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Introduction

The Heart of Buddhist Meditation

The purpose of these pages 15 to draw attention to the far- and
deep-reaching significance of the Boddha's "Way of Mind-
fulness™ {Satipatthiina), and to give initial guidance to an
understanding ol these teachings and their practical apphication.

This book is 1ssued in the deep conviction that the systematic
cultivation of Right Mindiulness, as taught by the Buddha in
his Discourse on Sanpatthing, sull provides the most simple
and direct, the most thorough and effective, method for training
and developing the mind for 1s daly tasks and problems as
well as for its highest aim: mind’s own unshakable deliverance
from Greed, Hatred and Delusion.

The teachings of the Buddha offer a great variety of methods
of mental training and subjecis of meditation, suited 1o the
various mdividual needs, temperaments and capacities. Yet all
these methods ultimately converge in the "Way of Mindfulness’
called by the Master himsell “the Only Way™ (or: “the Sole Way';
ekdvano maggo). The Way of Mindiulness may therefore rightly
be called ‘the heart of Buddhst meditation” or even “the heart
of the entire doctrine” (dhamima-hadava). This great Heart 18 i
fact the centre of all the blood streams pulsating through the
cntire body of the doctrine (dhamma-kava).

The scope of the Satipatthana Method

This ancient Way of Mindfulness is as practicable to-day as it
was 2 500 years ago. It 1s as applicable 1 the lands of the West
as in the East; in the midst of Iife’s turmoil as well as in the
peace of the monk’s cell.

Right Mindfulness is, in fact, the indispensable basis of Right
Living and Right Thinking — cverywhere, al any time, for cvery-
one. It has a vital message for all: not only for the confirmed
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follower of the Buddha and his Doctrine (Dhamma), but for all
who endeavour to master the nund that 1s so hard (0 control,
and who earnestly wish to develop its latent faculties of greater
strength and greater happiness.

In the first words of the Discourse, stating its high purpose,
it 15 sad that this method makes “for the overcomimg ol sorrow
and misery for the destruction of pun and grief”. Is not that
Just what everyone wishes for?! Suffering 1s the common human
expernience, and, therefore, a method for radically conguering
it, 15 of common human concern., Though the final victory
over Sullenng may, m the mdividoal case, snll be far off, the
road o 1t has been clearly indicated. And more than that: from
the very first stages of that road, the method of Right
Mindiulness wiall show immediate and visible resulis of s
efficacy, by defeating Suffering in many a single battle. Such
praciical results, in terms of happiness, must be of vital
importance o evervone, in addition to the efficient help given
o mental development.

The true aim of Satpatthing is nothing less than final
Liberation from Suffering which 1s also the highest goal of the
Buddha's teaching — Mibbina. The stranght and direct path
towards 1t, as provided by Satipatthiina, and a continuous
progress on that path, require, however, sustmned meditalve
effort, applhied to a few selected objects of Mindfulness. Brief
imibial mstructions in that practice will be given in these pages.

But, for stnving after that haghest goal, a general application
of Mindfulness, on the level of the normal hfe activities, is of
no less importance. It will give invaluable support o the elfort
in specialized and mtensified Mindfulness. It will further instil
m minds stull untrained, the general “'mood” and atttude of
Mindfulness, and give familiarity with its “mental climate’. Tts
beneficial results, in a narrower and “worldly™ field, will be an
additional inducement to extend the range ol application, and
will be an encouragement to take up the systematic practice
amming al the highest goal. For these reasons, special attention
has been given here to the general aspects of Mindfulness, 1.e.
its place in the fabric of human life in general.
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In Satipatthina lives the creative power as well as the time-
less and wmversal appeal of a true doctrine of Enhghtenment.
It has the depth and the breadth, the simplicity and the
profundity for providing the foundation and the framework of
a living dhamma for all, or, at least, for that vast, and still
growing, scction of humanity that is no longer susceptible to
rehigious or pseudo-religious sedatives, and vet feel, in their
lives and minds, the urgency of fundamental problems of a
non-material kind calling for solunon that neither science nor
the religions of faith can give. For the purpose of such a Saiipar-
thana dhamima for all 1015 essential o work out, n detml, the
appheations of this method o modern problems and conditions.
Here, within the limits of these pages, only brief indications
can be given in that respect (see, in particular, pp. BEI).
Elaboration and addittons must be left to another occasion or
to other pens.

For the benefit of those, particularly in the West, who are
not well acquaintcd with Buddhist hterature, somce inlormation
follows here, about the relevant texts on which the ancient
traditton of Satipatthina 1s based.

The Discourse, its title, and the Commentary

The Buddha’s original “Discourse on the Foundations of
Mindfulness” (Sutipatthina Sutta) oceurs twice in the Buddhist
scriptures: (1) as the 10" Discourse of the "Middle Collection
of Discourses™: (Majjhima Nikave), (2) as the 22* Discourse
ol the "Long Collecton” {Digha Nikdva) where 1t has the utle
Muha-Satiparthdna Surta, 1.e. the Grear Discourse, ete. The
latter differs from the fust version only by a detuled treatment
of the Four Moble Truths, included in that section of the
‘Contemplation of Mental Contents’ which deals with them. In
the present publicanion, the second and larger version has been
reproduced {(as Part Two), and, in the following, 1t will be briefly
referred (o as “the Discourse’,

The title.— In the compound Pah term safi-patthina, the
first word, sard (Sanskrit: smrri), hoad onginally the meaning of
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‘memory ., ‘remembrance . In Buddhist usage, however, and
particularly wn the Pali seriptures, it has only occasionally
retained that meaning of remembering past events. It mostly
refers there to the present, and as a general psychological term
it carries the meaning of “attention’ or “awarcness’. Buot siill
more frequently, its use in the Pili scriptures is restricted o a
kind of attentiveness that, m the sense of the Buddhist doctrine,
is good, skilful or right (kusala). It should be noted that we
have reserved the rendermng ‘mundfulness’, for this latter use
only. “Suri’, in this sense, 1s the seventh factor of the Moble
Eightlold Path, under the name of Samma-sati, 1.c. Right
Mindfulness, being expressly explained as the fourfold
‘Foundations of Mindfulness™ (Safipatthana).

The second part of the compound, patthdna, stands for
mpeifthanag, i “placing near (one’s mind)’, 1.e. keeping present,
remaining aware, establishing., This expression, in various
grammatical forms, is frequently wsed in connection with “sati’,
c.g. in our Discourse, safim apatthapetvd, It “having kept
present his mind-fulness’. Moreover, in the Sanskrit version
which probahly is very old, the title of the Discourse reads
Smrti-upasthana-satra,. According o that explanatnon, the
complete word may be rendered by "The Presence of
Mindlulness”".

Among alternative ways ol interpreting the title, the Com-
mentary mentions that the four ohjects or contemplations (body,
ete.), dealt with in  the Discourse, are the “principal place’
{pedanan thanam) or the "domain proper’ (gocara) of
Mindlulness; this suggests a rendering "The Domain of
Mindfulness”™ or “The Foundations of Mindfulness™, and this
latter translation has been adopted here.

It 1s, however, desirable that the Pali word “Satipatthana’
itself should bhecome familiarized among Western readers of
Buddhist hiterature, as i the case of such terms as Kamma
{Karma), Dhamma, etc.

The Cowtmentary to the Discourse 15 included in the old
cxcgclicul works on the two alorementioned canonical
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collections in which our text occurs. These commentaries, at
least 1n thewr substance, date, almost certimnly, back o the very
earliest time of the Doctrine. The complete original, however,
ol all the old commentanes to the Buddhist Pih Canon was no
longer extant in the fourth century A.C. The version we possess
now is a retranslation, and partly perhaps a recastng into the
Pil language, from the carly Sinhalese version that was found
m 5r1 Lonka. This rendering into Pali was done by the great
scholar and commentator of the fourth century A.C.,
Buddhaghosa, who. besides some illusirative stones, probably
added not much more than a lew comments ol his own o
those already in the Ceylon tradition.

since there exists a fathful Enghsh translation of that Com-
mentary, by the late Venerable Soma Mahithera of Cevlon
{d. 1960).% 1t was considered vnnecessary to duplicate here
this matertal in full. Tt has, however, been uitihzed in the
explanatory notes to the Discourse, and a few passages of
general interest taken from that Commentary have been included
m the Anthology which forms Part Three of this book.

To those, however, who wish to acquaint themselves with
the full exegencal material concermng our Discourse, the siudy
of the Commentary n the Venerable Soma’s translation will
be very rewarding. Apart from its direct relevance o our subject,
the Commentary contiuns a wealth of information about various
mmportant Buddhist teachings, and, besides, a number ol strmng
stories showing the determined and herowe manner i which
the Only Way was trodden by the monks of old, and giving
msiructive glimpses wto detals of their practice.

Sutipatthana in Eastern fradition

Mo other Dhscourse of the Buddha, not even his first one, the
famous ‘Sermon ol Benares’, enjoys in those Buddhist
couniries of the East which adhere to the unadulterated tradition
of the ornginal teachings, such popularity and vencranon as
the Satipatthana Sutta,

# The Way of Mindfulness, by Bhikkho Soma, Colombo 1949, Mow published by
the Buddhist Publication Society, Kandy.
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In 5n Lanka for instance, the 1sle of Cevlon, when on [ull
moon davs pious lay devotees observe eight of the ten principal
precepts of novice monks, staving for the day and the night in
a monastery, they frequently choose this Sutta to read, recite,
listen to, and contemplate. Sull, in many a home, the
Satipatthiina book is reverently wrapped in a clean cloth, and
from time o tme, in the evemng, 1t 18 read to the members of
the family., Ofiten this Discourse 1s reciled at the bedside of a
dying Buddhist, so that m the last hour of s hife, his heart
may be set on, consoled and gladdened by the Master's great
message of hberation. Though ours 15 an age of print, 1t 1s sull
customary 1n Cevlon to have new palm-leal manuscripts of
the Sutta written by scribes, and to offer them to the library of
a monastery. A collection ol nearly two hundred such
manuscripts of the Satpatthana Sutta, some with costly covers,
was seen by the writer in an old monastery of Ceylon.

Such great veneration paid to a single canonical text may
partly be ascribed to the fact that the Satpatthina Sutia is onc
of the very few Discourses which the Master himself marked
out, by introducing and concluding them in a particularly
emphatic and solemn wav. But thas alone would not be sufficient
to explain the persisience, through thousands of vears, of such
singular veneranon. It must be attnbuted also to the effects of
a long and successful practice of the Way, throughout
twentv-live centuries, which has enhaloed the Sutta, as it were,
with an aura of power that mspires deep reverence.

May this Undving Speech of the Buddha continue to wield
its benelicial power, even far from the place and tme ol its
origin, in the Western hemisphere! May it be a bridge between
the races, by pomung to the common roots of human nature
and to a common future of an ennobled mind’s mastery over
human destiny!

The Anthology

Having now imntroduced to the reader the first two parts of this
book — the essay and the Basic Text — 1t remans to add a few
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words about the Third Part m which addinonal Buddhst texts
relevant to the Way of Mindfulness have been collected.

These texts will offer to the earnest student supplementary
cxplanations of the Discourse and will present aspects and
applications of Satipatthana which received only passing
mention, or none, in the first two parts. This anthology is firstly
miended as a source book on 1s subject; but beyond its
mformative purpose it 15 hoped that 1t will serve as a book of
contemplaton to which the reader wall return agaun and agan
for fresh inspiration.

The major part of these texts has been taken from the Pah
Canon of the Theravada school, in which the oldest and most
fmthful tradinon of the Buddha's teachings has been preserved.
From the Discourse Collection (Surta-FPitaka) ol that Canon, 1t
was in particular the Samivuria-Nikdva (The Kindred, or
Grouped, Savings) that proved a rich source ol texts on
Satipatthana: firstly in the Group named after the latter, the
Satipatthdana-Samvaita; 1 the Anwraddha-Samyvatia, named
after that great Arahant who was an eminent practiser of Sati-
patthana; and finally, in the Saldvatana-Samyutta, the Group
of texts on the Six Sense-bases, which contmns much valuable
maierial on the development of insight (vipassand) into the
basic cognilive processes.

Though the emphasis of this selection 15 on the Theravada
literature, it would have been an omission 1l the beautiful echo
evoked by Sanpatthana i the ewrly Mahayana hterature would
not be heard here, along with the voices of the original Buddha
Word. The early Mahiivina Satras are represented here by
extracts taken from Santideva’s anthology. the Siksa-
sumuccave. These extracts and also Santideva’s own maslerl ¥
work, the Bodhicarvavatara, show how deeply he appreciated
the importance of Mimdiulness m the framework of the Teaching.
Some of Santideva’s succinet and beautiful formulations may
well be regarded as classic, and should be often remembered
by those who walk the Way of Mindiulness.

