering is done. This is
the reward, and it can be gained by anyone of 6trs.

In above reasorfatiparrhana can imply t&amatha an&/ipassanawhether being
natural method or technical method. Practically, it can implyitsikkha: Sila (morality);
Sanadhi (concentration) anasiiia (wisdom). Because of th&jla (morality) will be basic
of Sati (mindfulness) orSamatha(calmness) and the8ati will be basic ofSampajasiia

(clear comphehension) &mathawill be basic of Vipassana (insight).

291 \ywww.buddhanet.net/budasal0.htAtcessed on July 21, 2012).
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The conditions of Dhamma are as harmony by nature. For instaatcgally Sila
means the regularity of body and mind that is like the earth where are trig of anything.
Sanadhi or Samatha is like the person’s power, if he has not power a bit, even he is a wise
person and stands on the good earth, he cannot do anythind?a#nd is like the sharp
sword of person even he has sharp sword and he has the power but stands on bad earth, it
will be difficult for him to do well anything that he wants.

So he has to have harmony of three things: wisdom, sharp sword and stands on the
good earth, he can do well what he wantsDimmmaway it has also to be unity or
harmony ofDhammawhether the factors dhammas, such &atior Sampajaiiiia as body,
feeling, mind and mind-objects, ashmatha oVipassandthat all have to come together.
Further, if our practicing or contemplating comes to harmaoblzemma. It will become to a
Akalika (timelessPhammathat has solved all of problem of human beings whether physical

or mental in all age.

Thus, it is a much needed solution in age of globalization but has to be practiced in
the right manner. In the age of globalization, there are many problems Eallddha
whether bodily, mental that concerns at different levels, the individual, the society, the world
and so on. These problems are very difficult to see and understand which cankers problem
that lay hidden deep inside the heart of human life. Thus it becomes difficult to find out
whether we are on the right track or not and thus if the solution that we adopt are indeed
effective or not. Thus, it depends on us to give time to practice.

For clear understanding o®atiparthana asSamatha andVipassana in need,
Anapanasatiis however as one simple of the best suitable technique to develop our life in
modern time or globalizatioBBecause of that, the Buddhist tradition says: ‘Mindfulness of
breath takes the first place among the various subjects of meditétionm(asrhana), to all
Buddhas,Pacceka-Buddhas, and holy disciples it has been the basis of their attainment of

the Goal, and of their well-being here and nd?.

292\/ism.Il. p.55 (MBU); Nyanaponika Mathera, The Heart of Buddhist Meditatip®p.Cit,p.62.
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4.3  Application of Anapanasatias Samathaand Vipassa& to be Balance of Life
4.3.1 Significance ofinapanasati

The first step ofSatipairhana-meditation isinapanassati i.e., Mindfulness of
Breathing which is very effective in quieting bodily and mental unrest or irritation, for
ordinary as well as for higher purposéaapanasatiis the practice in the form of the sixteen
exercises which must have become an essential Buddhist teaching in the very early days, it is
the main subject of thdnapana Samyutta of th&amyutta Nikya and theAngpanasati
Sutta of theMajjhima Nikzya and also occurs in other parts of Mikayas and even in the
Vinaya?%?

Angpanasati is the best Technique for developing life beyormlkkha.
Buddhadasa accepts that there are many different kinds of mental development or
VipassanaOne of themAndgpanasatibhavanad is to take one truth or reality of the nature and
then observe, investigate and scrutinize it within the mind with every inhalation and every
exhalation. Thus, mindfulness of breathing allows the practitioner to contemplate any
important natural truth while breathing in and breathing out. It must be worked continuously
with every in and out breath within the mifid.

‘Angpanasati means to recollect with awarenesSaf) anything at all while
breathing in and breathing out. General recollecting such as thinking about home, family,
country, relatives etc., but this is not what we need to do here. What we require is to recollect
Dhamma, that is, the natural truths which will free the mind from the suffeéfingso,
Anapanasatiis the most useful in the spiritual life. There are many interesting reasons of

Anapanasatisuch as>®

1. This is the Buddha’Sanidhi bhavana asAnapanasati He practiced it from his

childhood till the time of enlightenment. It is not confined to any style of a particular school.

23 M. I. 425. Vin. lll. 70-71.

2% BuddhadasaMindfulness with Breathing)p.Cit.,P.7.

*°|bid, P.8.

2% Byddhadsa Andpinasati Blavani (Thai Versior), Dhammadna Foudation Press, 1980, p.55.
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It is not the system of Ajahn this, Master that, Guru this or Teacher that like we are so caught

up in now a days.

2. Angpanasati is a simple method without sound or physical action...With
Angpanasati, one is peaceful in every posture. It helps one’s mind in becoming a

concentrated minef’

3. Mindfulness Technique with Breathing involves two kinds of meditation called
Calming Meditation $amatha) and Insight Meditationvipassanag). It leads to the

fulfillment of mental salvations bgamatha and wisdom-salvation Yipassand#>®

Angpanasatibhavana begins with the right understanding and right living in
Dhamma, physical preparation, suitable time, suitable teacher, sitting in suitable postures
with cool and concentrated eye. Mindfulness of breathing is very important daibyltife.

We do breathe in and out in a natural way, without getting conscious or aware of this action.
It is so mechanical. That usually we do not feel even. However, when we begin and practice
on Angpanasatj here it means the development of this natural breathing to become the

breathing of mindfulness. It will be a mindful breathing with the help of the power of mind.

Therefore, it is said ‘our breath is like our best frietidis necessary that we practice
mindful breathing as we possibly can do so. We become adapt to the extent that following
our breath becomes our second nature. In order to be able to sustain a continuous and
unbroken awareness of each in-breathing and ex-breathing, we have to first know what it is
like to be completely mindful of one breath. Start with being aware of the beginning, the

middle part, and the end of the in-breath.

Then be aware of the beginning, the middle part, and the end of the our-breath.
Notice our full attention on the breath while our mind is calm and devoid of any thoughts. If
we can perfectly maintain our awareness of the in-breath and our-breath for the first time, it
is not difficult to continue on to the second, third or fourth breath, or for many minutes until
we can sustain it for a lengthy period of time. Thus, we can sustain our awareness of the in-

and out-breath continuously. We remain neutral regardless of what we see, here, smell, or

297 Buddhadsa,Handbook of Study and Practicednipanasati Bangkok: Atammayo Press, 2530 B.A, pp. 8-9.
2% |hid, pp.7-8.
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come to experience. Stay with our breath. Sustain serenity which reflects the good health of
the mind orCitta.

Further, Aiha Chah Subhaddo had given the advice that “one should understand the
Eightfold Path as morality, concentration and wisdom. The path comes together as simply
this. Our practice is to make this path arise within &tting in meditation, we should think
that we are sitting alone until the mind lets go all externals, concentrating solely on the
breath. If the mind is confused and will not concentrate on the breath on the breath, the best
way would be to take a full, deep breath, as deep as you can, and then let it all out till there is
non left. Do this three times and then re-establish your attention. The mind will become
calm”. External impressions will not reach the miati will be firmly established. As the
mind becomes more refined, so does the breath. Feelings will become finger and finger, the
body and mind will be light. Our attention is solely on the inner. We see in-breath and out-
breath clearly, we see all impressions clearly. We will see the coming together of morality,
concentration and wisdom. This is the path in harmoHy.

4.3.2 How to Practice Anapanasati

The Buddha says thatBhikkhu within this training@hamma-vinaya) having gone
into the forest, to the base of a tree or to an empty dwelling, having sat cross-legged with his
body erect, securely maintains mindfulneSatj. Ever mindful thatBhikkhubreathes in,
ever mindful he breathes oltherefore one selects the proper place either in the forest or

under the root of a tree or at a secluded place that is suitable for meditation.

The first is the ‘forest,” meaning any kind of forest that offers the bliss of seclusion.
Since the place must be secluded, it should preferably be a forest where nobody lives, away
from the sounds and noises of people living in the villages, towns or cities.

The second place mentioned in Bgta is “the root of a tree.” The root of any tree is
a suitable place for meditation, but it should be in a quiet a place as a forest. The third place
is just ‘a secluded place.’ It may be in a city or a village, but has to be secluded. With regard
to these places, seclusion is the most important condition. Therefore, any place that offers
seclusion is a suitable place for meditation.

29 pjahn ChahA Taste of Freedon®p.Cit, p.16.
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HereVisuddhimagga#ka has interesting information on the time and temperaments
regarding the places for meditation. It says: ‘In the hot season the forest is favorable, in the
cold season the root of a tree, in the rainy season an empty place. For one of hot
temperament the roots of a tree, for one of covet temperament an empty$lace.’

After this, the Yogi sits down cross-legged, keeps his upper body erect and directs
his mindfulness to the object of his meditation”. With these words, the Buddha shows how
one should prepare himself for meditation, and what posture one should select. He mentions
the traditional posture of sitting ‘cross leggedadn@sana)’ People in the East are
accustomed to sit on the floor, so sitting cross-legged comes naturally to them. They have no
difficulty in sitting in this posture. It is a very good posture for meditation and a peaceful

one, neither conducive to idleness nor to agitation.
-Forms of Sitting Cross-Legged™™

There are three kinds of form of sitting cross-legged. The first one is the ‘full-lotus
posture Vajirasana)’ which is the most difficult to maintain. One sits placing the right foot
on the left thigh and the left foot on the right thigh. This is the full position. When we have
no practice, we cannot sit in this posture for a long time. When our legs are intertwined, we

feel pain after we have sat in this posture for a few minutes.

The second posture is the ‘half-lotus postwaji(anvasana),” that is by simply
placing the right foot on the left thigh or the left foot on the right thigh. We can sit longer in
this posture: however, we still feel some kind of pressure and our feet get numb after some

minutes.

The third is the ‘easy postur&ykhasana).’ In this posture, we sit with one leg in
front of and not on the other. This posture may be the best for beginners. Since it is the most
comfortable one, beginners are able to sit in this posture for a longer period of time, without
much discomfort. Some people find it very painful to sit cross-legged, so painful that it

300 Bhikkhu Nyanamoli (tr.), The Path of Purification(Visuddhimagga)andy: Buddhist Publication Society
Press, 1997. [Chapter. VIII, Note 43, p.158].

%01 phra Sobhsamahathera (Mahzmyidaw). Mahisatiparhana-sutta, (The Path to Nibba), Thai version
translated by Phragandhaagbhivansa, Bangkok : Thairaivankarnpim Press, 2549. p.43.
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interferes with their practice of meditation. Such people may sit on a cushion, a chair, or
bench, since some degree of comfort is necessary for practicing meditation. Though there
should not be too much comfort, some is necessary to continue with the practice of

meditation.
4.3.3 The Method ofdnapanasatiPractice

These terms ‘One keeps his upper body erect,’ mean meditators keep their body
straight when they sit cross-legged. When we sit straight, our spine is also straight. When
our spine is straight, the eighteen vertebrae in the spine are resting one on top of the other
When we sit straight, our muscles, sinews, skin, and flesh are not twisted, so painful feelings
do not so readily arise as when our muscles and so on, are twisted. Our mind can become
unified in meditation and, instead of collapsing when the pain is increasable; can attend to

the growth ofSati (mindfulness).

When we complete this meditation session, we feel happy and peaceful. Just ‘Let Go’
of all your responsibility and duty, all the pre-occupation which normally obsess the mind.
Have no interest in all the possessions, relatives, and friends. Just leave all those things
behind for now. We are no longer interested in the noise around us. People around us, anc
thing around us. Be as if we have no past, no future, nothing to do, no where to go. No need

to result to anything. Breathing naturally and relaxing the body:

Move the attention to the area around the face, behind the eyes, gently relax all the
muscles. Releasing any tension. Try to relax the muscles in the neck and around the
shoulders. Relax the muscles in the chest and the abdomen. Now we are sitting balanced

relaxed, and breathing naturally. Begin to turn our attention to the natural flow of our breath:

As we can experience our breath, feel it around the tip of the nose. Notice the
touching at the tip of the nose, notice it at the tie of inhalation and exhalation, and need not
to follow the breath, keep on touching only. To help the mind to stay with the breath, we can

count each breath. At the end of inhalation and exhalation in the followings:

One-one, two-two, three-three, four-four, five-five.
One-one, two-two, three-three, four-four, five-five, six-six.

One-one, two-two, three-three, four-four, five-five, six-six, seven-seven.
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One-one, two-two, three-three, four-four, five-five, six-six...up to eight.
One-one, two-two, three-three, four-four, five-five, six-six...up to nine.

One-one, two-two, three-three, four-four, five-five, six-six...up to ten.

And then, start again (round) at one-one, two-two...up to five, one-one up to six...up
to ten.

Note: Counting should not exceed more than ten to prevent an absence of mind.
Every time the mind moves away from the breath, know it. Stop gently but firmly bring the
attention back to the breath. Just the breath, relax in to the breath. Be at peace with the
breath. Just one breath at a time. Becoming the breath. Feel the joy, peace and happiness
with each breatfi’® When we are passively observing just the beautiful breath in the
moment, the perception of ‘in’ (breath) or ‘out’ (breath), or beginning or middle or end of a
breath, should all be allowed to disappear. With this practice we can meditate from 10 to 30
minutes per day, morning or before going to be, or it depends on how to the meditator feels
comfortable to practice by himself.

Coming to this point, we come across a question as what are the four secret things
one ought to contemplate. The answer is: there are the secrets of thingkeatebody),’
the secrets of thing calleVédana (feeling),” the secrets of thing call€itta (mind),” the
secrets of the thing calle®@hamma The secrets of these four things are to be brought into
the mind and studied there.

Buddhadasa has explained the technique of practice of mindfulness with breathing in

four stages’®®

[A]. First Stage Kayanupassana ( body & Breath-body)

[B]. Second StageVledananupassana ( Mastering the feelings)

[C]. Third Stage Cittanupassand (the subtle mind)

[D]. Fourth Stage Dhamnanupassana (Realizing the Supre@leamma)

302 Quoted in Phramaha Khomsorn Khamk&ugddhist Approach to Science, Technology and Human Reace

study in the light of Bhikkhu P.A. Payutto’s ViewGprakhpur (U.P.): Department of Philosophy, Deen dayal Upadhaya
Gorakhpur University Press, 2001, pp.150-51.
303 Buddhadasaylindfulness with Breathingp.Cit., P.8-9.
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[A] First Stage: Kayanupassai (body)

The first step connected with contemplation of the body, is among the practices of
the first Satipasthana in different versions of ti®atiparrthana Suttand theKayagatisati

Sutta®® This step consists of the following four practic&s:

(1) Digham i assasanto: Bhikkhu, when taking a long in-breath, knows:
‘I am taking a long in-breath’; or, while taking a long out-breath, he knows: ‘1 am

taking a long out-breath.’

(2) Rassam ¥ assasanto: When taking a short in-breath, he knows: ‘I am
taking a short in-breath’; or, when taking a short out-breath, he knows: ‘1 am

taking a short out-breath.’

(3) SabbakyaparisamvediHe trains thus: ‘I will breathe in perceiving the

whole body’; and also thus: ‘I will breathe out perceiving the whole body.’

(4) Passambhayam dyasamkharam: He trains thus: ‘I will breathe in
calming the bodily formation’; and also thus: ‘I will breathe out calming the bodily

formation. =%

Indeed, at the first stageKdqyanupassana) there are four steps; the long breath, the
short breath; experiencing all bodies and calming the breath. He concludes the way of
practice like this: in the first steps of this practice, those concernedkwth (body), we
study the breath in a special way. We note every kind of breath that occurs and study what
each is like. Long breaths, short breaths, calm breaths, violent breaths, fast breaths and slov
breaths; we must know them all. Of all the different kinds of breath which arise, know what

nature each one has its characteristics and know its function.

M. 11 89.

355.v. 323; .M.II.83(Bhikkhu satova assasati sato passaghan: va assasanto ‘@han assagnv’ti pajandti;
digham va passasanto ‘@han passagni'ti pajandti,. rassan va assasanto ‘rassa assasmi'ti pajandti; rassam va
passasanto ‘rassa passagmi'ti pajanati. ‘sabbaldyapaisanved assasisemi’ti sikkhati; ‘sabbakiyapaisanved
passasisani'ti sikkhati ‘passambhayankayasaikharam assasis@mi’'ti sikkhati; ‘passambhayar kiyasaikharam
passasisani’'ti sikkhati).

3% M. 1 56.
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This will allow us to regulate the flesh-body by means of controlling the
breath...Nobody can sit here and directly relax the body, but we discover that we can relax
the flesh-body by making the breath calm, if the breathing is calm, the flesh-body will be
calm. This is how we can control the body indirectly. Further, we know that there is
happiness and joy and other valuable benefits in the calming of breath and flesh B8dies”.

In the practice of fourth step of the first stage, Buddbadaxpresses that we have
various methods or skillful means. We could even call them techniques to use in calming the

breath. The techniques or skillful means are fivefold in number. They are:

following the breath,
guarding the breath at a certain point,
giving rise to an imaginary image at that guarding point,

p 0N

manipulating these images in any ways that we want in order to gain power over
them;
5. selecting one of these images and contemplating over it in the most concentrated

way until the breath becomes truly calm and peaceful.

These are five techniques or tricks; following, guarding, raising a mental image,
playing with different mental images and choosing one image to be a specific object of
Sanadhi (concentration, collectedness) until there is complete calniffeagter that, the
beginner finds it easier to develop mindfulness, concentration and spiritual knowdadge (
San@dhi and Nara) which are still weak with a simple and easy exercise. He can observe

every movement ‘rising’ and ‘falling®® of the body while breathing In and Ouit.

When contemplating over rising and fallifig,the meditator (Yogf}* should keep
his mind on the abdomér? He will then come to know the upward movement (expansion)
of the abdomen on in breathing, and a downward movement (contraction) on out breathing.

A mental note should be made as ‘rising’ for upward movement, and ‘falling’ for downward

307 Buddhadsa,Mindfulness with Breathing, Op.Gip. 9-10.

398 1hid, p.40.

309 Mahasi Sayadavithe Satipahdna Vipassai Meditation Rangoon: Dept. Of Religions Affaires, 1975, p.13.
310 The calling of these terms “rising” “falling” should not be repeated by mouth.

311 The Word ‘Yogi’ was used by Mahasi Sayadaw for the meditator or practiser in training course.

312 0r else, some where, such as abdomen or nose that depends on his convenience to focusing.
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movement. The practitioner should not try to change the manner of his natural breathing by
retention of his breath, nor quick breathing nor deep breathing. If he does change the natural
flow of his breathing he will soon tire himself. He must therefore keep to the natural
breathing and proceed with the contemplation of rising and fafttg.

Further, in this context, the beginner can be mindful of the fresh body as the postures:
the walking, standing, sitting, and lying down respectively; as clear comprehension. He

should be mindful of other bodily activities as each of them occurs.