If that high value placed on Mindfulness and Satipaithiina
in the carly Mohavana hiterature 15 not allowed to be a merc
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historical remnant, but becomes an active force in the life and
thought of the followers, 1t may well fashion a strong and close
link of common spiritual endeavour between Mahayana and
Theravida, relegating to the background the differences
between these two schools. To contribute to that end is one of
the reasons for including here the section on Mahiyvina which,
by one more familiar with that hiterature, can certainly be
increased considerably.

Two facts, however, must be remembered 1n this
connection, Firsily: as the Master himself says so emphatically
mn the Dhscourse, the attsinment of hnal deliverance Ifrom
suffering (Mibbana) 1s the ultimate aim and inherent power of
Satipatthina. But an earnest follower of the Mahayanic
Bodhisattva Ideal who, with full awareness of the imphcations,
vows (o aspire after Buddha-hood, ceases thereby to sinve alter
mdividual deliverance before he has achieved his lofty
aspiration, Consequently, he will have to avoid the application
of Satipatthina to the methodical development ol Insight
(vipaessand) which may well lead him. in this very life, to a
stage (“Stream-entry’ or Sordparti) where final deliverance is
wrrevocably assured, at the latest afier seven existences; and
this would, of course, put an end to his Bodhisattva career.
Such restrant imposcd on the full practuice of Satpatthiana
creates a rather sirange silvation from the view point of
Theravada and in the light of the Buddha’s own injunction.
But be that as 1t may, there 15 no doubt that he who 18
determined to walk the arduous road to Buddhahood will
require a very high degree of mmndliulness and clear compre-
hension. of keen awareness and purposefulness, if he wishes
lo acgure, mamtain and dr:'uc]::p, mn the midst of hife’s
vicissiludes, those high virtwes, the Perfections or Piramis,
which are the requisite condittons of Buddhabood. And i that
endeavour he will be, Tor a long stretch of the road, the
companion of his Theravada brother. In his final effort for
Enhghtenment and ultimate emancipaiion, he wall, of course,
have to reach the summit of Insight (vipassandg) through the
Only Way of fully developed Satipatthana. This 1s the road
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that all Liberated Ones have gone and will go, be they Buddhas,
Pacceka-Buddhas or Arahants (sce the stanza in Part I11
Text I).

Among the Mahivina schools of the Far East, 1t s chiefly
the Chinese Ch'an and Japanese Zen that are closest to the
spirit of Sanpatthana. Notwithstanding the differences in
method, aim and basic philosophical conceptions, the
connecting links with Saopatthana are close and strong, and 1t
15 regrettable that they have hardly been stressed or notced.
In common are, for instance, the direct confrontation with
actuahity (mncluoding one’s mind), the merging of everv-day hilc
with the meditative practice, the transcending of conceptual
thought by direct observanon and introspection, the emphasis
on the Here and Mow. The follower of Zen will, therefore,
find much in Theravada’™s presentation and practice of
Saupatthana that can be of direct help o him on his own path.
Since the literature on Zen has grown considerably in the West,
it would have been repettive to include here illustrutive texts
often reproduced elsewhere.

For reasons of space, the author has refrained from adding
to the anthology voices from the West, old and modern, which
give mmdependent testimony of the imporitance of Mindfulness
for the basic structure and future evolution of the human mind.

Concluding Remarks

The first part of this book, The Hearr of Buddhist Meditation,
together with the shorter version of the Discourse, was pubhished
in Cevlon in two editions (Colombo 1954 & 1956, "The Word
of the Buddha Publishing Committee™). In the present edition,
apart from several minor additons and changes, a new chapter
on ‘Mindfulness of Breathing™ (Ch. 6) has been included. The
shorter version of the Discourse was replaced by the longer
one which, with 1ts detailed explanation of the Four Moble
Truths, embodies the essence of the Buddha's Teachings.

A shorter German version ol the first part {without chapters
3 and 6) was also mncluded in the author’s Satipatthdana, Der
Hetlsweg buddhistischer Geistessehulung, 1ssued i 1950 by
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Verlag Christiunag Konstanz. The same publishing house also
ssued a German version of the anthology, under the ttle Der
einzige Weg (Konstanz 1956) from which the present English
cdiion daffers by a few added and a few onutted texts. The
author’s thanks are due to his German publisher. Dr. Paul
Chnstiam, for s kind permaission to use this copyvnght matenal
m an English version. He also expresses has appreciation of
the keen interest taken by Dir. Chnstiani in the promotion of
Buddhist hiterature 1in Germany.

It 15 heartening to find that there 15 a growing mnterest 1n
meditation 1in the East as well as in the West, and that it comes,
at least partly, from a genuine inner need. It is hoped that the
present book will be helpful to many, in many lands, who
wish to develop the human mind’s potental for greater calm
and strength, for a more penetrative awareness of reality, and
finally, for 1ts unshakable deliverance rom Greed, Hatred and
Delusion.

The Forest Hermitage
Kandv, Cevlon
Myarmaromea THERA
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The Heart of Buddhist Meditation
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THE HEART OF BUDDHIST MEDITATION



The Way of Mindfulness

SIGHNIFICANCE, METHODS AND AIMS

A Message of Help

In the present era alter two world wars, history seems 1o repeat
its lessons o humanity with a voice more audible than ever,
because the turbulence and suffering that, alas, are gn:m:]'ullj.f
equivalent with politcal history, affect increasingly larger
sections of mankind, directly or mdirectly. Yet it does not appear
that these lessons have been learned any betier than before.
To a thoughtinl mind. more gripping and heart-rending than
all the numerous single facts of sulfering produced by recent
history, 15 the uncanny and tragic monotony of behaviour that
prompis mankind to prepare agam for a new bout of that raving
madness called war. The same old mechamsm 1s at work agmn:
the nter-action of greed and fear. Lust for power or desire to
dorminate are barely restrained by lear — the lear ol man's own
vastly improved instruments of destruction. Fear, however, is
not a very rcliable brake on man’s impulses, and it constantly
poisons the atmosphere by creating a fechng of frustraton which
again will fan the fires of hate. But men still bungle only with
the sympioms of therr malady, remmning blind to the source
of the illness which 18 no other than the three strong Roois
ol Evervthing Evil (awkusala-mila) pointed out by the Buddha:
greed, hatred and delusion,

To this sick and truly demented world of ours, there comes
an ancient teaching of eternal wisdom and unfaling guidance,
the Buddha-Dhamma, the Doctrine of the Enlightened One,
with 1ts message and power ol healing. It comes with the
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carnest and compassionate, but quiet and unobtrusive question
whether, this nume, the peoples of the world will be prepared
to grasp the helping hand that the Enlightened One has
extended (o suffering humamty through s umeless Teaching,
Or will the world wait again tll it has succeeded in conjuring
up a new and still more gruesome ordeal that may well result
m mankind’s final dechine, material and spiritual?

The natons of the world seem unthinkingly to assume that
their reserves of strength are mexhausnble. Aganst such an
un-warranied belief stands the universal Law of Impermanence,
the fact of mcessant Change, that has been emphasized so
strongly by the Buddha., This Law of Impermanence mncludes
the fact shown by history and by daily experience, that the
external opportumties for material and spiritual regeneration,
and the vital strength and inner readiness required for it, are
never without s, either for individoals or for natons. How
many empires, mighty like those of our days, have not
crumbled, and how many a man has not, in spite of his
repentance and “best mntentions’, been confronted with an
implacable “Too late!” We never know whether it is not this
very moment or just this present situation that 15 opening o us
the door of opportunity for the last time. We never know
whether the strength that we sull feel pulsaling in our veins,
however feebly, will not be the last capable of carrying us
through our distressful plight. Hence it 1s this very moment
that 18 most precious. Let 1t not escape from vou!”, warns the
Buddha.

The Message of the Buddha comes to the world as an
effective way of help in present-day afflictions and problems,
and as the radical cure for ever-present Il Some doubt may
arise in the minds of Western men how they could be helped
in their present probhlems by a doctrine of the far and foreign
East. And others, even i the East, may ask how words spoken
2,500 vears ago can have relevance to our ‘modern world’,
excepl m a very general sense. Those who rmse the objection
of distance n space (meamng by i, properly, the difference
ol racc), should ask themsclves whether Benares 1s truly morc
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foreign to a citizen of London than Mazareth from where a
teaching has 1ssued that o that very citizen has become a
familiar and 1mportant part of his life and thought, They should
further be willing to admit that mathematical laws, found out
long ago in distant Greece, are of no less validity today, in
Britain or elsewhere. But particularly these objectors should
consider the numerous basic facts of lhife that are common o
all bumanity. It 1s about them that the Buddha pre-eminently
speaks. Those who raise the objection of the distance m tune,
will certainly recall many golden words of long-dead sages
and poets which strike such a deep and Kindred chord in our
own hearts that we very vividly feel a hiving and intimate contact
with those great ones who have left this world long ago. Such
experience contrasts with the “very much present’ silly chatter
of society, newspapers or radio, which, when compared with
those ancient voilces of wisdom and beauty, will appear to
emanate {rom the mental level of stone-age man tricked out in
modern trappings. True wisdom 1s always young, and always
near o the grasp of an open mind which has panfully reached
its heights and has earned 1ts chance to Listen 1o it

The Mind-doctrine, the Heart of the Buddha's Message

Particularly does the culmination of human wisdom, the
Teaching of the Buddha, deal not with something foreign, far,
or antigquated but with that which 15 common to all humanaty,
which is ever yvoung, and, nearer to us than hands and feet —
the human mind.

In the Buddhist doctrine, mind 1s the starting point. the
focal point, and also, as the hberated and purified mind of the
Saint, the culminating point.

It 15 a significant fact and worth pondering upon, that the
Bible commences with the words: “In the beginmng, God
created the heaven and the earth . . . 7, while the Dfianieeaproda,
one of the most beautiful and popular books of the Buddhist
scriptures, opens with the words "Mind precedes things,
dominates them, creates them” (translation by Bhikkhu Kassapa).
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These momentous words are the quiet and uncontending, but
unshakable reply of the Buddha to that biblical behief. Here
the roads of these two religions part: the one leads far away
mio an imaginary Beyond, the other leads strmght home, nio
man’s very heart,

Mind is the very nearest to us, because through mind alone
are we aware of the so-called external world including our
own body, "It mind 15 comprehended, all things are compre-
hended”, says a text of Mahavana Buddhism (KRarna-megha
Sifra).

Mind 15 the fount of all the good and cvil that anses within
and befalls vs from without. This 15 declared precisely in the
first two verses of the Dhammapada, and, cmong many other
instances, n the following words of the Buddha:

"Whatsoever there 18 ol evil, connected with evil, belonging
to evil — all issues from mind,
Whatsoever there 1s ol good, connccted with good,
belonging to good — all 1ssues from mind.”
Angutiara-Nikava I

Hence the resolute turning away from disastrous paths, the
turning that might save the world 18 present crsis, must
necessarily be a turning inward, into the recesses of man’s
own mind. Only through a change within will there be a change
without, Even 1f 1t 15 sometumes slow n following, it will never
faal to arrive, It there 1s a strong and well-ordered inner centre
in our nund, any confusion at the periphery will gradually be
dissolved, and the peripheral forces will spontancously group
themselves around the focal point, sharing 1ts clarity and
strength. Order or confusion of society corresponds to, and
follows, the order or confusion of individual minds. This does
not mean that suffermg humamity will have to wat ull the dawn
of a Golden Age “when all men are good’. Experience and
history show us that often just a very small number of truly
noble men possessed of deternunation and nsight, 15 required
for forming “focal ponts of the Good™ around which will rally
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those who have not the courage to take the lead, but are willing
to follow. However, as man's recent history shows, the same,
and even greater, attraction may be exerted by the powers of
Evil. But 1t 15 one of the few consolations m this not entirely
disconsolate world, that not only Evil, but the Good also may
have a strong infectious power that will show itsell” increasingly
it only we have the courage to put 1t o the test.

“Thus 1t 18 our own mund that should be estabhished e all
the Roots of the Good; it is our own mind that should be soaked
by the ran of truth; 1t 15 our own mmd that should be purnfied
from all obstructive qualities; 1t is our own mind that should
be made vigorous by energy.

Gandavyiha Sttra.

Hence the message of the Buddha consists just in the help
it gives to the mind. None, save he, the Exalted One, has given
that help in such a perfect, thorough and cffective way. This
15 maintained here with all due appreciation of the great curative
and theoretical resulis achieved by modern analytical
psychology which, 1in many of 1is representatives, parucularly
in the great personality of C. G, Jung, has taken a definite turn
towards recogmzing the importance of the rehigious element
and towards appreciating Eastern wisdom. The modern science
of the mind may well supplement, in many practical and
theoretical detmls, the muind-doctrine of the Buddha: it may
translate the latter into the conceptual language of the modern
age; 10 may factlitate s curanve and theoretical application o
the particular individual and social problems of our time. But
the decisive lundamentals of the Buddhist muind-doctnine have
retained their full validity and potency: they are unimpaired
by any change of tme and ol sciennfic theories. This 1s so
because the mumn situations of human existence repeal
themselves endlessly.! and the main facts of man’s physical
and mental make-up will remain essentially unaliered for a
long time to come. These two relatively stable factors — the
typical events in human life, and the typical physical and mental
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constitution of man — must always form the starting point for
any science of the human mind and for any attempt o guide
it. The Buddha's mind-doctrine is based on an exceptionally
clear grasp of these two factors, and this bestows on 1t 1s
‘timeless’ character, t.e. 1ts undiminished ‘modernity’ and
valhidity.