Therefore, the Buddha always tries to make the thing associated with life clear and
clean. Just as a skillful turner, turning long, understands ‘I turn long’ or turning short,
understands ‘I turn short.” Similarly, a practitioner comprehends the whole process of his
breath. Thus, he lives contemplating the body in the body internally or externally or both
internally and externally. He lives contemplating organization or dissolution or origination
and dissolution - things in the body, or indeed his mindfulness is established with the
thought ‘the body exists, to the extent necessary to just knowledge and remembrance, and he

lives independently and clings to naught in the wotldl.’
[B] Second StageVedaminupassa@ (Mastering the feelings)
The second tetrad in the sixteen exerciseingpanassatis as follows>"®

(5) Prtiparisarmvedi: He trains thus: ‘I will breathe in perceiving rapture

(Pzti)’; and also thus: ‘I will breathe out perceiving rapture.’

(6) Sukkhapartisamvedi: He trains thus: ‘I will breathe in perceiving

pleasure $ukha)’; and also thus: ‘I will breathe out perceiving pleasure.’

313 Mahasi Sayadavithe Satipahdna Vipassai Meditation Op.Cit, p.15.

84D.1l. Sutta 10Dialogues of the Buddh®p.Cit, p. 328 (PTS).

815 5.V, 323-24. M.III. 84.(‘pitiparisanved assasisami'ti sikkhati; ‘pitipasisanved passasisami'ti sikkhati;
pajanati,. ‘sukkhapasanved assasisami'ti sikkhati; ‘sukkhapasanved  passasisamn'ti sikkhati;
‘cittasanigharaparisannved assasisei’ti sikkhati; ‘cittasaighdapaisanved passasisan’ti sikkhati ‘passambhaya

cittasaikharam assasisani’ti sikkhati; ‘passambhaym cittasaikhiram passasisan'ti sikkhati).
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(7) Cittasarnikharapatisamedi: He trains thus: ‘I will breathe in perceiving
the mental formation’; and also thus: ‘I will breathe out perceiving the mental

formation.’

(8) Passambhayam cittasarktazn: He trains thus: ‘I will breathe in
calming the mental formation’; and also thus: ‘I will breathe out calming the

mental formation.’

At the second stagevédananupassana), the practitioner dédana (feeling) is
advised to understand, know and control it. Buddsadaonfirms thatvedana has the
highest power and influence over human beings, over all living things. They all are under the
power of feelings. It is a fact that we and our entire species are being fordeddny: to do
their bidding. When they are pleasant, we try to get more of such feelings. Pleasant feelings

always pull mind in a certain direction and condition, certain kinds of activities.

Dukkha Vedandr unpleasant feelings affect mind and influence life in the opposite
direction, but still lead to all kinds of habitual responses. Mind struggles with them and turns
them into problems that cauBeikkha (suffering). Feeling has great power over what we do.
The whole world is under the commandu#darni. So we ought to understand the secret of

Vedang>t®

The second stage consists of studying the factoRtipfhappiness soothing mind,
experience the mind-conditioner and calming down of feeling. Buddhadivides three
main points to notice regardingedana.First, understand feelings themselves, the things that
cause feeling in mind, which mind feels. Second, know Wedana (feeling) conditions in
Citta (mind). They stir up thoughts, memories, words, and actions, know this mixing of

mind. Third, discover that we can control the mind by-controMedanad®’

It should be noted that the second stage of mindfulness in Breathing can be
developed following the way of the concentration metl®ahgdhi) or the wisdom method

(Pasifia or Vipassana). If the practitioner drives awditi (joyfulness) andSukha

318 Buddhadsa,Mindfulness with Breathing)p.Cit.,p. 11.
317 bid, p. 12.
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(happiness), his mind will achieve a higher degre&aiadhi; that is Ekaggati or one

pointedness of mind.

In another way, if the practitioner realizes the attractive and wickedné¥t ahd
Sukha, then, he will use the wisdom method to free from boBitiodnd Sukha. Rapture
should be chased away. Even happiness should not be indulged in. This is the way of
freedom Nissaraza)®'® Human beings fall under the power of feelings so that they become
slaves to materialism, and get indulged in material pleasure which leads to disagreements,
guarrels, conflicts and eventually war.” So Buddhadasa says, “if we can rxasl@na, we

will be able to master the world*®
[C] Third Stage: Cittanupassam@ (the Subtle Mind )
The third stage of the sixteen exercises of mindfulness of breathing reads:

(9) Cittaparisarmvedi: He trains thus: ‘I will breathe in perceiving the

mind’; and also thus: ‘I will breathe out perceiving the mind.’

(10) Abhippamodayam cittarm: He trains thus: ‘I will breathe in gladdening

the mind’; and also thus: ‘I will breathe out gladdening the mind.’

(11) San@daham cittarm: He trains thus: ‘I will breathe in concentrating

the mind’; and also thus: ‘I will breathe out concentrating the mind.’

(12) Vimocayaun cittarm: He trains thus: ‘1 will breathe in liberating the

Mind’; and also thus: ‘I will breathe out liberating the mirit.

318The wise attention with regarding Assida, Adinava and Nissaraia can be found irMahidukkhakhandha
Suttg M.l. 83-93.

%19 Buddhadsa,Mindfulness with Breathingp. Cit, p. 11.

320 Cittapaisanved assasisamiti sikkhati; ‘cittaparisazved passasisan'ti sikkhati;. ‘abhippamodayas
cittarsn assasis@mi'ti sikkhati; ‘abhippamodaya: cittarn passasisami'ti sikkhati; ‘samidahan cittarn  assasisami'ti
sikkhati; ‘sanadahayn cittarn  passasisan’ti sikkhati ‘vimocayan cittarn assasisémi'ti sikkhati; ‘vimocayan cittam
passasisani’'ti sikkhati. (M. lll. 84, S.V.324).
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In the third stage(ittanupassana), there are four steps; knowing all the different
kinds ofCitta (mind); being able to make mind glad and content, forcing it to stop and be

still and lastly making it let go of its attachments.

Buddhadasa introduces the nature of mind as; “Mind is the director and leader of life.
The mind leads and the body is merely the tool which is being led. If life is to be led upon
the correct path, we must understand@itéa correctly until we are able to control it. Mind
is very subtle, complex and profound. We cannot see it with our eyes, something special is
needed to ‘see’ it, with well-traineslatiand special effort, all of us are capable to studying

Citta and learning its secret¥

In practical application, Buddhash says; “We begin our study of the mind by
observing what kind of thoughts it has, in what ways its thought is improper and in what
ways correct. Are those thoughts defiled or undefiled? Does it think along correct line or
incorrect line, good line or wicked lines? Observe until@it¢éa is understood through all
the types of thoughts that it can think.

Mind can experience different layers and shades of happiness and joy. It can be
stilled, calmed and concentrated in different ways and to different degrees. Finally the mind
can be liberated from four attachmeffts:l. Kamupadana (Sexuality); 2Dirrhipadana
(Incorrect opinions, beliefs, views and theories); Slabbatupadana (Superstitions,
traditional activities and practices); andAttawidupadana (All the things that we attach to

as ‘me’ and ‘mine’).

We make it let go of things with which it has fallen into loving, hating and attaching.
Mind is liberated from all those things. This is our lesson about the secrets of the mind

which we must practice at the third stagelnfipanasatibhavana®?®

It is valuable to note here on the most important qualitgasfzdhi or concentrated

mind. From Buddhadasa’s experience, the three quéffiesSanadhi are stableness

%21 Buddhadsa,Mindfulness with Breathingdp.Cit, p. 13.
%22D.111.230.

32 Buddhadsa,Mindfulness with Breathinp.Cit, p.13-14,75-76.
¥4 Vism.XII. 14-19.
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(Sanzhito), purity Parisuddho) and activenessgmmaniyo) functioning as positive quality
which can be used in both formal meditation practice and the necessary activities of life.
Concentration is more than sitting like a lump of rock or a block of wood-stiff, rigid and
dead to the world. The essenceSahadhi is that, by practicing it mind is perfectly ready to
perform its duty, namely, to grow in knowledge and understanding from moment to

moment>2®

While thus being occupied with this exercise of noting these two movements as
‘rising-falling rising-falling, rising-falling’, there may be occasions when mind wanders
about. Regarding the wandering mind, noting may be done as ‘thinking, thinking’,
‘reflecting, reflecting’, ‘planning, planning’, ‘attending, attending’, ‘knowing, knowing’, or
‘rejoicing, rejoicing’, ‘feeling lazy, feeling lazy’, ‘feeling happy, feeling happy’, or
‘disgusting, disgusting’, etc., as the case may be as per occurrence of each activity. The

contemplation of mental activities and noting them as they occur is Gittédupassand?®

Buddhadasa has concluded the third stage of mindfulness with breathing in the
following words: “If there is attachment, there is suffering. When mind is empty of
attachment, it experiences no suffering because there is no foundation for suffering-
Altogether there are four steps which deal exclusively with mind; experiencing the different
states of mind, gladdening mind, concentrating mind and liberating mind. Through them, we

successfully complete our study of mintd®.

In this context the Buddha statesmammapada'lf the meditator could restrain
this mind which used to go to far-off objects, usually occurs singly, incorporeal, stays in the
cave (the mind-base or heart), he would be freed from the bondage ofdfeath’.

[D]  Fourth Stage:Dhammanupassa@ (Realizing the SupremeDhammas)

Below is the fourth tetrad, which is correlated to the fouBttiparrhana, i.e.

325 Buddhadsa,Mindfulness with Breathing)p.Cit, p.72-73.

326 Mahasi Sayadavithe Satipahdna Vipassai Meditation Op.Cit, p.15-16.

327 Buddhadsa,Mindfulness with Breathingp.Cit, p.77.

328 Dh. Verse 37; Hi: Duraiigaman ekacaran asariram guhisayan, ye cittan saiiamessanti mokkhanti

marabandhau.
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contemplation obhammas®?°

(13) Anicainupass He trains thus: ‘I will breathe in contemplating

impermanence’; and also thus; ‘I will breathe out contemplating impermanence.’

(14) Viraganupass He trains thus: ‘1 will breathe in contemplating

dispassion’; and also thus, ‘I will breathe out contemplating dispassion.’

(15) Nirodhanupasgs He trains thus, ‘I will breathe in contemplating

cessation’; and also thus: ‘I will breathe out contemplating cessation.’

(16) ParinissagganupagsHe trains thus, ‘I will breathe in contemplating

Relinquishment’; and also thus: ‘I will breathe out contemplating relinquishment.’

At the fourth stage hamnanupassana) ofAnagpanasati practice, there are four
steps: 1. contemplating of impermanence; 2. dissolving of attachment; 3. quenching of
Dukkha; and 4. throwing it all back.

The first step in the fourth tetrads Arigpanasatiis Aniccanupassanaontemplation
of impermanence. According to Buddhadasa’'s experience, it is to study the truth, the fact,
which is the supreme secret of nature. With that knowledge, one can live life in the best way.
One ought to study the secret of truth that controls life, the trutBsictam, Dukkham,
Anattz, Susisiai and Tathatz (impermanence, unsatifactoriness, selflessness, voidness, and

suchness¥*°

Buddhadasa gives definition of the above mentioned terms as folldmescan::
knowledge that all conditioned things are impermanent and inBlukkha: knowledge that
all conditioned things are inherently unable to satisfy our dedirestiz: knowledge that all
things are not-self, not-souusiiati: knowledge that every thing is void of selfhood of ‘I’

and ‘mine’. Tathat;: knowledge the thusness, the suchness of all things.

32% Anicainupass assasisami'ti sikkhati; ‘anicainupass passasisgn'ti sikkhati;. ‘virdganupass assasisamti
sikkhati; ‘viraganupass passasisan’'ti sikkhati; ‘nirodhanupass assasis@m’ti sikkhati; ‘nirodhanupass passasisami'ti
sikkhati ‘painissag@nupass assasis@mi'ti sikkhati; ‘parinissaggnupass passasisan’'ti sikkhati, (M. Il 84,; S.V.324).

330 Byddhadasaylindfulness with Breathingdp.Cit, p.14.
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Together, these give rise to the one ultimate truth. We must watch these things until
they are fully realized in so that mind never lose its way again. When mind understands this
truth of the reality, it will make no errors and will keep itself on the path of righffieSae
relation of Viraganupasg Nirodhanupass and Parinissagganupassfrom the point of
practice has been explained by the Buddbkads, “To seBhammasufficiently is the first
step. That is just the first step. Now, we will see that the mind being to let go, begins to
loosen up its attachment. These attachments will dissolve &waga. This will be
experienced until the step where attachment is extinguisNeddba) is reached to. Once
attachment is quenched, the final step is to experience that mind is free, everything is free.

However, the texts use the words ‘throwing back’. The Buddha says that at the end
we throw everything back. The meaning of this is that we have been thieves all through our
lives by taking the things of nature to be ‘I’ and ‘mine’. We have been stupid and we suffer
for it. Now, we have become wise and are able to give things up. We give it all back to
nature and never steal anything ever again. At this last step of practice we realize, “oh! It is
of the natures, not of mine”. Then we can throw everything back to natére.”

Buddhadasa concludes the last step of the fourth tetrashd@ganasatias, “it ends
with freedom from any and all effects and influence of attachment. The final step of
development ofingpanasatifinishes here. To learn the secretDbfamma is to know that
nothing should be attached to, and then not attach to anything. All is liberated. The case is
closed. We are finished. If we choose this name, we can call it ‘Emancipation’ or
‘Salvation’. In Buddhism, emancipation means to be free from every type of attachment so
that we may live our lives above the world. Although our bodies are in this world, our minds
are beyond it. Thus, all our problems disappear. This is how to develop life to its fullest
potential using these four stages; method of praciite.”

Finally, the sixteen of all exercises the first thBagipasthanas are concerned with
the subjective experiences themselves, while the last one involves the objective reflection on
those experiences and contemplation of the ultimate truth on the basis of them. In other

331 1bid, p.14-15.
332 bid, p.15-16.
333 |bid, p.16.
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words, the first threesatiparthanasfocus on one's personal physical and psychological
conditions, while the last one is contemplating phenom@&tearona), including those

personal conditions, in accordance with the Buddha's teactihgsnma)®>*

In this connection the practice dhapana-kammarrhana (breathing exercises) will
be briefly described. If those who are still householders have no time to perform these
exercises in the day time, they should always practice about one or two hours before going to
bed and about an hour before rising from bed in the morning.

The method of practice is as follows: According to the Buddha's teac®atg ¥
assasati, satoaspassasati’'(inhale with mindfulness; exhale with mindfulness). During the
period already fixed, one’s mind should be entirely concentrated on inhaling and exhaling
and not be allowed to stray elsewhere, and in order to diaytika-viriya andCetasika-
viriya should be exercise&ayika viriya means effort to practice for a fixed period every
day without a breakCetasika-viriya means talking extreme care to concentrate mind on
inhaling and exhaling so that it may not stray elsewhere, and intense application of mind on
inhaling and exhaling, so that sleepiness torpor and languor may not c&the in.

4.4  General Directions forSatipagthina Practice

Satipasrhana is helpful everywhere and in every situation. So, it is useful to develop
it with resolution or self-determination: “l shall be going now the Path as trodden by the
Buddhas and the great Holy Disciples, but as indolent person cannot follow that Path, may
my energy prevaill May | succeed?” However, first of all, practitioners have to notice six
things that have said by the Buddha as General Hindran&=gip&srhana practicéWhich
are these six?”. “To be fond of activity; to be fond of talking; to be fond of sleeping; to be
fond of company; lack of sense-control; immoderate eatiit).”

334 Tse-Fu KuanMindfulness in Early Buddhisr®p.Cit, p.80.

335 Mahathera Ledy Sayadaithe Manuals of Buddhisr®p.Cit.,pp.435-436.

33 The practice of Dhamma goes against our habits, the truth goes against our desires, and so there is difficulty in
the practice. Some things which we understand as wrong may be right, while the things we take to be right may be wrong.
Why is this so? Because our mind is in darkness, we do not clearly see the Truth. We do not really know anything and so
are fooled by people’s lies.

337 NyanaponikaThe Heart of Buddhist Meditatip®p.Cit., pp.91-92.

338 pjguttaranikiya Chakkanipta. 22. p.138.
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Though there will be these hindrances, if we have confident in the ultimate purpose
i.e. Nibbana®*® we can practice with effort and try to keep our senses under control. By
practicing this nobléndriya-samvara (Control of the Senses), we can feel in our heart an

unblemished happiness.
Preliminaries: Physical and Mental
-Physical preparatory stage

It consists of postures, clothes, eating, etc., for the beginner of meditation. All of
these should be suitable by nature and be comfortable. In case of clothes, it must be clear
and of soothing color etc., so far as consumption is concerned and controlled. It is helpful in

thelriyapatha (poltures) as well.

-Iriy apatha (Art of Postures)

The term Iriyapatha®*

or ‘lriyapathamanasikra’ is one of Kayanupassand-
satiparrhanas and it is as basic meditation\dpassana-kammayrhand®! So it is especially

interesting on the part of meditates to devedayi
-How to Iriy apatha-practice

The practitioner oSatiparthana Vipassana Meditation is indeed advised to train in
general mindfulness from the morning to night; beginning with the first thought and
perception when awakening, and ending with the last thought and perception when falling
asleep. The general mindfulness starts with the Awareness of four postures.

A practitioner, as usual, remains aware towards them. For instance, when he
performs the act of going on, he remains conscious and aware of the situation. It means
while walking, he mindfully knows that he is walking. When he is sitting, he mindfully
knows that he is sitting. While standing, he mindfully knows that he is standing. Similarly,

while performing the act of lying down, he remains conscious and aware about such

339 Appendix B, as the Part Mibhina.
340 This term literally meants ‘Movement'.
34 Phramaha Subhawichya Pabhassaro Badjdhist Meditation I. OfCit., p.98.
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activities. It means that he remains conscious of lying down and knows that he is performing
the act of lying down. In this way, the practitioner remains conscious of the fourfold physical
activities performed in his day-to-day life. The Buddha is perfectly mindful to the fact that
there is practice of generation of awareness towards fourfold physical activity so that there is

a generation of awareness towards all activities.

In this context, the Buddha says that thus he according to the body, continues to
consider the body either internally or externally or both internally and externally. He keeps
on considering how the body is something that come to be or again he keeps on considering
how the body is something that passes away: or again he keeps on considering the coming to
be with the passing away; or again, conscious that ‘There is the body’, mindfulness hereof
becomes thereby established, far enough for the purposes of knowledge and of self-
collectedness. And, he abides independent grasping after nothing in the world wifatever.

Thus, the practitioner continues to regard Rga-Nazma (body and mind) as
Anicca, Dukkha andAnatti every moment. Such generation of awareness is called
‘Iriyapatha’ which includes the four main postures and so on, such as: Walking, Sitting,
Standing, and Lying®

-How Should the Postures to be

Slow Motion: During the course of practice, it is most appropriate Yogi acts
feebly and slowly in all activities just like a sick person who is weak Perhaps the case of a
person suffering from lumbago would be a more fitting example here. The patient must be
cautious and move slowly to avoid pain. In the same mannégashould always try and
keep maintaining slow motion in all the actions with mindfulness, concentration and spiritual

knowledge to catch up.