The Buddha-Message, as a Doctrine of the Mind, teaches
three things:

to knowr the mind, — that 1s s0 near to us, and yel 18 so

unknown:

to shupe the mind, — that is so unwieldy and obstinate,
and

yel may turn so pliant;

to free the mind, — that is in bondage all over, and

yvel may win freedom here and now,

What may be called the theoretical aspect of the Buddha's
mind-doctrine would come under the lirst ol the above threc
headings, and will here be dealt with only as far as it 15 required
for the pre-eminently practical purpose of these pages.

Right Mindfulness, the Heart of the Buddha’s Mind-doctrine

All the implications of the Buddha's healing message as well
as the core of his mind-doctrine are included in the admoninon
‘Be mindiul!” that pervades the Buddha's great sermon on the
‘Foundations of Mindtulness’ (Satipatthina-Sutta). This
admomubon requires, of course, the supplementary elucidanon
of the questnons “To be mundiul of what”, and “To be nundiul,
how?" The answer is given i the Discourse iiself, in the ancient
Commentary to 1, and 1 the condensed mterpretation that
follows here.

Il we have spoken above ol the mind-docirine being the
starting, focal and culminating point of the Buddha-message,
we may now add that Right Mindfulness holds the very same
place within the Buddiist mind-docine.

Mindfulness, then, is

the vnfaling master key for knowing the mind, and 1s
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thus the starting point;

the perfect ol for shaping the mind, and 15 thus the
focal point;

the lofty mamfestation of the achieved freedom ol the
mind, and is thus the culminating point.

Therefore the "Foundations of Mindfulness™ (Satipatthaned)
have rightly been declared by the Buddha as the "Only Way’
{ekdvano maggo).

What is Mindfulness?

Mindfulness, though so highly praised and capable of such
greal achievements, i1s not at all a “mystical” state, heyond the
ken and reach of the average person. It 15, on the contrary,
something quite simple and common, and very familiar to us.
In 1ts elementary manifestation, known under the term
‘attention”, 1t 1s one of the cardinal functions of consciousness
without which there cannot be perception of any ohject at all.
If a sense object exercises a stimulus that 18 sufficiently strong,
atiention 15 roused n 1ts basic form as an 1mtal “taking notice’
of the object, as the fust “turmng wowards™ 107 Becanse of thas,
consciousness breaks through the dark stream of subconscious-
ness (— a funcuon that, accordimg o the Abhidhamma (Buddhst
psychology), 1s performed innumerable times during each
second of waking life). Ths function of g:]'minul mindiulness,
or imtal attention, 15 sall a rather primitive process, but it 18 of
decisive nmportance, being the first emergence of consclousness
from 1ls unconscious subsoil.

From this first phase of the perceptual process naturally
only a very general and indistinet picture of the object resulis.
If there 1s any further interest n the object, or if s impact on
the senses is sufficiently strong, closer attention will be directed
towards detmls. The attention, then, will dwell not only on the
various characteristics of the object, but also on its relationship
lo the observer. This wall enable the mind to compare the present
perception with similar ones recollected from the past, and, n
that way, a coordination of experiecnce will be possible. This
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stage marks a very important step i mental development, called
m psychology “associative tunking’. It also shows vs the close
and constant connection between the functions of memory and
attention (or mindfulness), and will therchy explmin why
Pili, the language of the Buddhist scriptures, hoth these mental
functions are expressed by the one word saii.” Without memory,
attention towards an object would furmsh merely solated facts,
as it is the case with most of the perceptions of animals.

It 15 from associanive thinkimmg that the next important step
i evolutionary development 1s derived: generalization of
experience, 1.e. the capacity of abstract thinking. For the
purpose of this exposition we wnclude it in the second stage of
cogmtion as affected by the development of attention. We have
found four characteristics of thas second stage: increase of detal,
reference to the observer (subjectivity), associative, and abstract
thinking.

By far the greatest part of the mental life of humanity to-
day takes place on the plane of this second phase. It covers a
very wide lield: from any attentive observation ol everv-day
facts, and attentive occupation with any work, up to the
rescarch work of the scienast and the subtle thoughis of the
philosopher. Here, perception is certainly more detailed and
comprehensive, but 1t 18 not necessanly more rehable. 1t 15 sall
more or less adulterated by wrong associations and other
admixtures, by emotional and intellectual prejudices, wishiul
thinking, etc., and, prumanly, by the maun cause of all delusion:
the conscious or unthinking assumption of a permanent
substance i things, and of an Ego or soul i living beings. By
all these factors the reliability of even the most common
perceptions and judgements may be seriously impaired. On
the level of this second stage. by far the greatest part of all
those will remain who lack the guidance of the Buddha-
Dhamma, as well as those who do not apply that wnstroction 1o
the systematic training of their own minds.

With the next advance n the gradual development of
Alttention, we enter the very domain of Right Mindfulness or
Fight Attenbion (sammd-sedi), It s called ‘mght’” because 1t keeps
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the mind free from falsifying influences; because it is the basis
as well as part and parcel of Right Understanding; because 1t
leaches us to do the right thing in the right way, and because
1t serves the right purpose pommted out by the Buddha: the
Extinction of Suffering.

The objects ol perception and thought, as prescnied by
Right Mindfulness, have gone through the sifiing process of
keen incorruptible analysis, and are therefore reliable material
for all the other mental functons, as theoretical judgements,
praciical and ethical decisions, etec.; and notably these
undistorted presentations of actuality wiall form a sound basis
for the cardinal Buddhist meditation, 1.¢. for viewing all
phenomena as impermanent, liahle to sutfering, and void of
substance, soul or Epo.

To be sure, the high level of mental clarty represented by
Right Mindfulness, will, to an unattuned mind, be anything
but ‘near’ and “familiar’. At best, an untrained mind will very
occasionally touch its borderland. But in treading the way
pointed out by the Satpatthana method, Right Mindfulness may
grow into something quite near and famihar, because, as we
have shown before, 1t has s root 1 quite common and
elementary functions of the mind.

Faght Mindfulness performs the same functions as the two
lower stages of development, though 1t does so on a higher
level. These functions common to them are: producing an
mereasingly greater clanty and intensity of consciousness, and
presenting a picture of actuality that 15 increasingly purged of
any Talsifications.

We have given here a briel outline of the evolution of
mental processes as mirrored by the actual stages and gualitative
differences of perception: from the unconscious to the
conscious; from the first faint awareness of the object to a
more distinet perception and a more detwled knowledge of it
from the perception of isolated facts to the discovery of their
cansal, and other, connections: from a sill defechive, maccurate,
or prejudiced cognition to the clear and undistoried presentation
by Right Mindlulness. We have scen how i all these stages, it



28 THE HEART OF BUDDHIST MEDITATION

15 an increase in the imtensity and gquality of attention, or
mmdiulness, that 18 mamly wstrumental i enabling a transitiion
to the next lagher stage. If the human mind wants a cure for
is present ills, and wishes o be set firmly on the road w further
evolutionary progress, it will have to start again through the
Roval Gate of Mindiulness.

The Road to the Development of Consciousness

The second stage of development — the more extensive, but
still delusive knowledge of the world of objects — 15 already a
secure possession ol human consciousness. It allows now for
growth only in the dimension of breadth, i.e. the addition of
new facts and detmls, and thewr use for material ends. Owing
to the increase in the knowledge of details, over-specialization
with all 1ts attending beneficial and harmiul effecis, has gone
very far in modern civilization. The biological consequences
ol onc-s1ded dcw:lnpmcnl arc well known: degencration, and
finally elimination of the species, as mn the case of the prelisioric
gant lizards, with their huge bodies and small brains, Today’s
danger, however, 15 over development of one-sided broan-
activity devoted solely to material ends, in the service of a
thirst for sense pleasures and a lust for power. The concomitant
danger is that mankind might, one day, be crushed by the
very creations of its own hypertrophied brain — its body-killing
mventions and its mind-killing “distractions™. The fate of
modern civilization might well be a repetition of the collapse
of that techmcal marvel, the Babyloman Tower, all over agun,
with its builders not understanding, but fighting each other.
The remedy that will prevent catastrophic developments 1s the
Buddha's Middle Path. It 1s the eternal guardian that, it histened
ta, will protect humanity from shipwreck on the rocks of
extremes, mental, spirntual and social.

To repeat: if humanity continues to move on the plane of
the second evolution stage only, stagnaton 11 not catastrophe
awails it. It 1s only by a new advance in mental clarity, i.e. in
the quality of attention or mindfulness, that fresh movement
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and new progress will be mmtroduced agmn into the structure
of modern consciousness. This advance can be achieved by
the Way of Mindfulness taught here. The road, however, must
be built on the safe foundation of “human-hcartedness’
(Confucius), re. on a morality that 1s lofty as well as realistic.
This, likewise, 15 0 be [ound i the Buddha-Dhamma.

Right Mindfulness or Saupatthina has been explicitly
declared by the Buddha as the wayv to mind’s hiberation, and,
thereby, (0 man’s rue greamess. 0 1s a new (vpe of man, the
true ‘superman’, dreamed of by so many noble, but also
mnisguided minds, an 1deal aspired to by so many misdirected
efforts. As evidence for our statement, the following remarkable
conversation, which has been handed down to us i the Buddhast
seriptures, may be included here:

Sariputta, the Master’s foremost disciple, addressed the
Buddha: "One speaks of “Great Men"” (mahd-parisa). Lord!
How far, Lord, 1s man great?” The Buddha replied: "With
liberated mind, Sanpuita, 15 onc a Greal Man; without a liberated
mind one is not a Great Man. How then, Sariputta, is mind
liberated? Here a monk dwells contemplating the body

.. the feelings . . . consciousness . . . mind-objects, ardent,
clearly comprehending and mindful . . . For him who dwells
m that way, mind becomes detached from the defilements and
liberated. Thus, Sariputta, i1s mind liberated. With liberated
mind, | declare. 15 one a Great Man; without hberated mind, |
declare, one 18 not o Great Man™ (Sadvuita Nikava 47, 2).

It 15 this Right Mindfulness, of such a high objective and
such a great potency, that will be treated i the followmng pages.

Right Mindfulness and its Divisions

Right Mindfulness is the seventh factor of the Moble Eightfold
Path leading 1o the Extinction of Suffering. In the canonical
explanation of that Path, it 1s expressly defined as the four
‘Foundations of Mindfulness” (Saupatthana). Thercfore, Right
Mindfulness and ‘Foundations of Mindfulness™ or Satipatthiina,
will be used here as interchangeable terms.
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Right Mindfulness is fourfold with regard to its ebjects. It
15 directed (1) towards the body, (2) the feelings, (3) the state
of mind, 1.e. the general condition ol consciousness at a given
moment, {(4) mental contents, 1.e. the delimite contents, or
objects, ol consciousness at that given moment.

These are the four ‘E'[mtcn'lplulim]r-;' {(arnupassand), forming
the main division of the Discourse. They are sometimes also
called the four Sanpatthinas, in the sense of being the basic
objects of Mindfulness, or San.

In the Buddhist scriptures, the term ‘mundfulness’ {sari) is
frequently hinked with another term, translated here by “elear
comprehension” {(sampajoitng), These two concepts form, 1n
the Pali language, the compound term sati-sampajofiia,
oceurring very often in the Buddhist texts. In the context of
that dual term, Mindfulness (swi7) applies pre-eminently to the
attitude and practice of Bare Attention i a purely receplive
state of mind. Clear Comprehension (sempajuiinag) comes into
operation when any kind ol action 15 required, including active
reflective thoughts on things observed.

These two terms may also serve as a general division of
Right Mindfulness, or Saopatthima, signmifving two characterisiic
modes of its application, We shall deal with that twofold division
[irst, while the fourfold one, according o the objects of
Mindfulness, will be treated subsequently,

The place of Mindfulness in the framework of Buddhist Doctrine

The term “mindfulness” occurs mm the Buddhist seriptures
many contexts and is a member of several groups of doctrinal
terms, of which only the most important ones shall be mentioned
here.