Be Blind to other objects:A Yogi behaves like a blind person throughout the course
of training. The meditator should not look anywhere; his mind must be intent solely on the

object of contemplation.

%2DB. II. 329.
343 Appendix D, as the chart No.1-4.
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According to his observation, fema¥®ogs were found to be in perfect form. They
carefully carried out the exercise with all due respect, in accordance with the instruction.
Their manner was very composed. Their steps were light, smooth and slow. Yoggry
should follow such example.

Be Deaf to the Noise Aroundin this practice, it is necessary forYagito behave
like a deaf person also. A deaf person behaves in a composed manner; he does not take hee
of any sound or talk because he never hears them. Similarlygiashould conduct himself
in the same manner without taking heed of any unimportant talk nor should he deliberately
listen to any talk or speech. If he happens to hear any sound or talk he should at once make
note as ‘hearing, hearing’ and return to the usual exercise of noting the breathing as ‘rising,
falling’.

In a standing posture, the practitioner should note ‘standing, standing’, if he happens
to look around, a note should be made as ‘looking looking’, or ‘seeing, seeing’ and on
walking, each step should be noted as ‘right step, left step’ or ‘walking, walking’. In each
step, attention should be fixed on the movement from the mind from the point of lifting the
leg to the point of putting it down.

In case of taking a slow walk, each step may be divided into three sections of lifting,
pushing forward and putting down respectively. In the beginning of the exercise, a note
should be made on two sections at each step as ‘lifting’ by fixing the attention on the upward
movement of the leg from the beginning to the end, and as ‘putting’ on the downward
movement from the beginning to the end. After two or three days, this exercise would
become easy, he should start the exercise by noting as ‘right step, left step’ or ‘walking,
walking’, while walking quickly and by noting as ‘lifting-pushing’ or ‘lifting-pushing-
putting’ while walking slowly.

In course of his walk, he may feel like sitting down. He should make note as
‘wanting, wanting’, if he then happens to look up as ‘looking, seeing’, on going to the place
for sitting as ‘lifting, putting’ on stopping as ‘stopping, stopping’, on training as ‘training

training’ when he feels like sitting as ‘wanting, wanting’.

On sitting, attention should be fixed on the heaviness of body and a note made as
‘sitting, sitting, and sitting’. After having sat down, there would be movement of bringing
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the hand and legs into position. They should be noted as ‘moving, bending, stretching and so
forth’. If there is noticing to do and if he is sitting quietly, he should revert to the usual

exercise of noticing as ‘rising, falling’.

If in the course of contemplations, he feels painful or tired or hot, he should make
note of them and then revert to the usual exercise by noting ‘rising, falling’.

If he feels sleepy, he should make a note as ‘sleepy, sleepy’ and proceed with noting
of all acts of preparing for lying down and bringing into position the hands and legs as
‘raising, pressing, moving, supporting’, when the body sways as ‘swaying, swaying’; when
the legs stretch as ‘stretching, stretching’ and when the body drops and lies flat as ‘lying,
lying’.

These trifling acts in lying down are also important and they should not be neglected.
There is every possibility of attaining Enlightenment during this short time. On the full
development of concentration and spiritual knowledge, enlightenment is attainable during
the present movement of bending or stretching. In this way Venetalslada (Personal
Attendant of the Buddha) attainéadahanta-ship at the very movement of lying down. So,
every care is needed to carry on the practice of contemplation without relaxation and

omission>**

However, if we have intention to become a gotmhi, the main concern will be
about these physical aspects but more importance will be given to mental attitude or
meditation or on how to contemplate the mind-objects as it really is.

344 Mahasi Sayadavithe Satipahdna Vipassaii Meditation Op. Cit.,pp.25-27.
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-Mental Preparative: **°

The practitioner should give up worldly thoughts and actions during training and
observe the rules of discipline, such &svamashaka#a or ten Kusalakammas: Virtue

having livelihood as eighth for lay peopf&which is mentioned as below:
-Ten Kusalakammad"’

In this context, it means right speech, right action and right livelihood or the set of
eight precepts of which pure livelihood is the eighth or they are called 10
Kasalakammapathas. So, we should first of all, understand them as meritorious or

wholesome Kusala-kammaj*®
A. Kaya-kamma(Bodily Action):

1. Panatipata veramani: To abstain from killing is karmically wholesome or to avoid
the destruction of life and be anxious for the welfare of all lives.

2. Adinnadana veramani: To abstain from stealing is karmically wholesome or to
avoid stealing, not violating the right to private property of others.

3. Kamesumicchaitra veramani: To abstain from unlawful sexual intercourse is

karmically wholesome or to avoid sexual misconduct, not transgression sex morals.

345 Otherwise Sazvara-sla (five virtues as restraint for all). They are:Bjtimokkha-sawara: restraint by the
monastic code of discipline; 2)Satisanvara: restraint by mindfulness; 3yapasazvara: restraint by knowledge; 4)
Khantisayvara: restraint by patience; Sjiriyasazvara: restraint by energy. [Vism.7; VbhA.330pr. we follow the three
Apanpakapaipadi (sure courses): lndriyasazvara (control of the senses); Bhojane mattaiuta ( moderation in
eating);3.Jagariyanuyoga( practice of wakefulness).[A.l. 113].

34 Further, the five precepts for people (D.I11.235), those amlasussadhamméirtues of man). They are
clear inside the ten wholesomes except fifth numBerimerayamajjapamdarrhana veramai: to abstain from intoxicants
causing heedlessness. ThitaShould be part of right viewsémmdizzhi) that is tenth oKusalakammaecause it can be
put in right mindfulnessSammsati) as the four foundations of mindfulness. Indeed, one who abstains from intoxicants
causing heedlessness is mindfulppamatta

347Viism.11. it meansdjivamarhakasla”

%8 M.1.287. A.V.266. D.lII. 269.
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B. Vadg-kamma (Verbal Action):

4. Musavada veramani: To abstain from lying is karmically wholesome or to avoid
lying, not knowingly speaking a lie for the sake of any advantage.

5. Pisunaya vicaya veramani: To abstain from tale-bearing is karmically wholesome
or to avoid malicious speech.

6. Pharusiya wacaya veramapi: To abstain from harsh language is karmically
wholesome or to avoid harsh language and speak gentle, loving, courteous.

7. Samphappaipa veramani: To abstain from frivolous talk is karmically wholesome

or to avoid frivolous talk, to speak at the right time, in accordance with facts.
C. Mano-kamma (Mental Action):

8. Anabhijjha: Absence of covetousness is karmically wholesome or to be without
covetousness.

9. Abyapada: Absence of ill-will is karmically wholesome or to be free from ill-will,
thinking, ‘oh! that these beings were free from hatred and ill-will.

10. Sammadigrhi: Right understanding is karmically wholesome or to possess right
view such as that gifts, donations and offerings are not fruitless and that there are results of

wholesome and unwholesome actions.

These ten are called ‘Good Courses of Actidfugala-kamma-patha). The further
guestion arises as what are the roots of wholesome karma? Absence ofAdobbd £
unselfishness) is a root of wholesome karma; absence of hAtteda = kindness) is a root
of wholesome karma; absence of delusidZim¢ha = wisdom) is a root of wholesome

karma>*®

Further, Mental Preparation is accompanied by the Patisuddhislas:>*° the four

moralities consisting in purity fdBhikkhus. They are: Batimokkhasamvaraia: restraint

in accordance with the monastic disciplinary codetn®lyiyasamvara-gda: restraint of the

349 Nyanatiloka Mahthera, The words of the Buddh®p. Cit, p.75.

350v/ism.16.
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senses; 3)djivaparisuddhi-ga: purity of conduct as regards livelihood; #accaya-

sannissita-8a: pure conduct as regards the necessaries dffife.

These are for recluses whether a monk or a nun and even for lay people who are good
Yogs or practitioners. These also along with a recitation of the Threefold Refuge expresses
confidence in the peerless Teacher and Guide.

-Ti-ratana (Threefold Refuge or Triple Gem)

Ti-ratana (Three Jewels) that is tBeiddha,Dhamma, andangha, is on account of
their matchless purity, and as being to the Buddhists, the most precious objects in the world.
All the Buddhists accept them as the guides of their life and thoughtPdihéormula of
Refuge is still the same as in the Buddha's tifiesuch as the words to respect or

Namassadra; 33

Namo tassa bhagavato arahato sagrsambuddhassa (Three times).

(Homage to the Blessed One, the Perfect One, the Fully Enlightened One).

Buddham saranam gacchami
Dutiyampi Dhammam saranam gacchami.

Tatiyampi Sangham saranam gacchami.

| go for refuge to th&uddhd>*

The second: | go for refuge to tBhamma>>

%1 Especially food or alms-food must be carefully eaten. A practitioner should know which food is suitable or
easily digestible for body.

%2Dh. Verse 25, p. 1.

353 Nyanatiloka Mahthera, The words of the Buddh@p.Cit.,p.8.

%4 The Nine Qualities of the Buddha, thus indeed are that, the Blessed One, far from defilement, fully self-
Enlightened, Perfect in Knowledge and conduct, Well-farer, Knower of the worlds, Incomparable trainer of men to be
tamed, The teacher 8fevas and men, The awakened One; One skilled in teadtiragnma And briefly his three virtues:

Pasisia (wisdom);Visuddhi(purity); Karwa (compassion).

%5 The Six Qualities of th®hamma Perfectly enunciated is tHehammaby the Blessed One; it is verifiable

here and now, and bears immediate fruit; it invites all to test for themselves, leads one onwardrta &llobis to be

experienced by the wise for himself.
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The third: | go for refuge to tHeasigha>°

It is through the simple act of reciting this formula three times that one declares
oneself a Buddhist. When we have bare attention and our body and mind are really to
practiceSatiparrthana whetheBamatha oWipassana.The Process of Practice as Harmony-

Dhamma is going on well day by day.
4.5 Summary

Regarding tdSamatha an®ipassana, one who has first developed tranquility as his
vehicle, after having established himself in Full Concentration, contemplates the five groups
of grasping subsequently and is thus, call&hamathagnika. For one who has pure Insight
as his vehicle, has no access to Concentration but he starts to apply Insight to the Five

Groups of Grasping and is call8diddha Vipassatyanika.

However, both of them have to be mindful with Breathasgalready developed; it
would be botiSamatha an®/ipassana in itself. There is no need to develop it separately. It
consists of morality, concentration and wisdom in itself because the pure morality of conduct
is the cause of concentration; concentration is the cause of insgyhitt is the cause of the
Noble Paths, and the Noble Paths are the cause of the Noble Fruits. The nature of Dhamma,
thus, appears, in no other way. S6passan&ammayrhana’ is the practice of the correct
view of reality or mental development for clear knowledge to see the truth of all realities as

Ti-lakkhaza (Three Characteristics).

Therefore, we can see that the practiceSafipasrthana (along wittfBamatha and
Vipassana) does not require withdrawal from society or a fixed time schedule. For this
reason, many wise teachers have encouraged its integration into general d#ilis fery
much of benefit oBatipasthana aSamatha-Vipassana meditation whether for individual or

social, benefits or for the world peace and so on.

% The Nine Qualities of thBaigha The Community of the Blessed One’s disciples, who have practiced well,
The Community of the Blessed One’s disciples, who have practiced straightly, The Community of the Blessed One’s
disciples, who have practiced rightly, The Community of the Blessed One’s disciples, who have practiced properly, That is
to say, the four pairs of men, the eight individual persons, that is the Community of the Blessed One’s disciples, Worthy of

gifts, worthy of hospitality; worthy of offerings, who should be respected, Incomparable field of merit for the world.
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CHAPTER V:
BENEFITS OF SATIPATTHANA PRACTICE

This chapter is dedicated to the detailed explanation on the beneSitgipdsrhana-
practice. Satiparthana-practice is indeed essential as it helps one not only in eliminating
pollutions of mind Cittasasikilesa) but also in attaining purification of mind
(Cittavodana)®>’ The main benefits connected with the topic have already been discussed at
“2.3.4 Satipasthanaas the Clear Airhin the chapter Il. Herein, it is desirable to discuss the
benefits ofSatiparrthana-parctice as applied to the Individual and the So8etipasrhana

and World peace arfdlatiparrhana and Ecology.
5.1 Satipagrhina as Individual Benefits

First of all, we would like to list the detail of benefits Sditiparrthana-practice in
various aspects according to the words of the Budddha himself found Nktya as well

as theArrthakatha (Commentaries) and the words of Meditator Masters concerned with.
5.1.1 Benefits as Described in theal-canon

The Buddha proclaims iMahasatipasthana Sutt&® two good results of the practice
of the four Foundations of Mindfulness; namelyahanta-ship (state of one who has
attainedNibbana) here and now or, if there be yet a remainder of clinginggami (The
state of Non-returner), for whoever has practiced continuously for seven days as the

minimum and seven years as the maximum.

Mahasatiparthana Sutta also clearly states in the introduction $adipparrhana
(foundation of mindfulness) is the only way that leads to the attainment of purity of human
beings, to overcome sorrow and lamentation, to end pain and grief, to the entering upon the
right path and the realization Nfbbana.

%7 satiparhana-meditation is like lightness to rid of darkness of defilement, when lightness appears, darkness
gets lost. So when purification of mind appears, pollution of mind gets lost.
%8 D.1I. 314-315;DB.11.345-346 (PTS-1989).
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In the Anapanasati-Sutta, the great fruit and great benefit are expressed by the
Buddha as:

“ Angpanasati,Bhikkus, that one has developed and made much of, has
great fruit and great benefiinapanasati,that one has developed and made
much of, perfects the four foundations of mindfulness. The four foundations of
mindfulness, that one has developed and made much of, perfect the seven factors
of awakening. The seven factors of awakening, that one has developed and made

much of, perfect insight knowledge and liberatio?".

In this casednapanasatias one of the fouBatiparrhanaswith the fulfillment of
these seven factors of Awakening associated Witeka (solitude),Viraga (fading away)
and Nirodha (quenching), has been developed and made much of, perfect knowledge and
liberation {ijja and Vimutt). This is the end of suffering and the highest benefit of

Angpanasati

In theKayagatisati Sutta, the Buddhas have talked of assurance of ten blessings with

reference to the practice of mindfulness of body. They are:

1. Aratiratisaho: He is the one, who overcomes dislikings and likings,
and dislikings do not overcome him; he fares along constantly conquering any
dislike that has arisen.

2. Bhayabheravasaho: He is the one, who overcomes fear and dread, and
fear and dread do not overcome him; and he fares along constantly conquering
any fear and dread that have arisen.

3. Sita-unadinarmAdhivasikajatiko: He is the one, who bears cold, heat,
hunger, thirst, the touch of gadfly, mosquito, wind and sun, creeping things,
ways of speech that are irksome, unwelcome; he is of a character to bear bodily
feelings which are painful, acute, sharp, shooting, disagreeable, miserable,
deadly.

359 M.11.82; MLS.II1.124 (PTS-1990).
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4. Dirthadhammasukhavihanam Nikimalzbhi: He is one who at will,
without trouble, without difficulty. Acquires the four meditations that are of the

purest mentality, aiding in ease here and now.

-Six psychical powers Abhifiia)>*®°

5. Iddhividha: He experiences various forms of psychic power; having
been one he is manifold; having been manifold he is one; manifest or invisible
he goes unhindered through a wall, a rampart, a mountain as if through air; he
plunges into the ground and shoots up again as if in water, he walks upon the
water without parting it as if on the ground; sitting cross-legged he travels
through the air like a bird on the wing; with his hand he rules and strokes this
moon and sun although they are of such mighty power and majesty; and even as
far as the Brahma world he has power in respect of his person.

6. Dibbasota: By the purifiedeva-like hearing which surpasses that of
men he hears both soundsva ones and human ones whether they be far or
near.

7. Cetopariyaiiana or Paracittavidi: He comprehends by mind the minds
of other beings, of other individuals such as mind with attachment or without
attachment etc.

8. Pubbenivsanussatiiana: He recollects manifold former habitations,
that is to say one birth and two births and...Thus he recollects (his) former
habitations in all their modes in detail.

9. Dibbacakkhu: With the purifieBeva-vision surpassing that of men he
beholds beings as they pass hence and come to be; he comprehends that beings
are men, excellent, fair, foul, in a good born, in a bad born according to the
consequences of deeds.

10. Asavakkhayaiigna: By the destruction of cankers, having realized
here and now by his own super-knowledge the freedom of mind and the freedom
through intuitive wisdom that are cankerless, entering thereon, he abides therein.

3801t means benefit from 5 -10.
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The conclusion of the discourse of Mindfulness of Body is expressed
with the following statement: “These ten benefi$ikkhus, are to be expected
from pursuing Mindfulness of Body, developing it, making of it, making it a
vehicle, making it a foundation, practicing it, increasing it, and fully

understanding it®**

When the practitioner is walking, he knows and notes ‘Il am walking’, in the
Pasicakanipata, Aguttaranikeya, the benefits or advantages of walking mindfully

(Casikamanai®® were pointed out by the Buddha as follows:

“Bhikkhus, there are these five benefits of walking mindfully, what
five: 1) It hardens one for traveling; 2) it is good for striving; 3) it is healthy; 4)
(its use) tends to good digestion after one has eaten and drunk, munched and
crunched; and 5) the concentration won from walking mindfully lasts long.
Bhikkhus, these are the five benefits of walking mindfuffy”.

In Vedana Sutta (Amatavagga, Satiparthana Samyutta) the way of full understanding

and the benefit of Satighana practice on feeling is said to be in the following manner:

“There are three kinds of feeling, @hikkhus; pleasant feeling,
unpleasant feeling and neutral feeling. For the full understanding of these three
kinds of feelings,Bhikkhus the four Foundations of mindfulness should be
cultivated”.

“In pleasant feelingsBhikkhus, the inclination to greed should be given
up, in unpleasant feelings the inclination to aversion should be given up; in

neutral feelings the inclination to ignorance should be given up.”

“If a Bhikkhu has given up in pleasant feeling the inclination to greed, in
unpleasant feelings the inclination to aversion, and in neutral feelings the

inclination to ignorance, then he is called one who is free of inclinations, one

%1 M.111.97-99.
%2 The term ‘Walking' is called in# ‘ Carikamasa’.
B3A L 27.
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who sees clearly. He has cut off craving, sundered the fetters, and through the
destruction of conceit, has made an end of sufferiffy”.

In Dhammapada, the Buddha had revealed the benefit of controlled mind and

contemplated mind in the following manner:

“Wonderful, indeed, it is to subdue the mind, so difficult to subdue, ever
swift, and seizing whatever it desires. A tamed mind brings happfiess.
Dwelling in the cave (of the heart), the mind, without form, wanders far and
alone. Those who subdue this mind are liberated from the bondéaraf

(defilements).®°

Regarding the benefit of the contemplation on Mind-obje@kathmas), The
Buddha had answered the question on the method of abandonment of ignorance and arising
of knowledge as follows:

“Herein, brother, it has been heard by a certain brother; ‘Things, ought not
to be adhered to’. Then if that brother has heard ‘All things ought not to be
adhered to’, he fully understands the wHoleamma (Norm). Fully understanding
it, he comprehending it, he regards all phenomena as changeable. He regards the
eye-objects and the rest as changeable. So knowing, so seeing, a brother abandons

ignorance and knowledge arises in hifff".

The brief life of a person who clearly comprehends the arising and falling of all
things is better than long life of the ignorant one. This truth has been expressed by the
Buddha in thdhammapada ag®®

“Though one should live a hundred years

%4S.IV. 205.

%Dh.Veres 35 (PTS):Qunniggahassa lahuno yatthairkanipitino, cittassa damathoddhu cittaz dantay
sukhivahan.).

%%Dh.Veres 37 (PTS):Qiirasigaman ekacaran asaftam guhisayan, ye cittan saiiamessanti mokkhanti
marabandha.).

¥7S.IV. 49.

%8 Dh. Verse 113 (PTS): Yp ca vassaia jive abassa udayabbaya: Ekiham jivitam seyyo passato
udyabbyan).
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Without comprehending how all things rise and fall,
Yet better, indeed, is a single day’s life of one

Who comprehends how all things rise and fall down”.
5.1.2 Benefits as Discussed in the Commentary

In the Visuddhimagga, Buddhaghosa, the great commentator, has described the
benefits of meditation bottSanadhi (calm meditation) andVipassanaparsiiia (insight
meditation) in Sanadhiniddesd®® and Pasiigbhavananisamsaniddesd’The four
Foundations of Mindfulness can be used as the object of calm meditation and insight
meditation such as breathing etc. So, while descriBiagdhi (meditation), five benefits

have been mentioned by Buddhaghosa which are as follows:

1. Difthadhammasukhaviharat (Blissful abiding): It refers to the
attainment-concentration which can produce blissful abiding for a long time in
meditation, here and now.

2. Vipassananisasga (It is conducive to insight): This benefit is referred
to the words of the Buddha as: “concentrated one sees clearly thing as it really

ran 371
IS".

3. Abhiiianisamsa (Aspiring to the kinds of Direct-knowledge): These
kinds of Direct-knowledge consist of psychic power, divine-eye, divine ear,
knowing the other’s minds etc.

4. Bhavavisesanisammsa (Benefit of an improved form of existence):
supports one to be born in the better world such as heaven etc.

5. Nirodhanisamsa(Benefit of cessation): It means the meditator who
has attained the eight stages of absorption, can attaMitbeha-Samapattor

the attainment of the cessation through seven days for blissful abiding.

In the description of benefits of the development of understanding or insight
meditation, Buddhaghosa has described the four benefits of insight meditation as follows:

39 Vism. XI1.120; Nanamoli, The Path of PurificationKandy, BPS. Press, 1979, pp. 406-08.
370 Viism.XXIII.I; Napamoli, Ibid, p 1819.
1301113,
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1. Nandkilesaviddhamsanam (Removal of various defilements): It
includes the removal of lust, hatred and delusion which are the root of immoral
things.

2. Ariyaphala-raginubhavanam (Experience of the taste of Noble Fruit):
These Noble Fruits stream-enterer, one-returner, non-returnefrahndnta are
experienced by practicing insight meditation.

3. Nirodhasamapattisamapajjanasamatthat(Ability to achieve the
attainment of cessation): It is the Nol8an@patti of the Noble One. One can
enter to the state of attainment of cessation any time and anywhere by the power
of knowledge and insights.

4. Ahuneyya-bhadi-iddhi (Achievement of worthiness to receive gifts
and so on): It shows a person who completes in supermundane wisdom, being of
cultivated mind, cultivated wisdom, becomes the worthy one to receive the gifts

of the people, respect from the people and the best of merit of the world.

Further, it is necessary and beneficial botBafjhasiga Practice aSatiparthanais
developed. Questions may be raised as to the beneftiejjpbrigas. In addition, it can be

concluded in the following way:

1. Seven factors of enlightenment are the way leadiljlibana. It is clear with the
simile of the Buddha: “Just aghikkhus, in a peaked house all rafters whatsoever go
together to the peak, slope to the peak, join in the peak and of them all the peak is reckonec
chief; even soBhikkhus, theBhikkhu who cultivates and makes such seven factor, of

enlightenment, slopes tdibbana,inclines toNibbana,tends toNibbana.”®’?

2. Bojjhanigas are comparable with medicine. They cure the sick man, from disease.
As a result of listening the discourses of seven factors of Enlightenment, the sickness of

VenerableMahakassapa, Moggalhaand even the Buddha himself is abandotféd.

8123V, 75.
83V, 76-81.



170

3. Bojjhasigas are just like the seven treasures of the Empérdhey make the
practitioner a rich-manAdaliddo)®”® Here mindfulness is comparable to the wheel, Truth-
investigation is to an elephant, energy to a horse, zest to a jewel, calmness to a woman,
concentration to the house-father and equanimity to heir apparent.

4. Bojjhasiga is the way for crushing dara’s host®’®
5. Bojjhangas if well-developed, leads hamma eye, insight, growth of wisdom.

They agree not with pain and is conducivéNtbbina 3"’

Thus these are the brief usesBmijjhasigas which are well trained in the process of

practice ofSatipasrthana®’®
5.1.3 Benefits as Meditator’'s Experience

In this context, for Buddhadasa Bhikkhu, one who fully practicesAthigpanasati

experiences the following benefits in brief:

t?’® the four sets ofDhammas are fulfilled,Sati

In practicing Anapanasa
(mindfulness), Pasiia (wisdom), Sampajaiia (wisdom-in-action) andSanadhi
(concentration). With them, we are then able to conquer every kind of object that comes in
through the eyes, ears, nose, tongue, body and mind. The four compbaemnas are the

unsurpassed guardians. They watch over and protect us.

34 s.V. 98.

¥ 3.V, 99.

38 3.V, 99.

8773.V. 97.; (For beginner's use, there are two sectioBojifiarigas: 1. Dhammavicaydinvestigation),Viriya
(energy) andPiti (joy); 2. Passaddhicalmness)Sanadhi (concentration) antpekkl@ (equanimity). Both sections should
well be understood by the practitioners, while practicBadiparhana. At that time their mind will mostly slope two
conditions: 1.Thina-middha(Sloth and Torpor); 2Uddhacca-kukkuccéflurry and worry). When the practitioner feels
sloth and torpor, he should use the first sectioBajhaviga thatis suitable to observe it, but when he feels slop to flurry
and worry, the second sectionBijjhaiiga is suitable to do it. Howevegatiis needed in all times and activities.

378 More detailed study may be had from, Phra Swaflnana (Narong Cherdsungnoen A Study of Sati
(Mindfulness) in Buddhism: Theory and Practice in Thai Tradjt{p.Cit., pp.140 -55.

5% The practice ofAnapinasati can easily bring us the Triple GenBuddha-Dhamma-Sahd that
we make our mindGitta) clean-clear-calm. And also we easily practice the most fundamental principle of Buddhism,

namely,Sla-Sanadhi-Pairia (virtue, concentration and wisdom).
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The next benefit is that we are able to practice in line with the principle of
Pariccasamuppada (dependent origination, conditioned arising). It explains the causal
origination ofDukkha. A series of course, each depending on a previous cause, leading to
suffering. However, once we come to its practical application, dependent origination
becomes simple. Do not let is be ignorBhassa (contact). Then that contact will not lead to
ignorant feeling and ignorant feeling will not lead to foolish cravihgzba). It stops all
there.AngpanasatimakesSati sufficiently abundant and fast, qualified enough to perform its

duty in the moment dPhassa stops the streamRHriccasamuppada just then and there.

So also in the principle of the Four Noble Truths, the essence of this law is seen in
that Dukkha is born out of ignorant desifBagha). If there isTarha,there must b®ukkha.
When we are able to u&atito stopTarha and break it off, there is nbukkha. To stop

Tasiiha by employing the power &ati Anagpanasatiin all its four steps must be practiced.

Thus he comes to the conclusion that: “The Buddha himself declared that he realized
perfect self-awakeningAputtara Sammsambodhi through practicingAnapanasati He
became a Buddha while practicingapanasati Thus, he offered it to us the best system of
all to practice. He advised us all to use this practice for our own welfare, for the welfare of
others, for the welfare of everyone. There is no better way to prdatieenma than

Mindfulness with Breathing™®°

Further, Venerable Nyanap&a states in “The heart of Buddhist Meditation” that

well practicedSatiparthana will make us to get threefold natural value, shortly:

1. The Value of bare attention knowing the mind®®! It means when practicing
bare attention, the first powerful impact on the observer’s mind will probably be the direct
confrontation with the ever-present fact of change. In terms ddhiaenmai,it is the first of
the three characteristics of liféAnicca (impermanence)- The incessant sequence of
individual births and deaths of the events observed by bare attention will become an
experience of growing force and will have decisive consequences on the meditative progress.

From that same experience of momentary change, the direct awareness of the two other

38Buddhadsa, Mindfulness with BreathingBangkok: The Dhamma Study and Practice Group, Press, 1989,
pp.90-104.
381 NyanaponikaThe Heart of Buddhist Meditatip®p.Cit, pp.36-37.
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characteristics of existence will emerge in due course, sucBuékha (ill;suffering,

insufficiency) andAnattz (impersonality).

2. The Value of bare attention shaping the mind®? This means right mindfulness
recovering for man the lost pearl of his freedom, snatching it from the jaws of the dragon
time. Right mindfulness cuts man loose from the fetters of the past, which he foolishly tries
even to re-inforce by looking back to it too frequently, with eyes of longing, resentment or
regret. Right mindfulness stops man from chaining himself even now, through the
imaginations of his fears and hopes, to anticipated events of the future. Thus, right
mindfulness restores to man a freedom that is to be found only in the pi&sent.

3. The Value of bare attention for liberating the mind®** In this context, the
suggestion is offered to the practitioner that he may try, at first for a few test days, to keep as
well as he can to an attitude of bare attention towards people, inanimate environment and the
various happenings of the day. By doing so he will soon feel how much more harmoniously
such days are passing away compared with those when he gave in to the slightest stimulus
for interfering by deed, word, emotion or thought. As if protected by invisible armour
against the banalities and importunities of the outer world, one will walk through such days
serenely and content, with an exhilarating feeling of case and freedom. It is as if, from the
unpleasant closeness of a hustling and noisy crowd, one has escaped to the silence and
seclusion of a hill top, and, with a sigh of relief, is looking down on the noise and bustle
below. It is the peace and happiness of detachment, which will thus be experienced.

Phra Brahmaguiiharaa (P.A. Payutto) has pointed out the fruit of practice of Right

Mindfulness is beneficial for the individual in the following ways:

“Visuddhi (Purity): WhenSatiis fixed exclusively on the object which one desires

to focus andsampajasiiia (clear comprehension) comprehends that thing in its true light, the

382 bid., p.41.

383 Thoughts of the past and the future are the main material of day-dreaming which by its tough and sticky
substance of endlessly repetitive character crowds the narrow space of present consciousness, giving no chance for its
shaping, and making it, in fact, still more shapeless and slack.

384 |bid., pp.43-45.
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stream of consciousness and thought will be naturally maintained in purity for there will be

no room for various defilements to arfée.

“Issariyam (Freedom) The pure state of mind spoken of above, will also be blessed
with freedom, being unperturbed by the various sense-impressions which impinge upon it,
through utilizing every one of them as material for objective study. When sense-data is not
interpreted in line with the dictates of the cankers, it exerts no subjective influence over the
one who experiences it. Behavior of that person will be liberated from the defilements that
act as unconscious drives or motivations. This is what is referred to the tests as dwelling
independently (i.e. not being the servant of craving and views) and clinging to naught in the

world.

“Paiiia (Wisdom) In the training of such a mental process, the faculty of wisdom
functions with maximum effectiveness. The absence of diversion by emotions, proclivities
and prejudices ensures a perception of things as they actually exist, an authentic

awareness®&®

“Vimutti (Liberation fromDukkha): when mind dwells in a state of wakefulness,
understanding things in their actuality and able to maintain such a vision those positive and
negative inclinations in relation to things which are unfounded on a purified logic will be
unable to arise. Thus, there will be an absence of states rooted in covetotishgs:) or
in distress Domanassa) and freedom from the various expressions of anxiety. This is the
state of mind which is called “released”. It is experienced as a light spaciousness, relaxation,
serenity and independenc&®

“The State of perfect mental health:if this insight attains an optimum profundity
and clarity, there is realization of the state of liberation. It establishes mind in the new mode
of being, as a light, bright stream, free of inner knots, proclivities and attachments. It is the
birth of a new personality**®

3%Pphra Brahmaguibharaa (P.A. Payutto)Right Mindfulness Bangkok: Buddhadhamma Foundation, Press
1988, p.32.

388 |bid., p.33.

387 |bid.,p.33-34.

388 |bid.,p.35.
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Further, in case of freedom, he has said again that there are four levels of freedom,
the achievement of which is indispensable for the realization of peace and happiness. There

are>®

1. Physical freedom or freedom in relation to the physical environment.
This includes freedom from lack of the basic needs of life such as food, clothing,
shelter and health-care. Safety from life-threatening calamities and unfavorable

natural conditions.

2. Social freedom or freedom in relation to other people, the community
or social environment. This is represented by freedom from persecution,
exploitation, crime and injustice, violations of human rights, violence, terrorism,
and war. It is the non-violation of the five precepts, or in more positive terms, a
harmonious relationship with neighbors, social well-being, and such values as
equality, liberty, fraternity, discipline, respect for the law, tolerance and co-
operation.

3. Emotional freedom or freedom of heart. Ideally, this refers to the state
of freedom from all traces of mental defilement and suffering, the state of mind
that is unshaken by worldly vicissitudes-purified, sorrow-free, secure, and
profoundly happy and peaceful, which is caldibbana.

4. Intellectual freedom or freedom of mind through knowledge and
wisdom. Included in this class of freedom are unbiased learning; freedom of

thought and judgment and the exercise of knowledge and wisdom that are free of

389 These four levels of freedom can be re-classified as three by putting the third and the fourth levels together is a
one and the same level, called ‘spiritual’ or ‘individual’ freedom. The four (or three) levels of freedom are inter-related and
interdependent. Without a minimal amount of physical freedom, the road to the other three levels of freedom is blocked.
Without intellectual and emotional freedom, the wise use of resources, which is physical freedom, is rendered impossible.
Lacking the freedom of knowledge and wisdom, the heart cannot be free. In the absence of freedom of heart, social
freedom is only a dream. (Phra Brahmaahharaa (P.A. Payutto)Buddhist Solution for the Twenty-first Century
Bangkok: Sahadhammika Press 1994, p.50).
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prejudices or self-interest; and the knowledge of all things as they reaff are.

In daily life, when we practicénapanasatj it will be useful now and here with

following way, namely***

Promoting physical and mental relaxation and health;
Overcoming stress and strain in life;

Developing a mind with complete freedom;

Lowering the level of high blood pressure;

Increasing self-confidence;

Enhancing good personality;

Improving memory;

Increasing the learning power;

© © N o g s~ wDdhdPRE

Improving the effectiveness of job performance,;

[
o

. Making effective use of time;

[
[

. Enhancing creativity;

=
N

. Contributing to giving up of drinking and smoking habits as well as drug abuse,;

=
w

. Lessening worries and anxieties;

|_\
N

. Enriching one’s life with subtle happiness and tranquility;

[
a1

. Acquiring initiative and creative wisdom highly beneficial to one’s life;

=
(o]

. Reliving physical and mental stress, suffering;

39 This fourfold freedom, real peace and real happiness, both within the mind of an individual and externally in
the society, are secured. With physical freedom, we are relatively free from the oppression of natural forces, and at the same
time we do not exploit nature. Rather we make wise and unselfish use of natural resources to achieve mutual well being for
both man and nature. Therefore, we live at peace with nature. Equipped with all the facilities provided by science and
technology as our servants, rather than as our masters, we can be said to have fulfilled the physical aspect of the good o
ideal life. With this physical freedom as a foundation, we are in a good position to realize the other three aspects of
freedom, lbid, p.50).

391 1) Kayikacetasikassa Risukiya; 2) Sokaparidegnan Samatikkamya; 3) Cittassa Isariyablivaniya; 4)

Lohitassa Samatulabiassa;5) Vesirajjakaragzadhammassap) Sineha-Bsadika-Puggalikassa; 7) Sudlirapassa; 8)
Susikkhitabfivassa; 9) Kammamahphalassa; 10) Dhammena Klam Atikanapetws; 11) Dighadasg 12) Slena
Apayamukhas@ Mocetukmo; 13) Kukkucca Vinodetw; 14.) Jivitassa Santibdvassa; 15) Satipainiabalabhivita-
bahuikatz; 16) Viriyena Dukkhamacceti ordAraddhadubbiriyo; 17) Dukkhadomanagmam Atthaigamiya and
Sandirhika-dhamma-sukhawuiinaya, ( Vinai Ussivakul,An introduction to Buddhist Meditation for Resul&angkok:
Tippaywisut Ltd., Press, 1996, p.11).
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17. Providing a wholesome and effective outlet for coping with life’s problems and

attaining a high level of invaluable tranquility and happiness.

In the following way,Satiparthana practice not only helps in the promotion of a
healthy lifestyle but also prevent us from unhealthy lifestyle and thus keeping us free from
all diseases with bare attention and clear comprehension. This is the successful life of an
individual who on having and enjoying the fruits or benefits that arise from the performance
of that duty or right, benefits even the whole of humanity. He is called as the one who loves

himself and others or reaps the benefits for himself as well as brings social benefits.
The following discussion can be best summarized in the Buddha's own word as:

“O Bhikkhus, there are two kinds of disease: physical disease and
spiritual disease (literally, mental disease). Those beings who may assert that
they have been without physical disease for a whole year are to be found in the
world. Those people who may assert that they have been without physical
disease for two years...three years ....four years....five years....ten
years....twenty years....fifty years...a hundred years are to be found, but hard to
find in this world are those beings who may assert that they have been free from
spiritual disease, even for a single moment, apart from those in whom the

cankers have been destroyé&tf.

Therefore, O! Householder, we should train ourselves that even though our body is

beset by illness our mind will not be.
5.2 Satiparhana as Social Benefits
For the Social value @atipasrhana, the Buddha said:

“O Bhikkhus, once upon a time, a bamboo-acrobat set up his pole and
called to his pupil, saying, ‘Come, my lad, climb the pole and stand on my
shoulders’, and the pupil did as he was bidden. Then the bamboo acrobat said to

his pupil, ‘now, my lad, you look after me well and I'll look after you. By

392 A IV.157.
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watching and protecting each other in this way, we will show off our skills, get a
good fee and come down safe from the bamboo pole”.