‘Right Mindfulness™ (sammd-satiy 1s the seventh factor of
the “Noble Eightfold Paih leading 1o the Extinciton of Suffering’
that constitutes the fourth of the Four Moble Truths. In a
threefold division of that eightfold path - mto Virtue,
Concentration and Wisdom — Right Mindfulpness belongs to
the sccond group. Concentration (samdditt), together with Right
Effort and Right Concentration.
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Mindfulness is the first of the seven Fuctors of Enlighten-
ment (bojjhanga; see p. 1390 It 1s the first among them, not
only in the order of enumeration, but because 11 1s basic for
the full development of the other s1x gquahties, and in particular,
it is indispensable for the second factor, the “investigation of
{physical and mental) phenomena’ (dhammea-vicava sambaj-
Jhanga)., Direct experiential insight mto reality can be
accomplished only with the help of the enhghtenment factor
Mindfulness (sati-sambojjhange).

Mindfulness is one of the hive Faculties (indriva}; the other
four are: conlidence, energy, concentration and wisdom.
Mindfulness, apart from being a basic faculty i s own nght,
has the 1mportant function of watching over the even
development and balance of the other four, in partcular of
confidence (faith) in relation to wisdom (reason) and of energy
in relation to concentration (or nner calm).



2
Mindfulness and Clear Comprehension

Among the two factors of that division, 1t 15 Mmdfulness, n
its specific aspect of Bare Attention, that provides the kev to
the distinctive method of Satnpatthana, and accompanies the
svstematic practice of i, from its very beginning to the
achievement ol its highesi g{m]_ It 18, therctore, treated here
first, and in greater detml.

[. DARE ATTENTION

What is Bare Attention?

Bare Attention 1s the clear and simgle-minded awareness of
what actually happens o us and 1 us, ai the successive moments
ol perception. It 1s called ‘bare’, because 11 atiends Just o the
bare facts of a percepuon as presented either through the five
physical senses or through the mind which, for Buddhist
thought, constitutes the sixth sense. When attending o that
sixfold sense impression, attention or mindfulness is kept o a
bare registening of the facts observed, without reacnng to them
by deed, speech or by mental comment which may be one of
self-reference {(hke, dislike, etc), judgement or reflection. If
during the ume, short or long, given o the practice of Bare
Attention, any such comments arise in one’s mind, they
themselves are made objects of Bare Attention, and are neither
repudiated nor pursued, but are dismussed, after a brief mental
note has been made of them.

This may sullice here for indicating the general principle
underlying the practice of Bare Atiention. Detarled informabon
on the methodical practice will be given mn Chapters Four and
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Five. In the following pages, we shall deal with the theoretical
and practical significance of Bare Atenton, and with the results
o be expected from its application. It was thought advisable
o dwell on these subjects i some greater detml, so that those
who wish to take wp a practice which, to some, will appear
unusual, may start with some conbhidence in s efficacy, and
an understanding ol its purpose. It 1s. however, only by one's
own personal experience gained in the course of persistent
practice, that thas untal confidence and understandimg will find
final and ndubitable confirmation,

Tharoughness

Every effort of worth reguires thoroughness if 1t 18 to achieve
its purpose; particularly so if the work 15 as lofty and arduous
as that mapped out by the Buddha i the Moble Eighifold Path,
leading to the Extinction of Suffering. Among the cight factors
ol that Path, 1t 15 Raght Mindlulness that represcents thal
mdispensable element of thoroughness, though Right
Mindfulness has many other aspects in addition. In the Buddhist
scrptures one of the quahnes attmbuted o Right Mimndfulness
is called “non superficiality”, and this is, of course, just a
negative way ol expressing our posiive term ‘thoroughness’.

It is obvious that the practice of Right Mindfulness itsell
will have to employ thoroughness of procedure, to the highest
extent. The absence or neglect ol it would be just the opposite
of a quality deserving the name of Mindfulness, and would
deprive the method of 1ts chances of success. Just as detrimental
consequences must result from an unstable and carelessly laid
foundation, so the blessings of a solid and rehable one will
extend far into the luture.

Therefore, Right Mindlulness starts at the begining. In
employing the method of Bare Attention, 1t goes back to the
seed state of things. Apphed to the activity of mind this means:
observanon reverts o the very fwst phase of the process of
perception when mind 15 in a purely receptive state, and when
attention 15 restnicled to a bare nobemg of the object {(sce pp.
250). That phase i1s of a very short and hardly perceptible
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duration, and, as we have said, it furnishes a superficial,
meomplete and often fanlty picture of the object. It 18 the task
of the next perceptual phase to correct and to supplement that
first tmpression, but this 15 not always done. Often the [irst
impression 15 taken for granted. and even new distortions,
characteristic of the more complex mental functions of the
second stage, are added.

Here starts the work of Bare Atiention, being a deliberate
cultivation and strengthemng of that first receptive state of nund,
giving it a longer chance to fulfil 1ts important task in the process
of cognmition. Bare Attention proves the thoroughness of its
procedure by cleansing and preparing the ground carefully for
all subsequent mental processes. By that cleansing function, it
serves the high purpose ol the entire Method set forth in the
Discourse: for the punfication of beings . . . 7, which, in the
Commentary, 15 explained as the punfication, or cleansing, of
mind.

Cibraining the Bare Object

Bare attenton consists w a bare and exact registermg of the
object. This is not as easy a task as it may appear, since it 1s
not what we normally do, except when engaged in disinterested
mvestigation. Mormally man 1s not concerned with a
disinterested knowledge of “things as they truly are’, but with
‘handling” and judging them from the view point of his self-
mmterest. which may be wide or narrow. noble or low. He tacks
labels to the things which form his physical and mental
universe, and these labels mostly show clearly the impress of
his self-interest and his himited vision. It 1s such an assemblage
of labels in which he generally lives and which determines s
actions and reactions.

Hence the atide of Bare Attention — bare of labels — wall
open to man a new world. He will first find out that, where he
beheved himsell o be dealing with a umty, 1e. with a single
object presented by a single act of perception, there is, in fact,
multiplicity, 1.e. a whole series of different physical and mental
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processes presented by corresponding acts of perception,
following each other in guick succession. He wall Turther notice
with consternation how rarely he is aware of a bare or pure
object without any alien admixture. For instance, the normal
visual perception if 1t is of any interest to the observer will
rarcly present the visual object pure and simple, but the object
will appear in the light of added subjecuive judgements, as:
beautiful or ugly, pleasant or unpleasant, vseful, useless or
harmiful. If it concerns a hiving bemng, there will also enter mto
it the preconceived notion: "This is a personality. an Ego, just
as 17" am, too’.

In that condition, 1.e. closely intertwined with subjective
additions, the perception will sink into the store house of
memory. When recalled, by associative thinking, it will exert
its distorting influence also on future perceptions of similar
objects, as well as on the judgements, decisions, moods, elc.,
connected with them.

It 15 the task of Bare Attention to chiminate all those alicn
additions from the object proper that is then in the field of
perception. These additions may be considered later singly if
wanted, but the mmual object of perception has to be kept free
from them. This will demand persistent practice during which
the attention, gradually growing m 115 Keenness, will, as 1t were,
use sieves of mncreasingly finer meshes by which firsi the grosser
and then ever subtler admixtures will be separated until the
bure object remuns,

The necessity for such an exact defimbon and delimmation
ol the object 18 emphasized i the Sanpatthing Suta wsell, by
regularly mentioning twice the respective obhject of mindfulness,
c.g. "He dwells contemplating the body m the body’, and not,
e.o. his feelings or wdeas concerned with it, as the Commentary
expressly explains. Let us take the example of a person looking
at o wound on s forearm. In that case, the visual object proper
will consist exclusively of the respective part of the body and
its damaged condinon. lis different features, as flesh, blood,
pus, eic.. will be ohjecis of the “Contemplation of the Body’,
in particular of the exercise concerning ‘the Parts of the Body'.
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Pain felt owing to the wound will form an object of the
‘Contemplaton of Fechings'. The more or less conscious notion
that it is an Ego, a self that is wounded and suffers pain, will
fall under the Contemplation of the State of Mind (“deluded
mind’) or under the “Contemplation of Mental Contents™: about
the mental “Fetters” that arise through bodily contact (see, in
the Discourse, the section on the Sense Bases). The grudge
one may feel (apparently at the same moment) agamst the
person that caused the hurt, belongs o the Contemplaton of
the State of Mind ("mind with hate™) or to the *Contemplation
of Mental Contents” (the Hindrance of Anger). This example
will suffice to ilostrate the sifting process undertaken by Bare
Atlention.

The far-reaching mmportance of getting at the bare object
was siressed by the Buddha himself. When asked by a monk
for a word of guidance in brief, the Master gave to him the
following rule of practice:

‘In what 15 seen there should be only the seen; i what 18
heard. only the heard; in what is sensed (as smell, taste or
ouch), only the sensed: mn what 1s thought, only the thought’
{(Uddna 1, 10).

This concise but weighty sayving of the Masicr may serve
as a gumde and compamon for him who devotes himsell o the
pracuce of Bare Attentuon.

THE THREEFOLIY VALUE OF BARE ATTENTION

Bare Atention has the same threefold value as atinbuted carlier
to the Buddha's Mind-Doctrine and to Right Mindfulness, in
general: it will prove a great and efficient helper in knowing,
shaping and fiberating the mund.

1. The Value of Bare Attention for Knowing the Mind

Mind is the very element in and through which we live, vet it
15 what 15 most clusive and mysterious. Bare Atlention, however,
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by first attending patiently to the basic facts of the mental
processes, 15 capable ol shedding light on mind's mysterious
darkness, and of obtaining a firm hold on its elusive flow, The
sysiematie practiice of Mindfulness, starting with Bare Attention,
will furmish all that knowledge about the mind which is essential
for pru{:licul purposes, 1.e. for the mastery, the dcv:lnpmcnt
and the final hiberation of mind. But even bevond that
mirinsically practical scope of the Satipaithana method: when
once clear awareness and comprehension have been firmly
established 1n a limited but vital sector of the mind’s expanse,
the light will gradually and naturally spread, and will reach
even distant and obscure corners of the mind’s realm which
hitherto had been inaccessible. This will mainly be due to the
fact that the fmstrument of that search for knowledge will have
undergone a radical change: the searching mind atsell will have
gmned in lueidity and penetranve strength. "Only things well
examined by Mindfulness can be understood by Wisdom, but
not confuscd ones’ (Commentary o the Swutfa Nipdia).

A specimen of research that 18 to be examined with the
help of a microscope has first 1o be carefully prepared, cleaned,
freed from extrancous matter, and firmly kept under the lens.
In a similar way, the “hare object” to be examined by wisdom,
15 preparced by Bare Attention. It cleans the object of
investigation from the impurities of prejudice and passion; 1t
frees 1t from alien admixtures and from points of view not
pertamning to it 1t holds it firmly before the Eye of Wisdom,
by slowing down the transition from the receptive to the active
phase ol the perceptual or cognitive process, thus siving a
vastly improved chance for close and dispassionate
ivesligaton,

This preliminary work ol Bare Attention is of importance
not only for the analytic, i.e. the dissecting and discriminating
function of mind by which the elements of the object’s make-
up are revealed. It is also of great assistance to the equally
important synthesis, e, for inding out the object’s connections
with, and relations to other things, its interaction with them, its
conditioned and conditioning nature. Many of these will escape
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notice 1f there 15 not a sufficiently long period of Bare Attention.
As o maxam ol great importance and of varied application,
also to practical matters, it should always be kept in mind that
the relations between things can be rehably ascertmned only af
first the single members of that relationship have been carefully
examined m their vanous aspects which are pointers to diverse
connections. Insufficient analytic preparation 15 a [requent
source of error mn the synthetic part of philosophical syvstems
and scienufic theories. It 1s just this preparatnion that 15 carefully
attended to and remedied, by the method of Bare Alttention.
[ts consequences upon the spiritual practice that concerns us
here have been mentioned before (pp. 32f) and will become
still clearer in the following pages.

Bare Attennion first allows things 1o speak for themselves,
without interruption by final verdicts pronounced too hastily,
Bare Attention gives them a chance to fimish their speaking,
and one will thus get to learn that, in fact, they have much to
say about themselves, which formerly was mostly ignored by
rashness or was drowned in the nner and outer noise i which
ordinary man normally lives. Because Bare Attention sees things
without the narrowing and levelling effect of habitual
Judgements, 1t sees them ever anew, as if for the first time;
therefore 1t will happen with progressive frequency that things
will have something new and worth while to reveal. Patient
pausing n such an attitude of Bare Attention will open wide
horizons o one's understanding, obtimng thus, in a scemngly
ctfortless way, results which were denied to the strmned efforts
of an mmpatent mtellect. Owing o a rash or habitwal hmang,
labelling, misjudging and mishandling of things, important
sources of knowledge often remuin closed. Western humanity,
i particular, will have to learn from the East to keep the mind
longer and more frequently in a receptive, but keenly observing,
state — a mental attitude which 18 culiivated by the sciennast
and the research worker, but should increasingly become
common property. This attiiude of Bare Atention wall, by
persisient practice, prove to be a rich source of knowledge
and mspirabion.
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What are now, in particular, the results, in terms of
knowledge, obtainable through Bare Attention”? We shall
mention here only a few of them which are of primary
importance. [t must be left 1o one's own ‘travel experence’ on
the Way of Mindfulness, o vindicate, elaborate and supplement
what 15 sad here 1 brel.