At these words, the pupil said to the acrobat; “Master, it cannot be done
like that. You look after yourself, Master, and | look after myself. If we both
watch and protect ourselves then we will be able to show off our skills, get a
good fee and come down safe from the bamboo pole.”

“The Blessed One said ‘that was the correct way of practice in that case.
In the same way as the pupil spoke to his masteikkhus, when thinking, ‘I
will protect myself’ you must practic&atipasthana(be mindful) and when

thinking, ‘I will protect others’ you must also practi8atipasrhana.’

“O Bhikkhts, protecting oneself, one protects others, and by protecting
others, one protects oneself. And how does one, in protecting others? By earnest
practice, cultivation and development (&atiparrhana), in this way, by
protecting oneself, one protects others. And how does one, in protecting others,
protect oneself? By forbearance, by non-violence, by possessing a heart of
Mettz and Karurza (Compassion)’ in this way by protection of others, one
protects oneself, taking a resolution.

“I shall protect myself with this intentioBhikkhus Satipasrhana should
be practiced.”

“I shall protect others with this intentioBhikkhus,Satipasthana should
be practiced.”

“Protecting oneself, one protects others, protecting others, one protects
oneself.®%

Phra Dhamrithiraraj Matamuni has written the benefits &atipasrhana Vipassana
Meditation in his bookThe Path to Nibbana’ thus: to give certainty of truth, and not to be
deceived by and not to hold fast to conced®aiiiatt) which are mere mundane

conventions; to make people truly cultured, having good morals; to make people love one

385V, 758-762.
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another; make them feel their unity and to be compassionate towards each other; and to
make them have gladness and appreciation when they see others who aré%byful...

In case of healing the illness of people by Mindfulness Meditation as part of
Psychotherapy, there is evidence of research and experiment conducted by Olaf G.
Deatherange (Creston, British Columbia, USA) who applied Mindfulness Meditation to his
seven clients successfufly’Thus, it can successfully be applied even as a part of scientific

study to heal people’s diseases.

Moreover, the benefit provided by the practiceSatipasthana to the society is of

high importance in the following ways: -
1. By establishing security, peace and happiness,

2. By preventing social problems, such as crime, drug addiction, drug abuse etc.,
3. By enabling the general public to engage in the activities which are useful to them

as well as to society without causing any harm or undesirable consequences,

4. By enhancing the effective utilization of resources without being wasteful or

without being inconsiderate to other next generation,

5. By creating a good social environment for the promotion of physical and mental
health,

6. By enabling the government officials of each country to really work for the
benefits of the society within their own country as well as others’ without resorting to
corrupt practices or seeking dominance over others’ economically, politically or militarily;
thereby increasing, the stability and peace in the wotld.

394 phra Dhammdhirarajmafamuri (JodokNanasiddhi), The Path to Nibéina, Bangkok: VipassanCentre, Wat
Mahadhatu Press, 1989, pp.35-37.

3% Olaf G.Deatherangaylindfulness Meditation as Psychotherapandy, Sri Lanka: The Wheel, Magazine of
Buddhist Publication Society Press, 1982, pp.17-43.

3%Quoted in, Phramaha Preecha Yundoh, Critical Study of Malisatiparhana-sutta, Varaias:
Thesis Submitted for The Degree of Doctor of in Banaras Hindu University Press, 2006, p.53.
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5.3 Satipafflina and World Peace

Satiparthana may affect the world system and become instrumented in bring world
peace as well. It indicates to the objects that we experience and the world in which we live.
At the moment we see the world as visible object, the world of visible objects does not last,
it falls away immediately. When we hear, the world is sound, this to falls away. Yet we are
absorbed in and infatuated by the objects we experience through eyes, ears, nose, tongue
body-sense and mind-door, but not one of these objects lasts. What is impermanent should
not be mistaken for seif’ So, it is said “this world is life, which means body and mind.”

Moreover, the Buddha taught people about the ‘world’ and the path to reach the end
of the world, that is, the end of sufferifi§.

5.3.1 Peace with Negative and Positive Meaning§®

Negatively, peace may be understood as absence of war, conflict, hostility, agitation,
disturbance, disagreement or quarrel, struggle, violence, terrorism, civil strife or civil
commotion, social disorder etc. It also means an absence of mental disturbance such as

anxiety, worry, restlessness etc.

Positively, peace may be understood by a state or tranquility, calm, repose, quietness,
harmony, friendship, amity, concord, peaceful or friendly relation, public order, pacification,
spiritual content, reconciliation, serenity, security and bliss. Thus the concept of peace
encompasses within itself the absence of conflict as well as the presence of H&Pmony.

Buddhism has used the ter@anti which etymologically means ‘peace’. Buddhist
concept of peace lays emphasis on individual aspect of peace and its social consequences al
held to follow from the center of the individual’'s own psychology.

It denotes essentially the absence of conflict in the individual psychology and in the
fundamental sense refers to the absolute state of mental quietude expressed by the tern

397A.11.Rohitassavagga p.5; Quoted in Nina Van Gorkahidhamma in Daily LifeBangkok: Dhamma study
and propagation foundation, Press 1975, p.30.

3% |bid, p.32.

39 B.Khemanandarhe Buddhist Concept of Peaalcutta: Lazo Print, 1996, p.1.

40 p Prayoon Meererld Buddhist Approach to Pead®angkok: Amrin Printing Prove Ltd., 1989, p.16.
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Nibbana. One of the oldest texts, tBatta Nipata, refers to internal peace as resulting from

the elimination of ideological and other conflicts of mind.

From the point of view of Buddhist concept of peace, there are two aspects viz.,
internal peace that is peace of mind and external peace, which is peace of society. It can
further be divided into two levels viz., temporary peace, i.e., it is the peace of a person who
does not get salvation or enlightenment but can only calm iliness and suffering. Permanent
peace on the other hand is the peace of a person who gets salvation or enlightenment. It
meansDukkha-nirodha (the cessation of suffering) through the extinction of craving which

is the cause of sufferir§’
5.3.2 Satipagrhina for Internal-External World Peace

While considering internal and external or inter-relation between internal-external
world peace, the main focus should be on the practi@bparrhana.This practice being
the foundation of mindfulness is the main fundamental steflidmma practice in
Buddhism and is the only way that leads to attainment of ultimate peace. We focus now on

how this may be translated into reality:

First of all, it brings inner peace of mind. The practic&afiparthana begins with
contemplating of the body, feelings, mind and mind-objects, such that the body is cool and
calm, the feeling, mind and phenomena are cool and calm too. There after it spreads outward
and brings about external peace. How the inner peace can be achieved has been the best

captured in the words of the Buddha as thus:

“Bhikkhus, Mindfulness with breathing that one has developed and
makes much of, has great fruit and great benefit. Even | myself, before
awakening, when not yet enlightened, while still a Bodhisatva (Buddha to be),
lived in this dwelling (way of life) for the most part. When | lived mainly in this
dwelling, the body was not stressed, the eyes were not strained, and my mind
was released from thésava(corruptions, cankers) through non-attachment. For

this reason, should anyone wish "may my body be not stressed, may my eyes be

401 phramaha Khomsorn KhamkeBuddhis Approach to Science, Technology and Human Peace, Op.Cit.,
pp.115-116.
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not strained, may my mind be released from4bava through non-attachment,"
then that person ought to attend carefully in his heart to this Mindfulness with

breathing meditation?®?

S.N. Goenka, the distinguished Vipassaka teacher while speaking on mindfulness
said that to propose mindfulness practice, to observe one's mind in order to gain peace in the
mind and the world briefly: ‘one should rather than converting people from one organized
religion to another organized religion, try to convert people from misery to happiness, from
bondage to liberation and from cruelty to compassion. When there is no peace of mind in the
individuals, how can there be real peace in the human world? First, have peace within
yourself. So one has to observe whether there is real peace within oneself or not. When one
is generating anger, hatred, animosity, one will immediately realize that one is the first
victim of the anger. And realize that being victim of hatred animosity ourselves we are

agents of generating harm within ourselves as well as causing harm to others.

There cannot be peace in the world when people have anger and hatred in their
hearts. Only with love and compassion in the heart is world peace attainable.
When there is anger and hatred within, one becomes miserable irrespective of whether one is
a Christian or a Hindu or a Muslim... This is the simple truth thus before you harm others,
you first harm yourself by generating mental negativity; and by removing the negativity; you

can find peace within and strengthen peace in the w&fd.”

It is not world peace along but it is universal peace at which we have to aim. Herein,
Ven. Nirada Mahathera says that the whole universe is a vast field of battle. Everywhere
there is fighting. Existence is nothing but a vain struggle against germs of dreadful diseases,
molecules against molecules, atoms against atoms, and electrons against electrons. Mind i
still a more vigorous scene of battle. Forms, sounds, tests etc. are resultants counteractior
and belligerent forces. The very existence of war proves that there is a state of prefect Peace

It is what we calNibbana?®*

4023, 19/1327-29/401 (STP).

493 www.meditationgeek.org/.../mindfulness-teacher-speaks-at-un-world Atwissed on July 22, 2012).

““Phra Sripariyattimoli (Somchai Kusalacittdhe Buddha in the Eyes of Eminent Scholasingkok: MCU.
Press, 2543 B.E.p.139.
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Even though problems are going on, we have perfect peace N#tlegdha which is
the ultimate benefit o®atiparrhana-practice. It is the path that leads to the world peace and
it is at the same time a peaceful way without persectfffoff we have practiced
Satipasrhana truly, the right perspective can be reached, as a result of which we can avoid
problems whether individual, national and international, and we shall ultimately bring peace

and tranquility to the worl&®

In this dispensation, Buddhism can play a decisive role for providing, sustaining and
preserving peace and harmony in the world. The religion of Gautama Buddha is totally
compatible with the harmonious, congenial, and peaceful global order. The tenets, doctrine,
and philosophy of Buddhism are the best suited for inter-faith dialogue, harmony and

universal peacé?’

Thus, Satipasthana or right mindfulness as the Noble Eightfold Path leads to
cessation oDukkha or to obtain the benefits call8anti (peace) andsukha (happiness),
which are synonymous: to an unhappy person who cannot find peace and there can be no
peace without happiness. In the Buddha's worblsitthi santi param sukham (There is no

higher happiness than peacéf®

5.3.3 Satiparrhina asMetta to Peace-Development

409 \which means

Sati may be used as a tool to Develop loving-kindnédstif),
developing loving-kindnessVietiz) towards all beings. The well-knowMetta Sutta in the
Khuddakaparha an®utta-nipatadescribes the development of loving-kindndglet(@) as

Satishould be practiced virtually all the time:

“Just as a mother would protect her own son, her only son, with her life, so
one should develop the immeasurable mind towards all beings and loving-

%5 |bid. p. 65.

%% |bid. p. 124.

407 Ram Nandan SingBuddhism from Genesis to Declirieelhi: New Bharatiya Book Corporation, 2007, p.
154,

408 Dh, 25/25/42 (STP).

409 Tse-Fu KuanMindfulness in Early BuddhismNew approaches through Psychology and Textual Analysis of

Pali, Chinese and Sanskrit Sourcesndon and New York: Routledge Taylor & Francis Group, Press 2008, pp.41-56.
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kindness towards the whole world. One should develop the immeasurable mind,
upwards, downwards and across, without obstruction, without hatred and hostility.
Standing, walking, sitting, or lying down, as long as one is free from drowsiness,
one should practice this mindfulness. They say, “This is a divine dwelling in this

world.”#1°

& that will support the cultivation of more

Mettz is one of the fouBrahmavihar
Karupa, Muditz and Upekkha. Baidyanath Labh has shortly stated the significance of
Brahmavihara in “The Ma#bodhi 255¢' Buddha Jayanti” (2006-2007), that unlike the
ancient times, the modern society has evolved as a multi-lingual, multi-racial, multi-religious
and multi-cultural one. To face problems in such a complex world, the Buddha’s teaching of
Brahmavihara is highly useful and applicable. It consists of four faditetts (friendliness,
love or goodwill),Karuza (compassion)Muditz (selfless joy) andUpekkha (equanimity)?

These Four Sublime States are a panacea for peace and harmony in the world.

Further, thisSatiparthanabhavana supports tBeahma-vihara-bhavanas well When
there is perfection oBrahmavihda, everywhere will be peace. Obviously, it is full of
loving-kindness and giving smile called ‘the world Adfiyametteya-Buddhain the next
world. It is firmly believed in the Buddhist world thAtriyametteya-world is very soon or
near to comé™® If everybody practicesSatiparrhana, which is easy to have
Brahmaviharadhamma such a&rahanta who has perfect mindfulness, it is full of

Brahmavihara calledAppamaiiia ***

410 Dh. 25/10/13-14 (STP),Mata yathi niyam puttan ayusi ekaputtamanurakkhe. Evampi sabbatelsu
manasan bhavaye aparimpam. Mettaica sabbalokasmi manasan bhavaye apariminar. Uddhan adho ca tiriyaica
asamladhan averan asapattan. Tirrhasicaram nisinno v, sayino v yavatassa vigatamiddho. Btasatiz adhitheyya
brahmetan viharam idhamihu).

“1 Mettd, Karupd, Muditi andUpekkia

412 yien. D.Rewatha Thero & Santosh Bikash Barua (Ed.), Sudhir Bhatnagar (A3I&el.Mahabhodhi 2550
Buddha JayantiMaha Bodhi Society of India, Press, C.E.2007.p.70.

“3WiseAcariya said that it is close in our hand.

“4 The fourBrahma-viliras are also known as ‘fouxppamaiia’ meaning ‘four boundless states’. They are so
called because those who practice these exercises are radiating loving-kindness or compassion or sympathetic joy to all

beings without limit or obstruction.
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- Brahma-vihara (Living in Sublime Abode)*'®

Anyone who is practicing one of the foBrahma-viharas is said to be living in the
sublime abode. To practiddetiz, one extends one’s loving-kindness towards all beings,
sincerely wishing them to be happy and free from danger, free from bodily pain and mental
suffering. To practic&karunza, one embraces all sorrow stricken beings, sincerely wishing
them to be free from all miseries. To exerdidedita, one embraces all prosperous beings,
whishing them sincerely that all their gain and prosperity remain with them for a long time.
To exerciseUpekkha, one embraces the good and the bad, the loved and the unloved, the
sorrow-stricken or the prosperous, with equanimity contemplating that ‘all beings are as they

are conditioned by theaka-kamma (own actioft}’

5.4  Satipagrhina and Ecology as Balance of Life

In Sumasigalavifsini andArthasilini **” it has appeared as the natural laws which

were illustrious, viz. 1)Utuniyama (law of season, physical inorganic order, or physical
laws), 2) Bijaniyama (law of seed, physical organic order, or biological laws), 3)
Cittaniyama (law of mind, or psychic law), ammaniyma (law of action, order of act and
result, the law ofKkamma, or moral lows) and F)hammaniyma (law of phenomenal
universe, order of the norm, the general law of cause and effect, or causality and
conditionality). These were interpreted as physical laws, natural laws, moral laws, and
original laws, respectively. Buddhism holds that while first four laws operate in cooperation
with each other, the whole of Dhamma with its law of arising, of cessation, of dependent

origination, of existance ensures that there is ecological balance.

Today, we are truly a global family. What happens in one part of the world may
affect us all due to the extraordinary modern communication system. His Holiness, Dalai
Lama observes: “War and peace; the destruction or protection of nature; the violation or
promotion of human rights and democratic freedom; poverty or material well-being; the lack
of moral and spiritual values, or their existence and development; and the breakdown or

“15 Appendix D, as the Chart No. 5: the Chantingylettz-meditation.

“1%Dr, Mehm Tin Mom,The Essence of Buddha AbhidhamMganmar: Mya Mon Yadanar Press 1995, pp.366-
69.

“Dighanikiya Arhakathi (Sumagalavildsini).|.432; Dhammasagani Arthakathi (Arrhasiling).272.
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development of human understanding, are not isolated phenomenon that can be analyzed
and tackled independently of one another. In fact, they are very much interrelated at all

levels and need to be approached with that understantthg.”
5.4.1 Deep Ecology*®

If we wish to talk of Satiparhana-practice whetherKayanupassana,
Vedananupassana, CGithupassana, obhamninupassana, we should first of all, study all
of them primarily as a balancing force of our internal life. It is rather deep ecology by itself,
especiallyDhamnanupassana that is understood as a very deep ecology so much. However,
when we examine deep ecology that it appears as external materiality in Buddhism, just as
when we study about the mind, it should not overlook the body. After this, we come to

discuss howBatipatthana concerns ecology:

Buddhism and deep ecology indeed explores the ecological and environmental
teachings of Buddha, particularlphamma (nature) and their relationships with Deep
Ecology as well as with effective public participati@hamma(also known asDharma’ by
many Buddhists) is nature, natural truth, natural law, and the teachings of Buddha. Lack of
effective communication and citizen participation in environmental affairs, especially
between Westerners and the peoples of Asia, has been the cause of needless environmentz
societal, and economic problems and costs. Buddhism, especially thbhaghma and
Deep Ecology offers a means to secure that participation in the decision-making process in
both Buddhist and non-Buddhist nations.

Technical experts offer countless opinions, pro and con, on the developments that
may change forever a stream, stand of rain forest, or other fragile ecological setting.
However, although technical comment abounds, it is, unfortunately, for sale or hire by the
highest bidder. Public opinion is scarcely heard over the cacophonous chorus of vested
interests. The author trusts that Buddhism and deep ecology will bring some harmony to the
discordant voices of all those concerned with the life on this planet.

418 Excerpts from the Noble Peace Prize Lecture of H.H., the Dalai Lariorie of Peace’ in Buddhism and
Ecology(Ed.), Delhi: Martin Batchelor and Kerry Brown, Motilal Banarsidass, Press 1994, p.111.
“http://www.buddhanet.net/pdf_file/deep_ecology.pdf, (Accessed on July 22, 2012.]
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Environmental issues are best handled with the participation of all concerned
citizens, at the relevant levels. At the national level, each individual shall have appropriate
access to information concerning the environment...including information on hazardous
materials and activities in their communities, and the opportunity to participate in decision-
making processes. States shall facilitate and encourage public awareness and participation by
making information widely available. Effective access to judicial and administrative

proceedings, including redress and remedy, shall be provided.

The teachings of Buddha also have ‘Oneness,’ egocentric, and spiritual orientations
with loving and compassionate concern for all living beings. These teachings are intimately
correlated and compatible with Deep Ecology and its orientations. Thus, both the teachings
can contribute to each other for holistic and deeper approaches toward various ecological
and environmental issues. The present research aims at dealing with Buddhism and deep
ecology on a general and overall basis so that both Buddhists and non-Buddhists with
ecological and environmental interests find it a refreshing, valuable, and insightful approach
to their labor of love.

Environmental aspects various aspects of the natural environment can be cited as a
subject for meditation to understaithamma or nature. Because people and the natural
environment are made up of the same elements, meditating on the composition of the body,
mind and emotions in relation to the nature can be very helpful for general concentration
practice as well as preparing the ground for the arisingaafia (wisdom). The rising and
falling away of impermanence, for example, is associated with the human body as well as

the tree/forest in the natural environment.

Right mindfulness oBatipasthana enables the observer to look at things objectively,
the way they are, not as one likes them to be. Mindfulness involves one’s only taking note or
observing mental and physical phenomena and not reacting according to one’s past
conditioning, emotions, or thought-concepts of liking or dislike. Thus one becomes capable
of purer actions in harmony witbhamma, the law of nature, in the sense of not relating
them to oneself. Thus, merely seeing becomes meaningless as seeing environmental

problems through mindfulness means taking action for the solution of these problems.
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5.4.2 Examples of Ecological Balance:

Buddhism is a religion which emphasizes conservation of wildlife and trees and
natural resources in general. The teachings of the Buddha is clear on man just not destroy
lives around us. Everything in nature must be utilized with necessity and utmost value.
aiming mainly at the happiness and harmony of lives and everything in fftEodlowing

are some useful as well as interesting examples:
[A] The Lord Buddha’s Life

After having renounced the household life, he practid@adkkarakiriya or
Attakilamathanuyoga (self-mortification or the practice of austerities) for many years
but gradually realizing its futilty has turned back to practi&atiparthana as

Sukhaviharidhamma to obtain enlightenment.

The life of the Buddha, as mentioned earlier, was spent amidst forests and trees and
moreover was imbued with his understanding and compassion for all living beings. The
instruction given taBhikkhus stands as witness: “HereB@ikkhus, are the roots of trees,
here are empty places-meditate,” seems to be the Buddha’s categorical imperative and a
symbol of the Buddhist way of life. As the Buddha attained enlightenment under the ‘Bodhv’
tree, the Buddhist world has always ensured the conservation of the tree. Likewise, other

trees (like $la) are protected from plunderifig):

And in this case, Rakesh Kumar Mishra says in his aftithe Environmental
Concerns of Contemporary Man in “Ecological Perspectives in Buddhism” (K.C.Pandey
(ed.), 2008), that glorious example of environmental and pastoral sanctity can find its
mention in the annals of Buddhist religion and culture. There is no need to say that the great
Buddha himself and his disciples to this day loved and continue to do so, to meditate and
attain spiritual awakening or enlightenment under the salubrious environs of huge trees and

tree-trunks, on the banks of flowing rivers and streams and mountain peaks.

42%Chatsumarn Kabilsingh et.aBuddhism and Nature Conservatiddangkok: Thai Tibet Center Press, 2010,
p.76.
“211bid, p.21.
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How can one imagine to do all this or even contemplating, acquiring mental and
spiritual peace, when these very environs have virtually been trampled upon and desecrated
by selfish humans in the name of development, whom one can call as the modern
Angulimalas. There is no Buddha around to reform and rehabilitate #agaimalas of

modernity and modern civilizatick?
[B] Trees of importance

The Buddha spent most of his time within the natural surroundings. He was born
under the &a tree, attained enlightenment under the Bodhi tree, and thus spent next 45
years wandering in the forest, traveling from one village to another, preaching Dhiamma
the people. Finally, he chose to pass away between #laeti®es, so these trees are

important in the Buddha'’s life.

Even today, they are highly respected by Buddhists all over the world, mainly as
reverence to the Buddha. The direct positive result of this attitude is the conservation of
these species of trees of importance. This conservation needs no force of the law but stems
naturally from the understanding and belief of the people themselves. As such, it is more

effective???
[C] Dove in the Forest (old]ataka Tale)

A long time ago, there was a thick forest. Trees were fresh and deep. The air was
crystal clear; it was sending the echoes of birds singing a beautiful melody, enchanting
comfortable life there. The sky was so blue and open. The forest was full of grace, hope and
peace. In this forest, there were thousands and thousands of creatures living together as one
in harmony with nature. One day, a dove flew over the forest to look for food for its babies.
When she returned, the dove saw a big fire rising up in the forest! All the living creatures,
including birds, animals, plants, and flowers were trying to escape, desperately crying for

help in this terrible distaste.

422 K.C. Pandey (ed.Ecological Perspectives in Buddhisiew Delhi: Readworthy Publications Pvt.Ltd,
Press, 2008, pp.225-226.
423 Chatsumarn Kabilsingh, et.aBuddhism and Nature ConservatjoBp.Cit., p.88.
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The dove was astonished to see this happening, yet had no time to think. She
immediately flew off to a lake far away. When the dove arrived at the lake, she jumped into
the water and had its body completely soaked. The dove flew up again and hurried into the
burning forest. Flying back to where the fire was blazing briskly, the dove shook its body
and dropped a few portions of water. Then she took off to a long flight to get to the lake
again. In this way, the dove made many trips between the lake and the forest.

The heaven above, upon watching what was happening in the forest on the earth,
asked the dove, “Do you think that you, of humble body, can stop the fire with those few
shakes of water?” The dove answered, “The fire must be stopped as soon as possible. Ther
are children. There are my fellows. Moreover, there is the very forest who nurtures all of our
lives. Everything is caught in a big fire now. | have something to do. | will continue making

trips this way, until | die.”

Eventually, the earnest wish and the prayer of this one little dove were taken to the
Heaven. A heavy rain was brought to the forest and the fire ceased. The forest returned to &

peaceful, beautiful place, which it once \i&s.
55 Summary

From above perspectives, the benefitSafiparina practice can be summarized in

the main points as follows [A.II1.106]:

1.Kayabhavana: Physical development i.e. health, medical cure, mindful death etc.

2. Silabhavana: Social development such as avoiding bad behaviour, activeness in social
work, good administrator, guiding the life of the people, improving the ability for working
job in duty etc.

3. Cittabhavana: Mental development such as training oneself and others, self-control,
unshackle mind etc.

4. Paiinabhavana: Intellectual development such as instruction of general courses, clear
understanding on the teaching of the Buddha in scriptures, freedom from defilements and

fetters, realization of truth, seeing the wawibhana etc.

“?http://www.buddhanet.net/pdf_file/deep_ecology.pdf, (Accessed on July 22, 2012.]
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Thus Satiparthana practice is the technique of application of Mindfulness employed
in the daily life for self-development or individual progress as well as social progress.
Through it morality, concentration and wisdom are fine tuned in the pursuit of Middle way.
Satipasrhana as the foundation of the Enlightenment is the way of purification of morality,

concentration and wisdom.

Eventually, when it brings fullness of morality, concentration and wisdom, it
ultimately benefits the individual and brings internal benefit, which further expand to
external benefits for the society, the world and the universe as a whole. Its benefit can be
talked of as effecting four parts of our life e.g., body is caAlegan& are cool, mind is

peaceful anddhammas (all conditions) are mindful as they really should be.
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CHAPTER VI: CONCLUSION AND SUGGESTION

The Foundation of MindfulnessM@hdasatipasriinasutta or Satiparrhanasuttdy®
forms a very essentiddhamma in the practice-way. Indeed, the teachin§aifparhana
informs us that our life has just four areas which require the watchful eye and governance of

Sati In brief, the main elements Batipasthana are as follow’g®

1. Kayanupassana: contemplation or mindfulness of the bod¥nijpanasat;

going to a secluded place, sitting cross-legged and focusing sati on one’s inhalation
and exhalations; iilriy@patha, focusing on posture, clearly perceiving the present
mode of disposition of the body, whether standing, walking, sitting or lying down;
i) Sampajafifiamaintaining clear comprehension on every kind of action and
movement; iv)Parikilamanasikira, contemplating on one’s body, from the top of

the head to the soles of the feet, as a repository of a large number of unattractive
constituents; vphatu-manasilira, contemplating on one’s body by considering it
separated into its four constituent elementsNayasgvathika, looking at corpses

in nine different stages of decay, from one newly dead to one reduced to crumbling
bones, and, in each case, applying what is seen to oneself, reflecting that one’s own

body must meet a similar fate.

2. Vedananupassana: mindfulness of feeling, i.e. when a feeling of pleasure,
pain, or indifference arises, whether associated with sensual desires or
unassociated from them, one has a clear perception of it in its actuality at the

moment of occurrence.

3. Cittanupassana: mindfulness of mind, i.e. how mind is at a given moment

— for instance, whether sensual desire is present in it or not, whether aversion is

425Mahdsatipar,thdnasuttaandSatipe,t.thﬁnasuttacan be calledMahasatiparhana’. It has the same meaning, but
just only Mahasatiparhanasutta in Dghanikiya has completely preached especiallyDhamnmanupassai’ more than
Satiparhanasutta in Majjhimanikya andSazyuttanikiya.

“DA.2.p.685,(STP). The kind of 21 objects suchiagpanapubbais first and there is findbaccapabbaAll of
them, 11 objects” Anapanasati, Parikilamanasikra, and 9 Navasvathikes” are appanmibhavani. Others are

upaairabhavan.
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present in it or not, whether it is agitated or concentrated, liberated or still fettered,
etc., one has a clear perception of the underlying state of mind in its actuality in the

present moment.

4. Dhamnanupassand, mindfulness ddhamma; i) Nivarara (hindrance),

clear perception, in that moment, of whether any of the Five Hindrances is present
in mind or not; ii) Khandha (aggregate), comprehension of the nature of each
Khandha, how it arises and how it ceases; diijjatana (sense-base), clear
perception of each of the internal and external sense-bases and of the fetters that
arise depending on them, how those already arisen may be abandoned and how
those already abandoned may be prevented from re-arisingBayhasiga
(constituents of enlightenment), clear perception, in that moment, of whether or not
any of the Seven constituents of Enlightenment is present in one’s mind, how those
as — yet un-arisen may arise and how those already arisen may be developed to
fullness; v)Ariyasacca,clear and authentic perception of each of the Four Noble
Truths.

It is contemplation to these parts whether body and its behavior, various feelings of
pleasure and pain, different states of mind, and mind-objpti@nimas). Conducting one’s
life with Satiguarding over these four points will help to ensure a freedom from danger and
suffering and a life of clarity and well-being, culminating in the realization of the ultimate
truth.

Satiparrhana theoretically speaking, is one of the moral psychic factors. It also
becomes the factor of virtues such Bahulara-Dhamma (virtues of great assistance),
Satipasthana (Four Foundation of Mindfulnes8alas (Five Powers))ndriyas (Five
Faculties),Bojjharigas (Seven Factors of Enlightenment), Antlasigikamagga (The Noble
Eightfold Path), etc. These things are the partaking of Enlightenment. Just as salt is needful
in all soups, so also is Mindfulness a needful element in all activities as can be seen from
the words of the Buddha himself that: “Mindfulne&jikkhus, | say, is needful in all

activities.”?’

*?lbid. p.656, (STP).
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And, Satiparrhana if practically speaking, is confirmed by the Buddha as “the only
way for purification of all beings... for realization dlibbana.” Thus,Mahasatipasthana
Sutta becomes the main discourse, the way for practicing of meditation both tranquility
(Samatha) and InsightV{passana) meditation. One should be careful of the practice of
Mindfulness. For if Mindfulness is not associated withipi (ardent or right effort),
Sampajasiiia (clear comprehension or right understanding) aMineyya Loke
Abhijjhadomanassam (having overcome covetousness and grief concerning the world or
right thought and other factors of Eightfold Path) it is wrong mindfulness and leads to the
dangerous result. If it consists of morality, concentration and wisdom. It is Right
Mindfulness. This results in the awareness of peace and peace in awareness. It generate
only the beneficial results.

Particularly the benefit ofingpanasatipointed out in realization of Path, Fruition
and Nibbana. It, however, can be used for the benefit of the reminding all generations
whether young-men, householders or old-ages to be aware of avoiding wrong practice and
continue doing right practice. Moreover, it can be used for solving the problems faced in
daily life such as in performing duties without suffering, creating beautiful things of arts and
culture etc. At the same time, it can be used to cure physical as well as mentalffthess.”

Further, in our daily life Satipasrhana is main function that is always practiced or
developed because Sati that is well practiced brings the happiness or usefulness anytime. Ir
fact, Satiparrthana consists four parts: body, feeling, mind and mind-objects. Even we have
practiced only one part, it is development all parts by accompaniment of them that is said
Satiparthana is as four in one. Otherwise it is needed to praéstiteand Sampajasiia as

Samatha an¥ipassana yoked together. This is what purpose is whished.

Here it would be like to state tt&atiparrthana a¥/edananupassana that is story of

Bodhisattva can serve as a good example of how it functions:

Indeed, when the Bodhisattva practices on feelings, he conceives a great
compassion for those beings that cling to the happiness arising from feelings. And
he thoroughly learns to understand: “Happiness is where there is no feeling”. He

428 Byddhadsa,Anapanasati: Handbook of Study and Practice, Op.@ip.185-212.
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practices feeling-contemplation on feelings, for the sake (of helping) all beings to
give up (Attachment to) feelings. For (effecting) the cessation of feelings in
beings, he dons his armor; but for himself he does not strive after the cessation of
feelings.

Any feeling felt by him is pervaded by deep compassion. Thus, when
experiencing a pleasant feeling, he conceives deep compassion for beings whose
character is strongly inclined to lust, and he himself gives up the propensity to
lust. When experiencing an unpleasant feeling... complete propensity to hatred.
When experiencing a neutral feeling... propensity to delusion.

He is not attracted by a pleasant feeling, but strives after the eradication of
attraction. He is not repelled by an unpleasant feeling, but strives after the
eradication of repulsion. He is not left in ignorance by a neutral feeling, but
strives after the eradication of ignorance.

Whatever feeling he experiences, all feeling he knows as transient; all
feeling he knows as painful; all feeling he knows as not-self. He feels the pleasant
feeling as transient; the unpleasant feeling as a thorn; the neutral feeling as
peaceful. Thus, indeed, what is pleasant is transient; the unpleasant is (transient)
just as the pleasant, and the neutral is without aft€go.

One who can controVedana is a master of the world becashbe Dhamma
Vedana-samosarangthe condition of things flows with sensation). If it can stop'edana.
Tarhas (cravings) of greed, hatred and delusion will not arise. It is cutting the stream of
suffering or the flow of wheel of dependent origination because it is causédwijpy
(ignorance). This form of pairs of eye-consciousness, Ear-nose-tongue-body-mind-
consciousness involve the same kind of contemplation. This is beginragiahd wisdom

or Sampajasiiidhatis Samatha an¥ipassana by itself.

In doing so, a meditator comes to see I®dmatha and/ipassana agi-lakkhara
(three characteristics) of everything ddma-Ripa in terms of impermanence suffering and

non-self and contemplate that there is only arising and passing away of mind and no ‘I’

429 Nyanaponika Ther&he Heart of Buddhist Meditation., Op.Cjip.199-200.
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‘mine’ ‘myself’, this is the arising and passing away @amma or mind and matter,
nothing else. Bearing in mind thus leads to the automatic eliminating of wrong views or the
so calledSaklgya Dirrhi. In doing away with defilementSakigya Dirthi and so on, the

meditative technique of the mind is in its finest and is trouble-free.

From all of these reasons as anlyzed above, it can be summarized in the Buddha's

own words that the practice of the contemplation of origination-factors is such that:

“l shall show you,Bhikkhus, the origination and cessation in the four
foundations of mindfulness. Listen to my words!. What n@&kijkkhus, is the
origination of the body? Through the origination of nutriment there is origination
of the body, through the cessation of nutriment there is cessation of the body.
Through the origination of sense impression there is origination of feelings.
Through the cessation of sense impression there is cessation of feelings.

Through the origination of mind-and bodyNdma-Ripa) there is
origination of consciousness. Through the cessation of mind-and-body there is
cessation of consciousness. Through the origination of attention there is origination
of mind-objects. Through the cessation of attention there is cessation of mind-

objects.**°

Again he has clearly brought out the sevenfold contemplation of the four
Satiparthanas as thus:

Bhikkhus, How doe®hikkhu inDhamma-Vinaya, dwell practicing body-
contemplation on the body, feeling-contemplation on the feelings, mind-

contemplation on the minQhamma-contemplation on tihammas?

Bhikkhus, Bhikkhu in Dhamma-Vinaya, certainly contemplates the four

foundations of mindfulness (body, feelings, mind, &fthmmas) as sevenfold

430 5,19/819/246, (STP),Chatunnan bhikkhave satipghanam samudayaca atthaigamaica desisémi tam
supatha. Ko ca bhikkhaveakassa samudayoiharasamuday kayassa samudayaharanirodha kayassa atthagamo
phassasamudayvedamnan samudayo phassanirodhvedam@nam atthaigamo mmaripasamuday cittassa samudayo
namanipanirodhi cittass atthagamo manasikrasamuday dhammnan samudayomanasikanirodha dhammanam
atthaigama]; Also Vide in Nyanaponika Therd@he Heart of Buddhist Meditatiop®p.Cit, p 154.
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contemplation: 1) as impermanent and not as permanent; 2) as painful and not as
pleasurable; 3) as not-self and not as a self; 4) he turns away and is not delighted
by it; 5) he is dispassionate and does not crave; 6) he causes cessation of it and not
origination; and 7) he relinquishes and does not grasp.

Contemplating it as impermanent, he abandons the notion of permanency;
contemplation it as painful, he abandons the notion of pleasure; contemplating it
as not-self, he abandons the notion of a self; by turning away, he abandons delight;
by being dispassionate, he abandons greed; by causing cessation, he abandons
origination; and by relinquishing, he abandons grasping.

In that sevenfold manner he practices the fourfold foundation-
contemplation. They are the foundation, not mindfulness, but mindfulness is
foundation as well as mindfulness. With that mindfulness and with that knowledge,
he has contemplated the fourfold foundationmohdfulness. Hence, it is called

Satiparrhanabhavan@*

Those who put this meditation into practice meditation methodically and acutely can
become a noble person. The foériyapuggalas (Noble persons) are in turn divided,
according to their ability to eradicate defilements by applying th&&emyojanas (fetters) as

the means for estimating, as follofé:

1) Sotipanna is one who cuts offakl@ya-dirrhi (the opinion to have a self);
Vicikiccha (doubt); Silabbatapa@masa (clinging to virtue and rituals, groping for them in
the way of rites).

2) Sakadagamis one who cuts th&amyojana of the preceding stage and has

weakenedKamaraga andParigha.

3) Anagamriis one who cuts the five loweBamyojana, that isSaklkya-dirhi,

Vicikiccha, Silabbatapa@masa, kKimaraga, andParigha (anger) completely.

431 Kh. 31/727-730/622-26, (STP); Also Vide in Nyanaponika ThEhe, Heart of Buddhist Meditatio®p.Cit.,
pp.- 155-56.
432D.I. p.156.
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4) Arahat is one who cuts off all the ten fetters; the five lov&rmyojanas and

additionally the fetters dRaparaga, Amparaga, Mana, Uddhaccaand Avijii completely.