It has already been smd, and 15 now repeated on account
of 1ts fundamental importance: 1 the light of Bare Attention,
the seenungly umform act ol perception will, with ncreasing
clarity, appear as a sequence of numerous and differentiated
single phases, lollowing each other in quick succession. This
basic observanon will gradually unfold its inherent wealth of
single facts and their far-reaching implications. It will prove to
be a truly scientfic observation, i the lueral meaming of the
word, 1.e. "knowledge-vielding” (C. J. Ducasse). It will show,
e.g., the basic differentation of the perceptual process: the
presentation of the comparatively bare sense data,” and the
subscquent phase of interpreting and evaluating them. This is
ancient psvchological knowledge to the Buddhist, going back
to the [hscourses of the Master himself, and elaborated n later
books and commentaries of the Abhidhamma. This distnction
between the “bare facts of the case’ and the aititude to them,
has, apart from s scientihe (Cknowledge-vielding ™y import, also
a far-reaching practical significance: it locates the earliest, i.e.
the most promusing point where we can determine the further
development of the given situation as far as 1 depends on our
atiitude towards it. The consideration of that aspect, however,
belongs o the following chapter on Mind-shapmg,

When practising Bare Attention, the first powerlul impact
on the observer’s mind will probably be the direct confronta-
ton with the ever-present fact of Change. In terms of the
Dhamma, 1t 1s the hirst of the three Charactensiics, or Signata,
of Life: lmpermanence (anicca). The incessant sequence of
individual births and deaths of the events observed by Bare
Attention, will become an experience ol growing force and
will have decisive consequences on the meditative progress.
From that samc cxpenence ol momentary change, the dircet
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awareness of the two other Characteristics of Existence will
emerge 1n due course, 1.e of Il (Suffering, Insufficiency;
dukkha) and Impersonality (aneird).

Though the foct of Change 15 commonly admtted, at least
to a certain extent, people in ordinary life will generally become
conscious of it only when it challenges them fairly vehemently,
in either a pleasant or, mostly, an unpleasant way. The practice
of Bare Attention, however, will hring it forcibly home that
Change 15 always with os; that even m a minute fraction of
time the frequency of occurring changes 15 bevond our ken.
Probably for the first tme 1t wall stnke us ~ not only
iniellectually but touching our whole being — in what kind of
a world we are actually hving. Coming face to face with
Change, as experienced vividly in our own body and mind,
we have now started “to see things as they really are’. And
this refers particularly to the “things of the mind’. Mind cannot
be understood without knowing it as a flux and remaining aware
of that fact in all mvestigations devoted o the knowledge of
mind. To show the fact as well as the nature of Change in
mental processes 1s, therefore, a fundamental contribution of
the practice of Bare Attenuon o mind-knowledge. The fucr of
Change will contribute to 1t 1n a negative way, by excluding
any stanc view of the muind, assunung permancnl enbities, fixed
qualities, etc. The nsight into the nafiire of Change will be a
contribution in a positive way, by supplying a wealth of detailed
wformanon on the dynamie natre of the mental processes.

In the hght of Bare Attention focussed on sense perception,
the distnenve character of material and mental processes, their
inter-relation and alternating occurrence as well as the basic
‘objectulying” function of mind will gan in clanty.

In speaking here of “objectifying’ (1.e. having as object,
taking as object), and of material and mental processes, we do
s0 just for our pracucal purpose of analvsis. These terms are
not meant to express our advocating a dualism of subject/object
and mind/matter. Mor do we side with any momsm of Mind
Only or Matier Only. The Buddha's Middle Teaching of

Dependent Ongination (paticea-samuppdda)  transcends — all
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these concepts of monism, pluralism and dualism. In a world
ol condinonality, relauvity and flux, as directly experienced in
the practice of Bare Attention, those rigid notions will soon
appear as guile 1Ncongruous.

These latter casual remarks of ows point to another contri-
bution to mind-knowledge of a more theorctical character
concerning those aforementioned age-old philosophical
attitudes which arise from false factual premises, with vast
theoretical superstructures framed to Nt those premses. But
we are not directly concerned with these prohlems here. In
our context we need only pomnt out thal common experience
as well as penetrative scrutiny show us differentiations in the
process and the contents of cognition which are sufficiently
strong o qustly our pragmatic use of the vadinonal pars of
terms, subject/object, and mind/maltter,

Alter the practice of Bare Attention has resulted in a certain
width and depth of expenence in its dealings with mental events,
it will become an immediate certainty to the meditator that
mind ix nothing beyond its cognizing function. Mowhere, behind
or within that function, can any individual agent or abiding
entity be detected. By way of one’s own direct experience,
one will thus have arrived at the great truth of Mo-soul or
Impersonality {anatta; Skr. andatma), showing that all existence
15 void of an abiding personality (sell, soul, over-sell, eilc.) or
an abiding substance of any description. Also to modern
psychology that vnique and revolutonary teaching of Anatta
may likewise become “knowledge-vielding” in o high degree,
through 1ts strong impact on the root and various branches ol
the science of the mind. These implications will be evident to
the student of that field of knowledge, and cannot be illustrated
here. In calling the Anata doctrine wnigue, we wanted 1o
distingwmsh 1t from what 15 known 1 the West as a ‘psychology
without psyche’ which 15 mostly of o matenalistic hue, and
which, with a deprecative undertone, 15 sometimes called “soul-
less'. Buddhist psychology, however, 15 nol matertahsic in
cither the philosophical or in the ethical sense of the word.
The true philosophical and ethical significance of the Mo-sell
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doctrine, and also its ‘emotional tone’, can be fully understood
only 1 the context of the entire Buddhist docirine, and not i
isolation. We shall have occasion 1o return to that subject.

Bare Attention will, i addinon, supply surprising as well
as helpful information about the working of one’s own mind:
the mechanism of one’s emotions and passions, the reliability
of one’s reasoning power, one's tue and pretended motives,
and many other aspects of mental life. Clear light will fall on
one's weak and strong pomts as well, and of some of them
one will become aware for the first time.

This method of Bare Attention, so helplul to mind-
knowledge and, through it, to world-knowledge, tallies with
the procedure and attitude of the true scientist and scholar:
clear defimnion ol subject-matter and terms; unprejudiced
receptivity for the instruction that comes out of the things
themselves; exclusion, or at least reducton, of the subjective
factor injudgement; deferring of judgement until a careful
cxamination of lacts has been made. This genuine spint ol the
rescarch worker, manifested in the athitude of Bare Attention,
will always unite the Buddha-Dhamma with true science, though
not necessartly with all the theories of the day. But the purpose
of the Buddha-Dhamma 1s not the same as that ol secular
scicnce which 15 hmted o the discovery and explanaton of
facts. The Buddha's mind-doctrine, however, is not restricted
o a theoretical knowledge ol the mind, but it aims at the shaping
of mind, and, through it, of hfe. In that object, however, 1t
meets with that branch of modern psychology which i1s devoted
to the practical appheanon of theoretcal mind-knowledge.

2. The value of Bare Attention for Shaping the Mind

The greater part of man-made suffering in the world comes
not so much from dehberate wickedness as from 1gnorance,
heedlessness, thoughilessness, rashness and lack of self-control,
Very often a single moment of mindfulness or wise reflection
would have prevented a far-reaching sequence of misery or
guilt. By pausing before action, in a habitual attitude of Bare
Attention, one will be able o seize that decisive but briel
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moment when mind has not vet settled uwpon a definite course
ol action or a defimte atttde, but s sull open o receive skilful
directions. The next moment may change the sitwation fully,
mving mal supremacy to tmnted impulses and misjudgements
from within, or harmful influences from without.

Bare Attention slows down, or even stops, the transition
from thought to action, allowing more tume for coming o a
mature decision. Such slowing down 15 of vital importance as
long as unprofitable, harmiul or evil words and deeds possess
an all too sirong spontaneity of occurrence, i.e. as long as
they appear as immediate reactions to events or thoughts,
without giving to the “inner brakes™ of wisdom, self-control
and common sense a chance to operate. Acquiring the habat
of “slowing down™ will prove an effective weapon against
rashness in words and deeds. By learning, through Bare
Allention, o pause, o slow down and to stop, the plastcity
and receptivity of the mind will grow considerably, hecause
reactions of an undesirable nature will no longer occur
automatically, with the same frequency as before. When the
supremacy of these habitual reactions, which are so often lefi
unopposed and wnguesuoned, 15 regularly challenged, they will
gradually lose their power,

Bare Attention will also allow us tme for the reflection
whether, 1n a given sitwation, activity by deed, word or mental
application 1s necessary or advisable at all. There 15 often too
greal an inclination for unnecessary wnterference, and this
becomes another avoidable cavuse of much suffering and
superflluous entanglement. When acquainted with the peace of
mind hestowed by the attitude of Bare Alttention, one will be
less tempted to rush into action or 0 mterfere in other people’s
affairs. If, in that way, complications and conflicts of all kinds
are lessened, the endeavour to shape the mind will meet with
less resistance.

In regard to these two points mentioned last (“rashness’
and “mierference’), the pracucal advice 15 1n bnef: o look well
before leaping. to give the mind a chance to take a longer and
larger view ol things, to curh the urge for "action at any cost’,
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Bare Attention is concerned only with the present. It teaches
what so many have forgoten: to live with full awareness n
the Here and Mow. It teaches us to fuce the present without
lrying (o cscape nto thoughts about the past or the future.
Past and future are, for average consciousness, not ohjects of
observation, but of reflection. And, in ordinary life, the past
and the future are taken but rarely as objects of wuly wise
reflection, but are mostly just ohjects of day-dreaming and vain
unaginngs which are the maun foes of Right Mindfulness, Right
Understanding and Right Action as well. Bare Attention,
keeping faithfully to its post of observation, watches calmly
and without attachment the unceasing march of tme: 1t waits
quietly for the things of the future to appear before its eyes,
thus to turn mto present objects and to vamish again mto the
past. How much energy has been wasted by useless thoughts
ol the past: by longing 1dly for bygone days, by repetinion, in
word or thought, of all the banalities of the past! O equal
futility 15 much of the thought given to the future: vain hopes,
fantastic plans and empty dreams, ungrounded fears and uvseless
worries. All this 1s again a cause of avoidable sorrow and
disappomiment which can be ehmmated by Bare Attention.

Right Mindfulness recovers for man the lost pearl of his
frecdom, snatching 1t 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 himselfl even now,
through the unaginations of his fears and hopes, o antcipated
evenis of the future, Thus Right Mindfulness restores o man a
frecdom that 1s to be found only n the present.

Thoughts of the past and the tuiure are the main material
ol dav-dreaming which by 1ts tough and sticky substance of
endlessly repetitive character crowds the nwrow space of present
consciousness, giving no chance for its shaping, and making
i, 1n fact, sull more shapeless and slack. These funle dav-
dreams are the chief obstacles to concentration. A sure way (o
cxclude them 1s to turn the mind resolutely to the barc
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observation of any object close at hand, whenever there 15 no
necessity or impulse for any particular purposive thought or
action, and when, consequently, a mental vacuum 1s threatening
that, otherwise, 18 quickly invaded by day-dreams. I they have
entered already, one need only make these day-dreams
themselves objects of close observation in order to deprive
them of ther mind-diluting power, and finally disperse them.
This 1s an example of the effective method of “transforming
disturbances of meditation mto ebjects of meditation” whach
will be treated later.

Bare Attention brings order mto the untbdy cormers ol the
mind. It shows up the numerous vague and fragmentary
perceptions, unfimshed hnes of thought, confused 1deas, sufled
emotions, ete., which are dmly passing through the mind. Taken
singly, these vain consumers ol mental activity are weak and
powerless, but by their accumulation they will gradually impmr
the efficiency of mental functions. Since these thought-
fragments arc mostly allowed to sink into the subconsciousness
without being properly attended to, they will naturally affect
the bhasic structure of character, dispositions and tendencies.
They wall gradually reduce the range and lucidity of conscious-
ness 1 general, as well as its plasticity, e, its capacity of
being shaped, transformed and developed.

The unflattering self-knowledge gathered through intro-
spective Bare Attention, aboutl the .'-'.quu]id and disrepulable
quarters of our own mund, will rouse an wnner resistance 0 a
state of affairs where clanty and order are turned mto untidiness,
and the precious metal ol the mind into dross. By the pressure
of that repugnance the earnest application to the practice of
the Way ol Mindfulness will increase, and the excessive
squandering of mental energy will gradually come under
control. It i1s the automatic “tidying” function of Bare Attention
that serves here for Shapimg of Mind.

Bare Attention directed towards our own mind will supply
that candid mformaton about 1t which 15 indispensable for
success in 1ts shaping, By tuwrnming full atiention to our thoughts
as they arise, we shall get a better knowledge of our weak and
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our strong points, 1.e. of our deficiencies and our capacities.
Self-deception about the former and 1gnorance of the latter
make self-education 1mpossible,

By the skill attmped through Bare Atiention to call bad or
harmfuol things at once by their true names, one will take the
first step towards their climination. If one 1s clearly aware, e.g.
m the Contemplanon of the State of Mind: “There 15 a lustiul
thought”, or, mn the Contemplation of Mental Contents: ‘In me
15 now the Hindrance of Agitanon’, this sumple habit of making
such express statements will produce an nner resistance (o
those qualities which will make atsell” felt icreasingly. This
dispassionate and briel form of mere ‘registering’ will often
prove more elfective than a mustering of will, emotion or
reason, which frequently only provokes antagomstc forces ol
the mind to stiffer resistance.

Our positive gqualities, oo, will of course be focussed more
clearly, and those which are either weak or not duly noticed
will get their chance, and develop w full bloom and [ruition.
Untapped resources of energy and knowledge will come inio
the open, and capacities will be revealed which were hitherto
unknown to onesclf. All thas wall strengthen the self-confidence
which 1s so important for inner progress,

In these and other ways the simple and non-coercive
method of Bare Attention proves a most efficacious helper in
Shaping the Mind.

3. The Value of Bare Attention for Liberating the Mind

The suggestion 15 proffered to the reader that he may try, at
first for a few test days, o keep as well as he can 1o an attitude
of Bare Attention towards people, inamimate environment and
the various happemings ol the day. By domg so he will soon
feel how much more harmomously such days are passing
compared with those when he gave mn ito the slightest stimulus
for interfering by deed, word, emotion or thought., As af
protected by an invisible armour against the banalities and
importunitics of the outer world, one will walk through such



MIMDFULNESS AND CLEAR COMPEEHENSION 47

days serenely and content, with an exhilaraing feeling of ease
and freedom. It 15 as i, 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 rehief, 15 looking
down on the noise and bustle below. It is the peace and
happiness of detachment which will thus be experienced. By
thus stepping back from things and men, one’s attiitude towards
them will even become firiendlier, because those tensions will
be lacking which so often arise from interfering, desire,
aversion, or other forms of self-reference. Life will become a
good deal easier, and onc’s mner and outer world more
spacious. In addition, we will notice that the world goes on
quite well without our ecarlier amount of intervention, and that
we ourselves are all the better tor such a restront. How many
entanglements will not he avoided, and how many problems
will not solve themselves without our contribution! Hereby Bare
Attention shows visibly the benefit of abstaining from karmic
action, be 1t good or cvil, 1.c. Irom a wnrld-hu:ilding, SOTTOW =
creating activity. Bare Attention schools us i the art of leting
go, weans us from busyness and from habitual mierfering.

The mner distance from things, men and from ourselves,
as obtained temporarily and partially by Bare Attention, shows
us, by our own expenience, the possibility of finally winning
perfect detachment and the happiness resulting from it. It bestows
upon us the conhidence that such temporary stepping aside
mav well become one day a complete stepping out ol this
world of suffering. It gives a kind of foretaste, or at least an
wlea, of the highest hiberty, the “holiness durning hife-nime’
(elitthadhammer-nibbana) that has been alluded o by the words:
‘In the world, but not of the world”.

For achieving that highest, and final, liberation of mind.
Bare Attention forges the principal ool = that highest
penetration of truth which, i the Dhamma, 18 called Insighe
(vipassand). This, and only this, i1s the ultimate purpose of the
method descrnbed here, and 1t 15 the highest form of ws mind-
liberating function,

Insight 15 the direct and penetrative realization of the Three



48 THE HEART OF BUDDHIST MEDITATION

Charactensnes of Existence, 1.e. Impermanence, Sulfering and
Impersonality. It 18 not a mere mmtellectual appreciation or
concepiual knowledge of these truths, but an indubitable and
unshakable personal expernience of them, obtammed and matured
through repeated meditative confrontation with the facts vnder
lving those truths. fusight belongs to that type of life-
transforming knowledge which the French thinker Guveau had
in mind when saying: ‘'If one knows but does not act
accordingly, one knows wunperfectly’. It 15 the intrinsic nature
of fusight that 1t produces a growing detachment and an
imcrcasing freedom from craving, culminating i the final
deliverance of the mind from all that causes its enslavement to
the world of suffering.

That direct confrontation with actuality, which 18 to mature
into Insight, 15 obtained by the practice of Bare Attiention, and
ol Satpatthana in general. Its methodical development will be
described later on. But even its casval application in routine
life will show its liberating influence on mind, and, 1f
persistingly apphied, o will create a mental background helpful
to the strict and systemaltic practice.

It 15 the nature of Insight o be free from Desire, Aversion
and Delusion, and to see clearly all things of the mmner and
outer world as “bare phenomena’ (suddha-dhamma), 1.¢. as
impersonal processes, Just that 1s characterisiic also of the
atiiude of Bare Attention, and therefore the practice of it will
make for a gradval acchimanzatnon to the high alutudes of
perfect Insight and final Deliverance.

This lhigh goal of perfect detachment and msight may sull
be very distant to the beginner on the Path, but owing o his
own Kindred experiences durimg the practice of Bare Attention
it will not be completelv foreign o him. To such a disciple the
goal will have, even now, a certain intimate familiarity and
thereby o positive power of attraction whach 1t could not possess
if it had remained to him a mere abstract notion without
anything corresponding o it s own mner experience. To
him who has entered the Way of Mindfulness, the goal will
appear hke the contours of a high mountain range at the distant
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horizon; and these outlines will gradually assume a friendly
fanmulianty for the wanderer who gazes al them while plodding
his toilsome way that 1s still so far from these exalted summits.
Though the chiel attention of the pilgnm must be @iven (o the
often dull piece of road under his feet. to the various obstacles
and confusing turns of his path, it will be of no small importance
that, from tume to tme, his eyves turn to the summits of his
goal as they appear on the horizon of his experience. They
will keep belore the eves of s mund the true direction of s
Journey, helping him to reirace his steps when he has gone
astray. They will give new vigour 1o s tred feel, new courage
to his mind, and bope which often might fal him were the
sight of the mountains always blocked, or if he had only heard
or read about them. They will also remind him not to forget,
with all the “little joys on the way’, the glory of those summits
wailing for him on the horizon.

II. CLEAR COMPREHENSION

The receptive and detached attitude of Bare Attention can and
should certainly occupy far greater room in our mental life
than it wswally does, and therefore it has received here such a
detailed treatment. But this should not make us forget the fact
that Bare Atlention can generally be moantaned only during a
limited time of ordinary lite, apart from periods expressly given
o 1ts applicanon. Every hour of the day demands some activiiy
by deed, word or thought. First there are the numerouvs demands
for bodily actovity or movement, be it only that a change of
posture becomes necessary. We have also agan and again o
abandon the protection and self-sufficiency of silence, and enter
mio relavonship with others through speech. And the nund
too cannot avoid defining its position, to itself and to the outer
world, and 1ssuing orders for action innumerable tmes during
the day. Mind has to choose, to decide and to judge.

It is Clear Comprehension (sampajaiiia), the second aspect
of Right Mindfulness, which is concerned with that greater
part of our life, the active one. It 15 one of the aims of the
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practice of Satipatthana that Clear Comprehension should
gradually become the regulative force of all our activities,
bodily, verbal and mental. Its task is to make them purposeful
and efficient, accordant with  actuahity, with our deals and
with the highest level of our understanding. The term “Clear
Comprehension” should be understood to mecan that to the
clarity of bare muindfulness 15 added the [ull comprehension of
purpose and of actuality, internal and external, or, in other
words: Clear Comprehension 1s right knowledge (ndana) or
wisdom (peinia), based on right attentiveness {safi).

Though the Discourse tsell’ speaks only of clearly compre-
hending action and speech, and consequently deals with Clear
Comprehension in the section on the Contemplation of the
Body, 1t goes without saymng that also thinkmg, the third “door
of action’, has to be brought under the control of Clear
Comprehension.

THE FOUR KINDS OF CLEAR COMPREHEHSION

Buddhist tradition as embodied in the commentanies to the
Buddha's Discourses, distinguishes four kinds of Clear
Comprehension: (1) the Clear Comprehension ol Purpose
(sarthaka-sampajuiiina), (2) the Clear Comprehension of
Suttabality {sappdava-sampajaiiia), (3) the Clear Comprehension
of the Domain (of Meditation; gecara-sampajaina), (4) the
Clear Comprehension of Reality (lit. of MNon-delusion;
asammoha-samprajaiia).

L. Clear Comprehension of Purpose

This first kind of Clear Comprehension enjoins that, before
acting, one should always question oneself whether the intended
activity is really in accordance with one’s purpose, aims or
weals, 1.e. whether 1t 18 truly purposeful mn the narrower practical
sense as well as in view of the ideal. The umely pausing for
putting that gquestion = 1f this 15 not already customary with
the practiser — will have to be learned through the traming in
Bare Attenbion.
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Some may think that there 1s no need to make purposeful
action 4 special subject of thewr study or rmmng, because they
believe that, as ‘rational beings’, they naturally act “rationally’,
1.c. purposciully. But guite apart from the wltimate purpose of
the Way of Mindiulness, it will certainly be admitted that man
does not always behave rationally at all; not even when the
purpose he has i mind 15 quite nawrow and thoroughly selfish
and materialistic. Man often forgets about his purposes,
progranunes and ponciples, neglecting even his most obvious
advantage and all this not only through rashness or passion,
but even on account of quite casual whims, childish cunosity
or lazy indolence. For these, or other secondary reasons, people
are often deflected o directons that are quite other than their
proper aums i life and their woe mlerests.

Under the impact of the mnumerable impressions crowding
upon man from the world of outer and mner muluplicity
(papanca), an occasional deviation from the general direction
ol one’s life i certainly understandable and, to a cerlain extent,
even unavoidable, for the most of us. All the more does it
become necessary (o limit such deviations to the very minimum,
and 1o strive for their complete ehmmanon which however 1s
realized only 1 the perfect Mindfulness of the Saint {(arahar).
But these deviatons Irom the straaght path of purposclful hiving
cannot he excluded, or even considerably reduced. by an
enforced subordination to the dictatorial commands of dry
reasomng or moralizing, The emotonal side in man for which
such whimsical deviations or escapades are often an outlet or
a kind of protest, would soon revoll and even retaliste by some
demonstrative irranonality of behaviour.

In order to achieve a “peaceful penetraton’ of the rrational
regions of mind, and to win them over for willing participation
in the realization of clearly comprehended purpose, work has
again o “start at the beginmng’: on the broad foundation of
Bare Attention. By the simple, non-coercive and harmonizing
methods of that practice, the tension-creatng forces within the
mind which obstruct purposeful activity, will gradually be
absorbed mito the mam cuwrrent of one’s wims and deals.
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A purposeful co-ordination of the various tendencies and
needs of the huoman mind. and of the numerous human activiies,
will be achieved only through a systematic, but organic and
natural extension of conscious control, or self-masiery. Only m
such a way can an increasing balance of the emotions and a
general harmony and stability of character result - to which
Mnally all waywardness, all arbitrariness, down to the
‘demonstrative irrationality” of behaviour and self-destructive
tendencies, will become fundamentally alhien. The safe basis of
such a self-mastery, 1.e. of sense-control and mind-control, is
the non-coercive method of Bare Attention. By strengtheming
the habit “to stop and think’, it gives o Clear Comprehension of
Purpose an increased chance of coming mio operanon; and by
its presentation of undistorted facts 1t provides for Clear
Comprehension the reliable material for making s decisions.

It may happen, and cause deep regrets aflerwards, that a
high wdeal, or an important purpose that was forgotien or
temporarily pushed aside for the sake of a passing whim or
fancy. becomes, before being taken up again, completely
unattainable owing to a changed eviernal situation caused by
onesclf, through just these modental excursions. The wdeal, or
purpose, may likewise become unattainable owing to an inner
change i the individual himself, caused by the same behaviour.
There will be less regrets for lost opportumues if one cultivaies
Clear Comprehension of Purpose until it becomes deeply
engramned 1 one’s nature,

If, on the other hand, one habitwally vields to all whims,
or allows onesell’ o easily w be deflected from one’s purpose,
then such qualities as energy, endurance, concentration, lovalty,
cle., will gradually be undermined and weakened to such an
extent that they become insufficient for achieving that original
purpose, or even for truly appreciating it any longer. In that
way, 1t often happens that, unheeded by the person concerned,
his ideals, religious convictions, and even his ordinary
purposes  and ambitions, are turned inio empty shells which
he sull carres along with him, solely through habit,

These remarks may sufhce to show the urgent nccessity
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for a strengthening of purpose in action, and for extending its
orbit. This 1s done by the constant presence ol Clear
Comprehension of Purpose. It has the negarive function of
counteracting the desultoriness, mmlessness and wastefulness
of an nordinately great part of human activity, in deeds, words
and thoughts. lis positive function 15 o concentrate the dispersed
energy of man, to render 1t a [t wol for the task of winmng
mastery over life. In this way, Clear Comprehension of Purpose
makes for the formation of a strong mner centre 1 one's
character, powerful enough to co-ordinate gradually all one’s
activities. Again, Clear Comprehension of Purpose strengthens
mind's leadership by giving to it skiltul and determined
mitiative in cases where mind used o yield passively or react
automancally o pressure from within and without. It also takes
care of wise selection and fimitation in man’s activity, which
15 necessitated by the confusing mulutude of impressions,
interests, demands, etc., with which we are faced in life. Strong
purposciulness will not casily be diverted by them,

The proper mim of that initiative, and the truly befittung
governing principle of that selection, is growth in the Dhamme
(dhammato vuddhi), 1.e. 1increase 1 the understanding, and
progress in the practice, of the liberating doctrine of the Buddha,
This 15, according to the Teachers ol old, the truc purpose
meant i that first kind of Clear Comprehension. If once the
Truth of Suffering has been understood in its full gravity,
progress on the Path leading to the Exuncuon of that Sotfering
will actually become the most pressing need, the only true and
worthy purpose of man’s hfe.