In above all, it is obvious when there was the end of this Buddyaeismadesan
(sermon) at that time, tHeighanilaya-arrhakatha of Mahasatiparthanasutta has referenced

that there were thirty thousand people who attakethanhood?*?

Thus, we understand th&atipasrhanameditation is a spiritual function or duty of
ours in daily-life. It is be of great profit to end all of our proble8atiparrhana has
interesting aspects of psychology as well as technique of practice-way. Its benefits result in
enhancing spiritual power which is beyond the reach of materialistic world. Application of
Satipasrhana perfectly bring benefits be it at individual, social level and world peace etc,

especially in this modern age of globalization.

Suggestion:In saying this Satipasthana or the foundation of mindfulness is needed
in all situations of our life. That which ‘looks over the various factors which arise in
meditation is Sati (mindfulness).Sati is life. Whenever we do not havgati, we are
heedless, it is as if we are dead... TBa$i is simply presence of mind. It is cause for the
arising of self-awareness and wisdom... Even when we are no lorfggmdidhi, Satishould
be present throughout. So, mindfulness is always a very important factor associated with
Sati-cetasika and because of its presence one is mindful to the extend that one contemplate
on the body, feelings, mind and mind-objects as they really are.

Therefore, everybody should underst&@atipasrhana so that there is mindfulness in
all postures or situations that results in one’s well being. Moreover it can be included as
section of the study in educational institutions as a proper foundation on the lines of
Satipasrhanas equip individuals to be mindful of who they are, what is the state of present
situation and thus accordingly apply the required solution as the problem demands leading to

a prosperous and happy society.

43 Desampariyosine pana tisasahasani arahatte patrhahizsi'ti.” DA.2. p. 686. (STP).
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Appendix A:
Part 1. Suttas concernedbatipaghina in Pali Texts

Mahasatiparthanasutta orSatiparthanasutta has been preached briefly by the

Buddha. If we wish to know its details, it may be found out from many Texts like:

-In Vinaya Piraka: Satipatthana appeared Mahavibhanga(Vin.1.[STP]) adUttari-
manussadhamma (superhuman condition) that is the Buyshdhztti (established by the

Buddha) and as the Buddha’s teaching suchiaapanasati.

-In Suttanta Praka: Satiparrhana adlahasatiparthanasutta appearsighanikaya
(D.10), asSatiparrthanasutta appears Majjhimanikaya (M.12), asSatipasrhanasamyutta
appears inSamyuttanikya (S.19) asSatiparrthanavagga appears Miguttaranikiya
(A.22). There are 1@Buttas, such asikkhadubbalyasuttan Majjhimanikaya (M.13),
Satiparrthana appears amapanassatisuttaKayagatisatisutta, Maharahulovadasutta, and
Sekkhaparipadasutta. FurtheBatiparthana appears in thBarisambhidamagga (Ps.31)
which has been explained by the Eldargutta asinapanasatikatha, Satipasrhanarka, and

Satiparrhanakatha.

-In Abhidhamma Pfaka: Satiparthana has appeared\Vibhasiga, andathavatthu.
First of all, Vibhanga (Vbh.35), has divideSatiparthana asSuttanta-bhajaniyanaya,
Abhidhammabhajaniyanaya amthiihapucchakanaya and thus presents a detailed study of

Satiparrhana. Secondlyn Kathavatthu (Kvu.375atipatthana appears 8atiparthanakatha

Besides, it can be found out from it&rthakathatika such as Mahasati-
parthanasutta-arthakathan ‘Sumasngalavidlin’ (DA.2), Satiparthanasutta-arthakatha in
‘Papaiicagdani’(MA.1), Satiparthanasamyutta-asthakatha inSdratthapalésini’(SA.3),
Satipasrhananiddesa-arthakatha irsdddhammappakini’(PsA.2), Satiparthanavibharnga-
arthakatha in Sammohavinodif(VbhA), and Satiparthana in Abhiddhammat-
thavibhavanitik (Saxgahal'.).
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Part 2: She has been mindful to overcome Sorrow and LamentatierPatacara’s story*

When the Buddha was dwelling at the Jetavana Monaste@vaitBi, there lived in
the neighborhood a young girl namedaeara. She was endowed with all the possessions of
which a woman could be proud of. She was exquisitely beautiful; her parents were rich; and

she could have won the love of any young man of the country for the purposes of marriage.

Nevertheless, Racara had a clandestine love affair with one of the household
servants and as she was aware that her parents would never agree to her unequal marriage
with this serf. So she eloped with her lover and lived in a jungle den in a far-away forest. As
time passed, FPacara was expecting her first baby and she had a very keen desire to visit her

parents in ®vatthi.

However, Pgcara’s husband was afraid to face his former master, as he thought that
he would be punished for secretly winning the love of the girl and eloping with her.
Paacara, however, was determined to see her parents and when her husband was absent, she
fled away from her forest abode. On the way, however, a baby boy was born and yielding to
the pleadings of her husband who had followed her, she returned to their hut in the forest.

In the course of time, Raara was expecting her second child and she felt once again
a very strong desire to visit her parents. For the second time she fied away from the hut and
was on her way to @atthi, this time accompanied by her first child. Once again her

husband followed her, and while in the forest she gave birth to her second child.

On this occasion there was very heavy rain and her husband, wanting to provide a
shelter for his spouse and the little children, went in search of some leaves. BticitaBa

great dismay, he did not return.tiara was worried and spent a restless night.

On the following morning, she set out in search of her husband and to her untold
sorrow she beheld her husband dead, close to an ant hill. He had been bitten by a snake when
he was about to cut leaves. Neverthelessscka continued her journey to her parental

home.

*[DsA.4.pp.143-47(MTP); C.D.Weerasingh&omen in Ancient Indjd 970.].
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On the way, the unfortunate tBeara had to cross a river which was in spate due to
the previous night’s rain. As the current was very swift, she left the elder child on the river
bank and crossed the river carrying the newly born infant. Reaching the opposite bank she

left the infant there and started back to fetch the other child.

She was almost mid-way across the river when she spied a hawk hovering over the
infant on the bank she had just left. The hawk, thinking that it was a piece of meat, carried
the baby away. Racara cried out in the hope that the hawk would leave the child, but it was
of no avail. The elder child, seeing the mother waving her hands in the attempt to drive away
the hawk, thought that his mother was calling him and jumped into the river, where he was
swept away by the current. Thus she had lost her husband and both of her little children.

So Paacara continued on her way all alone. However, as she approached the place of
her parental home, she saw a fire and anxiously inquired what it was. One of the passers-by
told her, “Last night, owing to the heavy rain, a house came down and all its occupants were
killed. In that funeral pyre the dead are being cremated.” It was her parents’ house and
Paacara realized that her father, mother and brother were all dead. Under the weight of all
these losses she had suffered, her mind’s sanity broke down. She ran distraughtly, and in he
mad flight her cloth fell off. People seeing that mad woman running naked threw stones at
her, but she continued her flight until she came to the Jetavana Monastery where the Buddhe
was preaching.

-Patacara finds peace

The Buddha saw Pacara roaming about aimlessly when he was making a discourse
to an audience at the Jetavana monastery. Seeing that her faculties had now ripened, th
Buddha willed that Racara come to him at the monastery. People tried to prevent her
coming to the monastery but the Buddha said to them; “Don’t try to stop her”. When she
came nearer, the Buddha said to hexta€ara be mindful.’

As soon as she heard the Buddha’'s words, thanks to the Buddha’'s povwaetsa Pa
regained her senses. Knowing her nakedness she sat down on her closed knees and remain
with her body bent, and trying her best to cover up her naked body with her hands. Someone
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then threw down to her a piece of garment which she took up, cloaked herself in, and drew
near the Buddha. In worshipping posture, she related the tragic story thus:

“Venerable Sir, may you be my refuge! My younger son was swooped
away be a kite. My elder son was drowned in the current of a stream. My husband
died on the way. My parents and my brothers were killed in the house that
collapsed and they were cremated on a single pyre.”*

The Buddha then gave a sermon pointing out that everything in the world changes
and is subject to decay. These changes bring great sorrow to the mind and the only way to
avoid that sorrow is to end the cycle of births by attaiMiigoana. Pé&cara accepted the
words of the Buddha. She entered the OrdeBlokkhunis and in due course attained
Arahantaship. She was singled out by the Buddha as being foremost among the nuns in her
knowledge of the disciplinary rules of the Order. After losing alladaea ultimately won to

the highest and final deliverance.

Thus we find that Racara had been under the condition of sorrow and lamentation,
but she was awaked by tKalyazamitta (good friend) like the ‘Buddha’. Because of that,
she became mindful througWarazanussati(mindful contemplation of Death) that was

unique experience to her.

*[U Tin OO (Myaung),The Great Chronicle of Buddea2000, p. 42].
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Appendix B:
Four Paramatthadhammas (Ultimate Realities):
Citta, CetasikasRiipas andNibbana

Part 1: Citta (Consciousness)

Citta: [Dhs. 34/21/10 (STP)ktands for the faculty of investigating an object
(Arammana) or the faculty of taking possession of an object, or the faculty of knowing an

object or the faculty of being conscious of an object.

Six types of Citta: 1. Cakkhu-viisiana (Consciousness of eye) 3ota-viiiiana
(Consciousness of ear); &hana-viiiiana (Consciousness of nose); divha-viiiiana
(Consciousness of tongue); Baya-viiiiana (Consciousness of body); Mano-viijiana
(Consciousness of mind). In tlapa-loka, however, mind-consciousness arises without

any base.

Again, the four types of consciousness with reference tBhZins (spheres) are as

follows:

1. Kamavacaracitta (consciousness of sense-sphere):

a)Akusalacitta (immoral consciousness) 12:
Lobhamilakacittgattachment-rooded consciousness) 8
Dosanulakacitta (hatred-rooted consciousness) 2
Mohamilakacitta (delusion-rooted consciousness) 2

b) Ahetukacitta(rootless consciousness ) 18:
Akusalavipakacitta (result of immorality) 7

Kusalavipakacitta (result of morality)
Ahetukakiriyicitta ( functional consciousness)

c) Kamavacarasobhanacitta (sense-sphere beautiful consciousness) 24.
Mahakusalacitta (moral consciousness ) 8
Mahavipakacitta(resultant consciousness)

Mahdkiriyacitta (functional consciousness )
Total 54
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2. Rapavacaracitta (form-sphere consciousness) 15:
a) Ripavacarakusalacitta (form-sphere moral consciousness) 5
b) Ripavacaravipakacitta (form-sphere resultant consciousness) 5
¢) Rapavacarakiriyacitta (form-sphere functional consciousness ) 5
3. Ar@pavacaracitta (formless-sphereonsciousness 12:
a) Arizpavacarakusalacitta (formless-sphere moral consciousness) 4

b) Aripavacaravipakacitta (formless-sphere resultant consciousness ) 4

c) Arapavacarakiriyacitta (formless-sphere functional consciousness) 4

4. Lokuttaracitta (supermundane consconsciousness) (5jhanas x) 8 = (40):
a) Lokuttarakusalacitta (moral supermundane consciousness) 4 (20)
b) Lokuttaravipakacitta (resultant supermundane consciousness ) 4 (20)

Total 89 or 121*

In addition to the explanation of Citta:

(1) Of thesekama-consciousness is that which lies within the jurisdiction of desire
prevailing in kama-tazhaand it is fourfold as thus: moraKg(sala), immoral Akusala),

resultant Vipaka), and inoperativeK{riy a).

(2) Rapa-consciousness is theadit or ecstatic consciousness which has become
free fromKama-desire and related objects, but still remains within the jurisdiction of the

desire prevailing ifRipa-loka Ripa-tarzha), and is threefold: Moral, Resultant, inoperative.

(3) Aripa-consciousness is also thanib or ecstatic mind which has become free
from Ripa-desire, and related objects, but still remains within the jurisdiction of the desire
prevailing in theAripa-loka @Aripa-tazha) and also is threefold: Moral, Resultant, and

inoperative.

*(The detail in Abhidhammahakatii Dhamma-saganivanna (Arthasilini)]; [also vide in P.A. Payutto
‘Dictionary of Buddhism’Ob.Cit.,pp. 329-39)].
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(4) Lokuttara, or transcendental consciousness is the noble consciouArgas (
citta) which has become free from the threefold desire, and has transcended the three planes
Kama, Ripa and Ardpa. It is of two kinds: noble consciousness in the Path, and noble

consciousness in the Fruition.

Part 2: Cetasika (mental factors):

Cetasika: Cetasikas are characteristics of consciousness, of mental properties born
of mind, or concomitants of mind. They are 52 in number and have four characteristics of: 1)
arising together, 2) passing away together, 3) haveahe object, and 4) have the same
basis. They have been classified into three groups:*

A). Afifiasamina-cetasika (13 general mental factors ) :
1) Sabbacittagdharanacetasika$7 universal mental factors), and

2) Pakiznakacetasikag6 mental factors).
1) Sabbacittagdharapacetasikas (7 universal mental factors):

1. Phassameans contact or sense-impression and contact means the faculty of
pressing the objectitammanra).

2. Vedana means feeling, or the faculty of tasting the sapid flavors thus squeezed out
by Phassa. All creatures are sunk in Yreslana.

3.Saiifia means perception, or the act of perceiving. All creatures become wise
through this perception.

4. Cetana means volition or the faculty of determining the activities of the mental
concomitants, so as to bring them into harmony. In the common saying of the world we are
accustomed to say of one who supervises a piece of work that he is the performer or author
of the work.

5. Ekaggat means concentration of mind. It is also called right concentration
(Sanadhi). It becomes prominent in thiilnanasamapattithe attainment of the supernormal

modes of mind calledhana.

*[Comp. 94.; [also vide in P.A. PayuttBictionary of Buddhism’Op .Cit.,pp. 278-80].
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6. Jivitindriya means psychic life or the life of mental phenomena. It is pre-eminent
in preserving the continuance of mental phenomena.
7. Manasilara means attention. Its function is to bring the desired object into the

view of consciousness.

These seven factors [1-7] are caligabbacittika, universal properties, as they always

enter into the composition of all consciousness.
2) Pakinnpakacetasikas (6 mental factors):

8. Vitakka means the initial application of mind. Its function is to direct the mind
towards the object of research. It is also caBletkappa (aspiration), which is of two kinds:
Sammasarikappa or right aspiratioMicchasasikappa or wrong aspiration.

9.Vicara means sustained application. Its function is to concentrate upon objects with
deviation or distraction.

10. Viriya means effort of mind in actions as two kinds: right effort and wrong effort.

11.Piti means pleasurable interest of mind, or buoyancy of mind.

12.Chanda means desire-to-do, such as desire-to-go, desire-to-stay, and so forth.

13. Adhimokkha means decisions, or literally, it is intended to connote the freedom of

mind from the wavering state between the two courses: ‘Is it?’ or ‘Is it not?’

The above thirteen kind€l) and (2) are called mixturesMimissaka). They are

common to both moral and immoral consciousness in composition.
B). Akusala-cetasikas ( 14 immoral mental factors):
1. Sabbakusalagdharapacetasikas (4 universal immoral factors):

14. Lobha ethically means greed, but psychically it means agglutination of mind
with objects. It is sometimes calléthrzha (craving), sometimeA&bhijjha (covetousness),
sometimedama (lust), and sometimeRaga (sensual passion).

15. Dosa (hate) in its ethical sense is hatred, but psychically it means the violent
striking of mind on the object. It has two other nanfkigha (repugnance), arglapada
(ill-will).
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16. Moha (dullness) means dullness or lack of understanding in philosophical
matters. It is also calledvijja (nescience)Aiiana (not-knowing) andAdassana (not-
seeing).

The above three just mentioned [14-16] are called the &kesalanila, or the three

main immoral roots, as they are the sources of all immoralities.

17. Digthi means error or wrong seeing in matters of philosophy. It takes
impermanence for permanence, non-soul for soul, and moral activities for immoral ones, or

it denies that there are any results of action and so forth.
2. Pakinpaka-akusalacetasikas ( 10 particular immoral factors):

18. Mana means conceit or wrong estimation. It wrongly imagines the name-and-
form (Nama-ripa) to be an ‘I', and estimates it as noble or ignoble according to the caste,
creed or family and so on, to which the person belongs.

19. Issz means envy, or absence of inclination to appreciate or congratulate others
upon their success in life. It also means a disposition to find fault with others.

20. Macchariya means selfishness, illiberality, or unwillingness to share with others.

21. Kukkucca means worry, anxiety, or undue anxiousness for what has been done
wrongly, or for right actions that have been left undone. There are two wrongs in the world,
namely, doing sinful deeds and falling to do meritorious deeds.

22. Ahirika means shamelessness. When a sinful act is about to be committed, no
feeling of shame such as ‘I’ will be corrupted if ‘I do this’, arise in him who is shameless.

23. Anottappa means utter recklessness as regards such consequences, as
Attanuwidabhaya (fear of self-accusations like: ‘I have been foolish’, ‘I have done wrong’,
and so forth),Paranuwidabhaya (fear of accusations by othe®gndabhaya (fear of
punishments in the present life inflicted by the rulefg)gyabhaya (fear of punishments to
be suffered in the realms of misery).

24.Uddhacca means distraction as regards an object.

25. Thina means slothfulness of mind, that is, the dimness of mind’s consciousness
of an object.

26. Middha means torporfulness of mental properties that is the dimness of the
faculties of each of the mental properties, such as contact, feeling and so forth.
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27.Vicikiccha means perplexity, that is, not believing what ought to be believed.

The above fourteen kinds [14-27] are calRgbajati or Akusala-dhamma. They are

indeed the real immoralities.
C ). Sobhana-cetasikas (25 moral factors):

1. Sobhanagdharanacetasikas (19 universal moral factors):

28. Alobha means disinterestedness of mind as regards to an object. It is also called
Nekkhama-dhatu (element of abnegation or renunciation)Anathijjha (liberality).

29. Adosa means amity in its ethical sense means inclination of mind in the direction
of its object, or purity of mind.

30. Amohameans reason or knowing things as they are. It is also csilied

(wisdom),Pasisia (insight),Vijja (knowledge) Sammadizshi (right view).

These three [28-30] are called the thkedyanamilas or the three main moral roots
as they are the sources of all moralities.

31. Saddhameans faith in what ought to be believed.

32. Satimeans constant mindfulness in good things so as not to forget them. It is also
calledDharana (retention), antlsthana (readiness).

33. Hiri means modesty which connotes hesitation in doing sinful acts through shame
of being known to do them.

34. Ottappa means discretion which connotes hesitation in doing sinful deeds
through fear of self-accusation, of accusation by others.

35. Tatramajjhattat means the balance of mind, that is to say, that mode of mind
which neither cleaves to an object nor repulses it. This is chlfekkha-brahmavina
(equanimity of the sublime abode in the category BsAhmavihara and Upekkha-
sambojjhasziga (equanimity that pertains to the factors of Enlightenment) Bojjasiga.