2. Clear Comprehension of Suitabiliny

The Clear Comprehension of the Suitability of an action under
given circwmstances gives due consideration o the fact that it
15 not always i our power o choose that course ol action
which 15 the most purposclul and the most desirable one, but
that our selection (spoken of before) is often restricted by
circumstances or by the hmitations of our own capacities. This
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second kind of Clear Comprehension teaches the Art of the
Practicable, the adaptaton to the conditons of nme, place and
individual character. It restrains the blind impetuosity and
willulness of man’s wishes or desires, mims or deals. It wall
save many uwnpoccessary failures which man, in  his
disappoimntment or discouragement, often hlames on the purpose
or the ideal iself, nstead of atiribuning it to lus own wrong
procedure. Clear Comprehension of Suitability teaches the
‘Skilfulness i the chowe of the nght means’ {(upava-kosalla),
a quality which the Buddha possessed in the highesi degree
and which he so admirably applied to the mstruction and
guidance of men.

3. Clear Comprehension of the Domain of Meditation

The first two divisions of Clear Comprehension apply also (o
the purely practical purposes of ordinary life. though conformity
o the rehigious 1deal (dhanuna) is insisted upon with regard 1o
that practical application too. Mow we enter the proper domain
of the Dhamma as a life-transforming force. By the third kind
of Clear Comprehension the charactenstc methods of mind-
development used in the Dhamma are incorporated in evervday
hife wmsell; and by the fourth kind ("Reality™) the same 15 done
with the fundamental tenet of the Dhamma, i.e. the teaching
of impersonality, or absolute flumdity of the individuoal.

The Clear Comprehension of the Domain of Meditaton 1s
explained by the old commentators as "Mot abandoning the
subject of meditaton” daring one’s daily rootine. This has o
be understood in a twolold way,

(I If a particular, 1.e. single, subject of meditation 1s
practised, one should try to blend it with the work or thought
directly required by the day’s occupations; or, expressed
conversely — the work at hand should be given a place in the
framework of the meditation, as an illustration of 1is subject,
For mstance, the funchon of cating may casily be related 1o
contemplations on the impermanence of the body, the four
clements, conditionality, ete. Thus the two domains of
meditation and ordinary lite will merge — o the benelit of both.
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If, as it may be in many cases, no link can be established
between one's present work and one’s purlicu]ur meditation,
or 1if such connection would seem too vague or artificial o be
of real value, then the subject of meditation should be
deliberately “put down hke goods carried in the hand’, but
one should not forget o take 1t up again as soon as the work
i guestion has been attended to. That procedure will also count
as ‘not abandoning the subject of meditation’,

(1} But 1f one’s meditative practice 15 all-round Mindfulness,
as advocated here, there will be no need ever o lay aside the
subject of meditation which, in fact, will include everything.
Step hy step the pracuee of Right Mindfulness should absorb
all activittes of body, speech and mind. so that vlumately the
subject of meditation will never be abandoned. How far one
succeeds i that, will depend on the presence of mind available
at the single occasions, and on the habit-forming and growing
strength of dibigent practice. The amum to be aspired to by the
disciple of this method is that life becomes one with the spiritual
practice, and that the practice becomes full-blooded fife.

The ‘domain’ (gocara) of the practice of Right Mindfulness
has no rigid boundaries. It 1s a kingdom that constantly grows
by absorbing ever new territories of hite. It was n reference o
this all-comprehensive domain of the Satipatthina method, that
once the Master spoke as follows: "Which, O monks, 15 the
monk’s domain {(gecara) his very own paternal place? It is
just these four Foundations of Mindfulness’.

Therefore the disciple of this method should alwavs ask
himself, in the words of Santideva:

‘Henw can the practice of Mindfulness be performed under
these very circumstances?’

One who does not forget thus o question himselfl and also o
act accordingly, may be said to possess "Clear Comprehension
of the Domain” of Right Mindlulness.

To attamn o it 1s certainly no easy task, but the difficulties
will be less 1f the first two kinds of Clear Comprehension have
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prepared the ground. By Clear Comprehension of Purpose, the
mind will have acquired a certmn degree of firmness and
‘moulding power’, needed for the absorption of ordinary life
mto the ‘doman of practice’. On the other hand, Clear
Comprehension of Suitability will have developed the
complementary qualities of mental plasticity and adaptability.
[f i that way an approximation to the level of the meditative
mind has been achieved, the entrance into the ‘domain of
pracuce” and 1its gradual extension will be casier.

4. Clear Comprehension of Reality

The Clear Comprehension of Reality (lit.: of Non-delusion)
removes, through the clear hght of an unclouded comprehension
of actuality, the deepest and most obstinate delusion in man:
his beliel in o self, a soul, or an cternal substance of any
description. This delusion, with 1ts offspring of craving and
hatred, 15 the truc motive power of that rm-‘n]n'ing Wheel of
Lite and Suffering to which, like to an instrument of torture,
beings are bound, and on which they are broken again and
g,

‘Clear Comprehension of Reality” is the clarity and presence
of knowledge that in, or behind, the functions performed by
the first three modes of Clear Comprehension, there i1s no abiding
personality, self, Ego, soul, or any such substance. Here the
meditator will be confronted with the strongest mner opposition,
because against this greatest achievement of human thought,
the Anatid docirnne of the Buddha, an obstinate resistance wall
be offered by the world-old habit of thinking and acting in
lerms of “I", and *Mine’, as well as by the instinctive and
powerful “Will to live', mamfesting itself as self-affirmation.
The main difficulty will be not so much the theoretical grasp
and approval ol the Anatid doctrine, as the patient, repeated
and constant applhication of it to particular instances of thought
and action. To help i that dafficulty 15 the specal task of the
fourth, the “undeluded’, kind of Clear Comprehension; and in
that task it receives the vital help of the three other modes.

Only by tramning onesell again and again in viewing the
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presently arisen thoughts and feelings as mere impersonal
processes, can the power of deep-rooted, ego-centric thought-
habits and egonstic mnstincts be broken uwp, reduced and finally
eliminated.

Here, as a briel excursion, a few words on the ‘emobional
tone” of the truth of Impersonality will be appropriate, since it
15 misjudged so often. The discernment of the fact of
Impersonality, by reflecion or as the result of the methodical
practice of Bare Attention, is, in itself, certainly as unemotional
and sober as the attitude of the sciennst. But, except 1 the
saint (Arahant) of perfect equipoise, emotional repercussions
may well arise, as they also may arise in connection with
irrefutable resulis of scientific research. These emotional
repercussions of the msight nto ]mpcn-;n:lm]ity arc, however,
not restricted to a single note, and certainly not to the
disconsolate and plaintive one 1mphied in the deprecating word
‘soulless” (see p. 41). The ‘emotonal tone” will vary according
to the angle of observation and the stage of the observer’s
mner development; 1t will reach its finale in the undisturbed
rhvthm of the sant’s serenity. In the actwal, and not merely
::c‘.nnccpluu], confrontation with the tact of lmpcrﬁnnu]il}', a%
afforded by Bare Attention, iis full gravity will certamly make
itself felt strongly, in consonance with the gravity of entire
existence of which 1t 15 the most sigmiicant fact. But thas wall
not be the only emotional experience issving from the awareness
of Anattd (Impersonality). Testimonies of ancient and modemn
meditators speak of moods of lofty happiness covering a wide
range, from rapture and exultation to serene joy. They are
expressive of the exhilaration and relief felt when the nght,
vice-like grip of 'T" and "Mine’ loosens; when the tension 1t
produces m body and mind 15 relaxed; when we can hit, for a
while, our heads above the fierce current and whirl in which
the obsessions of 'l" and "Mine’ engull us; when there 15 a
erowing awareness that the very fact of Impersonality holds
open for us the door to Liberation from the 11 which was sensed
so poilgnantly in, what we called, the grave aspect of
Impersonality.
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The tourth kind of Clear Comprehension has yet another
function o perform that s of greal consequence Lo steady
progress on the Path to II's extinction,

In taking up the practice of the first three modes of Clear
Comprehension, the disciple has left behind the relative
sccurtty and detachment of Bare Attention, and has returned
to the perilous world of purposive action — action that provokes
re- action from that which 1s acted uwpon., But leaving aside the
re-actions, the disciple wall first of all be faced by the fact that
nearly every action of his drags him further into the labyrinths
ol the world's diffuseness (papariica) o which this acton wsell
15 adding its share. Action has the inherent tendency o multply
and to reproduce, to intensify and to expand itself. The disciple
will experience, even i s endeavour o practise the first three
modes of Clear Comprehension, that his actions will tend 1o
entangle him in new nterests, plans, duties, mms, complications,
ete. That means, he will always be exposed to the danger of
]u:-;ing whal he has achieved m his carlier praciice, or ol |ﬂ|.=-;ir|,t:r
sight of 11, unless he is extremely watchiful. Here, the Realistic,
or Undeluded, Clear Comprehension, 1.e. the vivid awareness
of Impersonality, will come to his assistance. "Within there 15
no sell that acts, and owtside there 1s no sell affected by the
action!” If thas 15 kept before the mind, not only n great
undertakings, but also in those no less important minor activities
of ordinary life, then a beneficent feeling of inner distunce
from one’s so-called “own™ actuons will develop, and a growing
detachment as to any success or failure, praise or blame,
resulting from such action. The action, after 1ts purpose and
suitability have been clearly established. 183 now performed for
s own sake and m its own nght. For that very reason, the
apparent indifference with which the action is done will not
cause any loss of energy in its performance. On the contrary,
when sidelong plances at oneself, at others, or at the results,
arc absent, this exclusive devotion to the work itself will
enhance 1ts chances of success.

If one no longer clings (o an action with one’s whole heart
and being, 1f there 15 no more hankenng aficr pn:rr-‘.nnu] SUCCCSS
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or fame, then there will be less danger of being carried away
by the sell-created curment of one’s action o ever new reaches
ol the sarmsirie ocean. It wall also be casier to keep a certain
control over the steps resulting from the first action, or when
advisable, to “break wp action’ and to withdraw 1nto ‘non-
action’, 1.e. the peace and protection of the attitude of Bare
Allenlion.

Acoon 1o pursuit of worldly ends, as performed by an
unliberated mind, is mostly mere creation of additional bondage.
To preserve, within thus world of "bondage by action” (Kamma)
the highest possible “freedom of verion” 15 one of the particular
lasks and achievements of the Clear Comprehension ol Reality,
in co-operation with the other three modes. The complementary
frecdom in per-action” or the “freedom in letting go™ 1s taught
by Bare Attention (see p. 461.).1 We have guoted previously
{p. 29) a word of the Master to the effect that the hiberated mind
of a truly great, 1.e. holy man 18 the resalt of the consummate
practice of Satipatthana, Mow after having learned of the two
kinds of freedom bestowed by Mindfulness and Clear
Comprehension, we shall be 1n a better position to understand
that saying of the liberating effect of the Satipatthina practice.

In conclusion, another sigmificant feaiure of the fourth mode
of Clear Comprehension deserves mentioning. Through the
Clear Comprehension of Reality the acuve part of hife, oo,
will be permeated by the truly revolutionary thought of
Impersonality (apaitd), which i1s the central teaching of the
Buddha and the most decisive one for the actual deliverance
from suffering. Its influence should therefore not be restricted
to the few hours ol reflection or meditatnon granted o men
with worldly duties. Our life is short, We cannot afford 1o regard
the greatest part of 1t, devoled o the practical routine tasks, as
mere dead ballasi, or to treat it like a pariah caste of necessary,
but despised slave labourers who are kept at a low cultural
level, either wntentionally or out of negligence. We cannot afford
to leave that great sector of our life unused and uncontrolled,
allowing most of our thoughis, emotions and activities o roam
at will, so often to our greatest harm.
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Quite apart from the cardinal principle of the Satipatthiina
method, the merging of life and :-;piriluul practice, the brief
span of our life alone makes 1t imperatve that every moment
of it, according to the opportunities it offers, and any, even
the most ordinary activity in ity own way, should be uiilized
for the work of Liberation. This penetration of life with
hberating knowledge 1s undertaken by the Clear Comprehension
of Reality, with special regard to the immediate expenence of
Impersonality.