36. Kayapassaddhmeans composure of mental properties.

37. Cittapassaddhimeans composure of mind. By composure it is meant that the
mental properties are set at rest and become cool, as they are free from the three immoral
(Papa-dhamma) which cause annoyance in doing good deeds.

38. Kayalahuta means buoyancy of mental properties.
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39. Cittalahuta (buoyancy of mind) means buoyancy of mind. By buoyancy it is
meant that the mental properties become light.

40. Kayamudu# (pliancy of mental properties) means pliancy of mental properties.

41. Cittamuduta(pliancy of mind) means pliancy of mind.

42. Kayakammavisial (adaptability of mental properties) means fitness for work of
the mental properties.

43. Cittakammaviiiat (adaptability of mind) means the fitness of mind for work.

44.Kayapaguiiiati means proficiency of mental properties.

45. Cittapagusiiiati means proficiency of mind. Proficiency here means skillfulness.

46. Kayujukatz means rectitude of mental properties.

47.Cittujukatz means rectitude of mind.

2. Viraticetasikas (factors of 3 abstinences):

48. Samnavaca means right speech i.e., abstinence from the fourfold sinful modes of
speech that consists of: Lying, slandering, abusive language and idle talk.

49. Sammkammanta means right action through abstinence from threefold sinful
act: Killing, stealing, and unchastity.

50. Samnad-gjiva means right livelihood.

3. Appamaiifiacetasikas (2 factors of boundless states):
51.Karunza means pity, compassion or wishing to help those who are in distress.

52. Mudita means appreciation or delight in the success of others.
Part 3: Rapas (material quality) [ M.11.262]

It is termed in Rli as ‘Ripa’, because it transforms through the influence of adverse
physical conditions such as heat, cold, étere Ripa has further been studied in twenty-

eight varieties. They are examined under the eleven heads as*elow:

1. Bhatanipa means primary material qualities that has Four types, ndraghav

(earth),Apo (water)Tejo (fire), andVayo (air).

*These are the twenty eight types of material quality under eleven heads. Hence, Mahihhita have been

put in under one head aktpidayaripa has been studied under the further ten heads.
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2. Pasidarapa means sensitive material that has Five types, nar@alkkhu(eye),
Sota (ear)Ghana(nose) Jivha (tongue) anaya (body).

3. Gocararipa means material qualities of sensefields that has Four types, namely:
Ripa (visible objects),Sadda (andible object),Gandha (Odorous objectRasa (sapid
object).

4. Bhavampa means material qualities of sex that has two types: namely-femininity
(Itthindriya) and masculinityRurisindriya).

5. Hadayarmpa means physical base of consciousness that has one type known as

Hadayavatthu (heart-base).

6. Jivitarzpa means material quality of life that has one type knowdiatsndriya
(life faculty).

7. Ahararipa means material quality of nutrition that has one type known as the
gross-fooKavaliiikarahara).

8. Paricchedaripa means material quality of limitation that has one type; namely: a
space elemerfikasadhatu).

9. Viiniattirupa means material quality of communication that has two kinds; namely:
Kayaviinatti (physical intimation) an¥aavissiatti (verbal intimation).

10. Vikararapa means material quality of plasticity that has three kinds; namely —
Lahut (lightness)Muduiz (pliancy) Kammaviiiat (adaptability).

11. Lakkhazaripa means material quality of characteristic has four kinds, namely:

Upacaya (origin) Santati(continuity),Jaratz (decay) andhniccat (destruction).
Part 4. Nibbana

Nibbana as Asarikhatadhamma (unconditioned) is getting out of the circle of
existencesNibbana means freedom from every kind of infelicity. In the ultimate sense a
human being is only a concept. It is composed of mind and matter. Mind consists of
consciousness and mental statd#bana is a state in which mind and matter become

completely extinct.

Nibbana may be classified into three kinds: Fiibbana, SecondNibbana and
Third Nibbana.

-Freeing or deliverance from the plane of misery, the Nisbana.
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-Freeing or deliverance from the planek@aima-loka, the secondibbana.
-Freeing or deliverance from the planes Rifpa-loka andAripa-loka, the third
Nibbana.*

*[(Mahathera Ledy Sayadawhe Manuals of Buddhisrpp.16-26); Also vide in (A.IV.379.; Again, there are two
kinds ofNibbana: 1) Saupidisesanibbna: Nibhina with the substratum of life remaining or extinction of the defilements.
2) Anupidisesanibbna: Nibbana without any substratum of life remaining or extinction of the Aggregaté&hhdina or
Vimutti which is extinction of greed hatred and delusion; the blowing out of personality. It is the true Goal of holy life in
Buddhism. In Buddha's own word, the purpose of the Holy Life does not consist in acquiring alms, honors, or fame, or in

gaining morality, concentration, or the eye of knowledge. That unshakable deliverance of the heart.)]
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Appendix C:

Chart No. 1: The Chains of Origin ofDukkha

1. Avijja: Ignorance

. Ignorance 2.Saikhara:

Mental Formation

12 Jara: Decay,
Marara: Death.
Soka: Sorrow
Parideva Lamentation
Dukkha: Bodily pain
Domanassa: Mental pain
Upayasa: Despair

. Mental Formatio

1

2

3. Consciousness
4. Mind & Matter
5. Sense-Bases
6
7
8
9

3.Viiiana:

. Contact .
Consciousness

. Feeling
11. Jati:Birth . Craving
. Clinging
10. Being
11. Birth

12. Decay, Death,

4. Nama:Mind &
Riapa:Matter

10.
Bhava:Becoming

5.Salayatana:
Sense-organs

- Sorrow

- Lamentation,

- Bodily pain,
9. Upadana:
Clinging - Mental pain,
- Despair.

6. Phassa:Contact

8. Tarha:Craving

7.Vedana:Feeling
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Chart No. 2: These states of consciousness have been defined and

explained in the Commentary texts as mentioned below:

No. | Names of consciousness Meaning Commentary’s note
1 Sawgam Cittam With lust Akusala Lobha-8
2 Vitaragam Cittam Without lust Lokiya Kusala and
Abykata Citta
3 Sadosam Cittam With hate Dosanulaka Citta-2
4 Vitadosam Cittam Without hate Lokiya Kusala and
Abyikata Citta
5 Samoham cittam With ignorance Mohamilaka Citta-2
6 Vitamoham Cittam Without ignorance Lokiya Kusala and
Avyakata Citta
7 Sasikhittam Cittam Shrunken state of mind | Sloth and torpor
with sloth and torpor (Momihacitta)
8 Vikkhittam Cittam Distracted state of Uddhacca-agitation
consciousness
9 Mahaggatam Cittam With great mind Ripavacara and
Arapavacara Citta
10 Amahaggatam Cittarn | Not great mind Kamavacara Citta
11 Sa-uttaram Cittam Having superior to it kamavacara Citta
12 Anuttaram Cittam Not having superior to it| Rzpavacara &
Aripavacara
13 Sanahitam Cittam Quieted state of mind | With Upacira Samadhi
andAppana Samdhi
14 Asanzhitam Cittam Non-quieted state of Without partial and ful
mind absorption
15 Vimuttam Cittam Freed state of Tadarnga and
consciousness Vikkhambhana Vimutti
16 Avimuttam v Cittarn Unfreed state of mind | Without Tadasiga and

Vikkhambhana vimutti




Chart No. 3: These techniques can be illustrated with the following table:
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ions

Dhammas: Techniques
Mind-objects Observation Eliminations| Development Realizat
1. Nivaranas / /
2. Khandhas /
3. Ayatanas /
4. Bojjhangas /
5. Ariyasaccas / / /
Total 5 2 1

Chart No 4: Twenty one Objects ofSatipashina

No Subjects numbers
1 Anapanasati(Breathing) 1

2 Iriy apathas(Four Postures) 1

3 Sampajasiiia (Clear Awareness) 1

4 Parikila-manasikra (Contemplation of Loathsomeness)1

5 Dhatu-manasiiras (Four Elements) 1

6 Navagvathika (The Meditation on Nine Cemeteries) 9

7 Vedananupassand@ontemplation of feeling) 1

8 CittanupassangContemplation of Consciousness) 1
9 Nivaranas (Five Hindrances) 1

10 Pasica Khandhas (Five Aggregates) 1

11 Ayatanas (Sense-organs) 1

12 Satta Bojjhanigas (Seven Factors of Enlightenment) | 1

13 Catu Saccas (Four Noble Truths) 1

Total 21
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Chart No. 5 : Ayatanas ( six Sensations or doors )

External sense-objects internal sense-organs

These are

Phassiyatanas

™ 01~ W DN P

. eye and visible objects with eye consciousness

. ears and audible objects with ear consciousness

. hose and odorous objects with nose consciousness

. tongue and sapid objects with tongue consciousness

. body and tangible objects with body consciousness

. heart and ideational objects with meltal consciousness




Chart No. 6: Main Differences betweerSamatha andVipassam@

Samatha

Vipassa@

1. Method: To concentrate on a
single object, such as the breath,
repeating words, staring at a visual

object or image in the mind.

1. Method: To acknowledge any mental
or physical process that predominantly|

arises in the present moment.

2. Result: Peace, calmness,

tranquility. Developed or deeper
concentration. Psychic powers, such

as mind reading.

2. Result: Increased mindfulness. Gain
insight into the true nature of body and
mind and thus life, Wisdom.

3. Single object of attention.

3. Not a single object but overall
awareness of things that occurs naturally

in the body or mind.

4. Quick and temporary removal of
defilementsand hindrances.

4. Gradually removes and uproots

defilements and hindrances.

5. All distractions and processes of
the body and mind must be ignored.

5. Any ‘distraction’” becomes a new
object of attention.

6. Thinking ceases

6. Continue thinking but realize it when
it arises and see it passing away.

7. Must be practiced in a quiet place

with few distractions.

7. Can be practiced anywhere, anytime

[better in a quiet place]
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Appendix D:
4 Fundamental Postures of Meditation*
Chart No. 1: Walking Meditation or Mindfulness in Walking*

4! 5. 6.
1 stage: Left goes thEwewua), right goes thuguneenua).

2 stages.Lifting (snviua), treading(tvifouviua).

3 stages.Lifting (snviua), moving (8191iua), treading(tridouviua).

4 stages:Heels up(pngunua), liting (snua), moving (841iua), treading(:viisunius).

5 stages: Heels ypnadunua), lifting (anvina), moving (en4iua), lowering (a41i148),
treading o uviug).

6 stages:Heels up(anguviua), liting (snwiua), moving (8¥iua), lowering (a4viua),

touching(gn#iua), pressingnanu)...
Further, there are preparations for Walking Meditation (Carikamana)

-Walking first, then continue right into sitting. It helps the Yogi to be alert and awake
during meditation. Indeed, “going or walking” means walking mindfully that is a practice of

concentrated walking. It is callecCarkamarain Pali.

*Charuwan PhungtiaDhamma in Advanced English Learning, English through Vipas<ap.Cit, pp.26-39.
[The picture made by Ajahn Thanit Yupho].

*Gacchanto & gacclanmi'ti pajanati
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Do’s and Don'ts: Choose a quiet place without distractioifie walking space
should be about 3-4 meteBon’t walk a long way in one direction or around in circles.

Walk back and forthDon't look around, look straight ahead and keep eyes half-
closed fixed on the ground about 4 to 5 feet ahead of own. The wandering eye is a difficulty,
so be mindfulAvoid looking at the foot or one will become distractBa. not let the head
bend too low because this will cause strain and tension in the one’s own pdstdrene’s
hands in front or behind, or cross own arms in the frbain’'t do anything else while
walking. If one wants to do something, even thinking, stop! Move slowly, observe and label.
Do one thing at a timéon't lift the foot too high or over exaggerate the step.

The step should be smooth, natural and as relaxed as possible, not broken into parts
likes a robot.Don’t try too hard or stress body and mind. Check and relax face and
shouldersFor beginners, pay attention to the foot. Note the step part by part as one’s own
follow the movement with careful attention. Mentally note the number of parts of step like
‘stepping, stepping’ for about 5-10 minutes.

Walk to the end of own marked place, stop, and note ‘standing’ 3 times then turn
back slowly mindfully noting ‘turning’ 4 times as one’s own tWvhen the objects increase
gradually, the number of parts of step observed also gradually increase. Note own walking in
2 parts, ‘lifting, placing’ for 10 minutes 3 parts, ‘litting, pushing (moving), placing’ for 15-

30 minutes. These three parts are the basic instructions for walking meditation. When one
feel comfortable with the first three, then proceed to the fourth, fifth and sixth respectively.



221

Chart No. 2, Sitting Meditation or Mindfulness in Sitting [Nisinno v nisinnomhe'ti

pajanati]

1. Position of the Hands.
2. Rising fvasuua), falling (@uwua), sitting (lviua), touching(anviua).
3. Changing ghenua):Rising Wasniua), falling(suvina), sitting (ﬁfwua),touching(qrmua).

4. Poking §an): Rising fvesviua), falling (puwiua), sitting @wua), touching(anvua).
Further, there are preparations for Sitting Meditation

In order to give balance to sitting meditation practice, do walking meditation first.
Find a quiet place and sit down comfortably. Let the body and mind relax as much as
possible. Maintain the body in well-balanced posture. Find a position that is suitable for you.
Maintain in a well balance upright posture, straight back, square shoulders, not too rigid or
too lax. Don't lean or touch own back on anything. Keep own head straight, lower one’s chin
slightly. Gently close our eyes and keep them closed. Rest one hand in the other in one’s lap
or palms up on one’s knees at least for ten or fifteen minutes for a good start without
moving. Start by focusing on the sensations of the abdomen caused by the rising and falling

movement.
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As the movement of the abdomen becomes steady and clear, increase the number of
noting. If the movements are complicated, note them in a general way. if there is a gap
between the rising and falling movement of the abdomen, insert the noting ‘sitting’ and/or
‘touching’. The breathing should be normal. Do not disturb natural breathing by taking sharp
or deep breaths. This will make you tired.

When secondary objects predominate, such as sounds, thoughts, etc. Repeat to
yourself *hearing hearing’, ‘thinking thinking’, ‘feeling feeling’ and so on. When secondary
objects have passed, go back to the primary object of the rising and falling movement of the
abdomen. It is not easy to note such a variety of objects, but with increased mindfulness it
becomes easier. If you feel pain, hot, sleepy, bored, lazy, and restless or any strong emotion,
try to identify first, then continue to observe whatever arises naturally in each present

moment. Remember, Mipassanawe observe one thing at a time.

Although in the beginning we watch the rising and falling movement of the
abdomen, do not get attached to it. For it is not the only object, but one of many varieties in
Vipassanad Meditation. Mindfulness of the movement of the abdomen leads to the direct
experience of the wind element and its specific characteristics of motion, vibration and
support. It is then that one can rightly know the real nature of the wind element, thereby
destroying the false view of self.

Chart No. 3, Standing Meditation or Mindfulness in Standing T'hito va ‘thitomhz'ti
pajanati]

Standing, Standing, Standingpiua funine Burua)
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Further, there are preparations for Standing Meditation

Find a quiet place with few distractions. Stand with own feet wide apart at
comfortable distance and hands by one’s sides. Relax the whole body, especially the
shoulders and back. Breathe in and relax, breathe out and relax. Be mindful of the breathing
process. Keep your eyes open but look at the ground to avoid distraction by external things.
Feel own whole body standing, note ‘standing, standing, standing.” Whatever is
predominant, observe and label it, see it in it's nature. One may stand with mindfulness as
long as he need, or 5-10 minutes,

Chart No. 4, Lying Meditation or Mindfulness in Lying [Sayino wi sayinomh'ti
pajanati]

1. Rising(wa4#ii4a),

2. Falling(auviua),
3. Lying (uauiua),

4. Touching §nwiua).

Further, there are preparations for Lying Meditation

Lie flat on your back on a firm surface. Rest your hands by one’s sides with palms
up. Do not get too comfortable or one will feel sleepy. If one wishes to remain alert, one
must label sleepiness strongly. Lie still and don’t move, which can be painful, but just
observe and label it. At night time, use this technique to fall asleep mindfully and wake
up/feeling fresh. There are two ways of lying mindfully; systematic and freestyle. The

posture is the same for both.
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-Systematic: Feel the place where the body touches the floor, called ‘touching
points’, then label ‘touching.Start with the right heel, calf, buttocks, the back, elbow,
shoulder blade and head@hen shift to the left side of the body at the same fix places,
thirteen points, altogetheFeel and label them as, ‘touchin@.hen label the rising and
falling of the abdomen twice or three timd@$ien from the top of the head, sweep the mind
down through the whole body and label ‘lying,” briefly. After this, repeat the same process
with the left side of the body. If one starts thinking or feels pain, just label it ‘thinking’ or

‘pain’ until it's gone and go back to the system and start again.

-Freestyle: Mindfully lie down on the floor and practice the same instructions as
sitting meditation and label whatever happens ‘rising and falling, hearing, thinking,
touching, lying, sleepy’ etcThis is excellent to relieve stress for busy people who want to

rest but cannot fall asleep.

Chart No. 5: Mettabhavana or Chanting of Mettaz-meditation in brief

Aham sukhito homi May | be happy

Avero homi be free from enmity and danger.

Abyapajjho homi be free from mental suffering.

Anigho homi be free from physical suffering.

Sukhi a@nam parihazmi May | take care of myself happily

Sabbe sait sukhitz hontu May all beings be happy

Avewa hontu be free from enmity and danger

Abyapajjha hontu be free from mental suffering

Anigha hontu be free from physical suffering.

Sukhi at@nam parihaantu May all beings take care of themself happily
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PARIYOSANA-GATHA ( EPILOGUE)

Ya hi Satipathanakatha gambfhra likhita maya

ya paliadiganthesu anekatthassadtka
yayatim vicayasseva kammassa ca pagcay
ya suddhipekkhasaihan nibbanasukhaparaga

ya ca nithan gat sutthu et janantu adhavo

ye ca buddidayo honti teanublavatejaga

ye jaradha, samagga te hontu saasatithita
yo devo #ado hoti eso kata pavassatu

YO raja issaro nicca so hotu dasadhammiko
yam rathadhammanunnanta ciram titthatu sotthia
yam sukhan santiblivo, so lokasseva samijjhatu.
gai cacariya mayhan upajjhayyo cupasaka
mata ceva pifi ca'ti deva ca bahukaraka
tesandha punnamodissa kaizukatavediko
tesaca garaveneva naamihan nirantaran

tatlka manusadha péjvare ye
cirayuvaldha ca suvanaka te
Dhanena wé#dha siriya ca honten
Sukhena wddha balena payuit
sada bhavanta paibhanagami

nirantaya nirupadda® ca.

nissoka pana niddukkh aroga atha nibbhay
sabbada sotthipaitva hontu sabbepi pio

tatha sijjhantu sakappa sattnan dhammanissit
ditthadhammasuktete saggapayana siyum
jivitappariyogne mokkhadhammupagino'ti.*

*Composed by Phramaha Chainarong Tes€ai,July 29, 2012.
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