Tibetan wisdom savs:

A system of meditaton, which will produce the power of
concentrating the mind upon anyvthing whatsoever, 1s indis-
pensable.

An art of living, which will enable one to uulize each
activity as an aid on the Path is indispensable.’

(From Tibetan Yoga, by Evars-Wiarrz)

Such a “system of meditation” and such an “art of hving’
15 Satipatthana.

Concluding Remarks on the two Modes of Practice

Mow, at the end of our reatment of Clear Comprehension, we
have come to a feature of it, closely corresponding to that
which we mentioned when coneluding our exposition of Bare
Attention. It 15 an encouraging fact that even the imual stage
of earnest practice shows Kinship and correspondence with the
highest goal of complete detachment and freedom.

At the stage of Bare Attention, disclosing the “freedom in
non-action’, we saw that the temporary stepping aside 0 a
vantage point of observation corresponds to the Saint’s final
stepping aud from this world of suffering. At the stage of Clear
Comprehension, particularly 1ts fourth kind, the growing
detachment with regard to any action, corresponds to the
‘perfect act” of the Smnt, which, though purposeful n aself, 15
completelv selfless and free from any clinging. Though the



MIMNDFULNESS AND CLEAR COMPEEHENSION 61

world perceives it as a “good act’, 1t has no karmic result for
the Saint, it does not lead him to any renewed existence.® An
act done with Clear Comprehension 1s, i the degree of its
detachment and in its function of reducing karmic entangle-
ment, an approximaton to the “perfect act’ of the Sant.

The two modes of practice. Mindfulness (Bare Attention)
and Clear Comprehension, help and supplement each other.
The high degree of alertness and self-control achieved in the
school of Bare Attention, will make it considerably easier to
gwmde one's deeds and words by Clear Comprehension, mstead
of being taken unawares by situations, carried away by passions
or msled by deceptive appearances. On the other hand, Clear
Comprehension makes more room, and creates a more suitable
atmosphere, for Bare Attention, by the control and the
quictening mfluence it exercises upon the world ol end-secking
action and restless thought,

Bare Attention presenis those carcfully and dispassionately
sifted facts wpon which clearly comprehending action may
safely base its decisions, and clearly comprehending thought
ts conclusions. Bare Attention eliminates the wrong concepts
and false values which have been blindly tacked to the bare
facts. Clear Comprehension replaces these by critically
examined concepts and true values as furnished by the Dhamma.

Bare Attention heightens the susceptubility and relines the
sensitivity of the human mind; Clear Comprehension guides
as well as strengthens the actively shaping and creative
energies. Bare Attention makes for the growth, preservation
and refinement of intuition — that indispensable source of
mspiration and regeneration for the world of action and rational
thought. Clear Comprehension, on the other hand, as an active
and activating force, works for making the mind a perfect
mstrument for its hard task of harmomous development and
final hberation. It tramns one, at the same tme, Tor selfless work
i the service of suffering humanity, by bestowing the keen
eve of wisdom and the sure hand of skilfulness which are as
necessary Tor that service as a warm heart. Clear Compre-
hension is capable of giving this training because it provides
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an excellent schooling in purposeful, circumspect and selfless
action.

Hence Satipatthana, in the entirety of both 1ts aspects,
produces mn the human mimnd a perfect harmony of receptivity
and aerivity. This is one of the ways in which the Middle Path
of the Buddha appears in this method of Right Mindlulness.



3

The Four Objects of Mindfulness

1. BODY, 2. FEELING, 3. STATE OF MIND
4, MENTAL CONTENTS

The objects of Right Mimndfulness comprise the entire man and
his whole field of experience, They extend from the body and
s functions to the Teeclings as well as o the processes and
contents of perception and thought, Right Mindiulness includes
m its range the most primitive as well as the most lofty aspects
of that complex being called “man’: from the functions he has in
common with animals, e.g. nutrition and excretion, up o the
exalted heights of the Factors of Enlightenment. We meet here
again this method’s fundamental principle of thoroughness,
logether wath 1s character as a Middle Path, which, avoiding
onesidedness or exclusiveness, aspires to completeness and
harmony. The work of spiritual practice receives here a broad
and secure foundation, being based upon the entire personality.
Without such a foundation 1t may happen that from what 1s
overlooked, underrated, neglected or 1gnored, strong antagomsiic
forces may grow, which may seriously damage, or even destroy,
the results of long spiritual effort. Thoroughness of procedure
will make the road of inner progress as safe as one mavy
reasonably expect in a venture that aspires to such heights.
There are further to be considered those various nner
contlicts which consume so much energy and are the cause of
s0 many defeats in the spintoal struggele: e.g. the conthet between
‘the mind that 15 willing and the flesh that 1s weak’. between
cmotion and reason, cte. These conllicts, o, will be greatly
reduced or mitigated by the equal attention and the wise
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understanding which in this method of harmonious development,
15 gmven o each side of the conthet

What 15 to be mastered, transformed or transcended, has first
lo be known and understood. Therefore 1t 18 necessary that the
disciple of this method should coltivaie all four Contemplations,
or Objects, of Mindlfulness mentioned 1n the [Discourse,
whenever they come into the range of his daily expernience. The
systematic meditative practice, however, centres (as will be
shown later) on a very few selected subjects taken from the
‘Contemplation of the Body™, but the other objects of mindfulness
will hkewise have ample opportunity o come into the range of
observation and should then receive full attention.

“The Instructions for Practice’

The thoroughness and completeness of the method applies o
other fields too, as exemplified m what we may call ‘the Instroc-
tions for Practice”, which are repeaied in the Discourse alter every
single exercise.” They begin as follows: "“Thus he dwells
contemplating the body internally (in himself) . . . externally (in
others) . . . both mternally and externally . .

According to that first part of the “Instructions’, each single
exercise has o be applied first (o oneself, then o others (in
general or to a definite person just observed) and finally to both,
This threefold rhythm of each aspect of the practice was
obviously regarded as very imporiant. [t occurs, in different
connections and applications, in various Discourses ol the
Buddha and also 1n later Pali hierature. By following the
mstruction, incomplete statements and misjudgements, resulting
from an msullhicient range ol mindfulness, and one-sided
attitudes, will be eliminated.

As to the latter, there are, for imstance. those basic types of
character as formulated by C. G. Jung: wmtroveris and extraverts,
Le. people turned predominantly inward or outward, respectively.
The former type will naturally prefer the contemplaton of things
internal; the latter, of those external. The deficiencies resulting
from each partial contemplation will be compensated by faithfully
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following the instructions given above. The natural outcome of
that threetold application ol practice will be that each
characterological type will remedy 1ts shortcomings until an ideal
balance 18 achieved. This method of Right Mindfulness, as an
embodiment of the Middle Path, does in fact provide what each
extreme type is lacking, and it does so in a form acceptable and
mielligible to each. But in this briel exposition 1t 18 not possible
to enter into these details.

Many things permmt of better understanding when observed
m others, or in external objects, than in oneself. A closer
scruliny, and one more jmpurlial, may Lhus be ]'.r::u:-'.:-;ih]c, and
defects, virtues and their consequences may appear in a clearer
light. On the other hand, by an exclusive attention to persons
or things external, one may conveniently forget the all-important
application of mindfulness to oneself. This may happen quite
unconsciously even in contemplating Impermanence, ete. I
such contemplations proceed only in a very general way, with-
out dircet reference to one’s own casc, they will have only a
very limited effect.

The third phase in this threefold rhythm of practice is that
of viewimng mternal and external things i mmmediate succession.
In comparing them, the observed similarities as well as the
differences will be highly mstructuve. In addiion, attenton wiall
be drawn to the interconnections exisiing between internal and
external componenis of the same group ol things, e.g. the matter
composing tus body of ours, and external nature, to the causal,
and other relations among the various internal and external
phenomena, 1in brief: to the fact of condinonality or relatvaty.
This scrutiny of relations and conditions 15 as important for a
comprehensive understanding ol actuality as are the results of
analysis. Finally, this third, combined, phase of the practice
serves to show the general validity of the knowledge and
expenence gathered, and the wmpersonal character of any object
under view. This will gradually lead to the result that both
micrnal and external things, 1e. those pertmmng o onesell or
to others, are instantly viewed as impersonal processes.

It should be noted, however, that 1n the systematic meditative
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development of Insight only infernal objects are taken up and
brought into the focus of Bare Atention. This 1s so because
only one’s own bodily and mental processes are accessible o
dircet experience. And 1t 18 a knowledge by direct experience
(poccakkha-ndana), in the strictest sense, which 15 mumed at,
and which 1s the distingmshing mark of the Buddhist meditanon
of Insight {(vipassand-bhavand). Inference, reflection, ete., are
entirely excluded at the beginning of the practice, and only at
a later stage may they receive a limuted place o, as a kind of
interlude, when inference is made from the meditative
observation of the facts present, to past and [uture events of
the same type. Mindlulness on external objects, however, may,
and should, be culnvated outside the strict meditative practice.
Those external objects, re. bodily and mental activities ol others,
will present themselves to us either by direct sense-perception
or by mnference. The contemplation of them will assume a
different character according to the specific details of each
cxercise (as given in the Discourse), and will claim varying
degrees of importance — a subject which here can only be
intimated, but not treated in detail.

The second way of application of the single exercises
proceeds hikewise in a threefold rhythm: 1t 15 the attention to (1)
the ongination, (2) the dissolunon, (3) both the ongmanon and
dissolution of the respective objects. As pointed out earlier, this
direct expenence ol the fact and the nature of Change 15 a key-
pomnt of the practice, and of decisive conscquences for its
success. The Commentary (o the Discourse should be consulted
at ecach repetiive occurrence ol that passage. The Commentary,
however, does not deal with the actual meditative observation
ol the Tacts and the natare of Chungc, for thas does not so much
require comment as diligent practice. It deals rather with the
utilization of those meditative observations for analytic reflection,
and with a penetratnve understanding of them in the wider context
of the Dhamma. Here we shall mention, in addition, only the
lact that, by way of reflection, this contemplation on ongmation
and dissolution may be vsed with advantage for the avoidance
as well as the refutation ol certain speculative theones. According
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to the Buddha, the belief in annihilation (philosophical nihilism,
materialism, ete. ) 1s countered by the fact of ongianon; the behel
in eternalism (theism, pantheism, nave realism, etc.), by the fact
ol dissolunon.

The remaining part of this textoal passage indicates the
resiclis of the aforementioned twolold practice, 1.e. concerming
things internal, etc., and ortginaton, cic. “The body exisis’,
‘fecling exisis’, ete., but no separate self, no abiding personality
or soul. These words of the text mdicate the results m terms of
msight, 1.e. the realistic view of things as thev actually are.
We read further in the text: "He hives independent and chings
to naught’. This indicates the resulung attitude of detachment.
This concluding part of the repetitive passage shows, as the
result of the practice, the hiberation from the two principal
‘dependencies’, or attachments, of man, as formulated in the
Commentary: false views (ditthi) and craving (ranhda), 1.e.
liberation from intellectual and irrational, theoretical and
practical bondage.

The whole passage that we have now considered is a striking
instance of the distinctive qualities apparent in statements coming
from the source of Perfect Enhghtenment (samme-sambodhi).
They have a quality of unmique completeness and finality as to
their meaming and their way of expression, carrving deep
conviction for those able to appreciate this quality at least parily.
It 15 the very nature of these enunciations to combme profundity
with samplicity, and, consequently, they are felt to be sansfyving
on any level of understanding. Theiwr action on the mind 15 both
tranguillizing and stmulatng: ranguilhizing, by sulling doubts
and conflicts, and by imparting that feeling of deep satusfaction
we have spoken of) sumulating, by their depth, or, as we may
also express it, by their “expanding horizon’

Here we have been able to give only a bare indication of
the far- and deep-reaching sigmificance of these seemingly
simple words of the Master. He who practises accordingly,
and reflects wasely, will discover more about them.

We now proceed to the consideration of the single
Contemplations and exercises, given in the Discoursc.
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I. THE CONTEMPLATION OF THE BODY
(kdvdnupassand)

[. Mindfulness of Breathing

The section on Contemplation of the Body starts with
‘Mindfulness on breathing in and breathing out” (andpdna-
sati). Tt 1s an exercise in muindfulness, and not a “breathing
exercise’ like the pranavama of Hinduistic Yoga. In the case
of the Boddhist pracuce there 15 no ‘retention’ of breath or
any other interference with it. There 1s just a quiet “bare
observanon’ of s natural Mlow, with a firm and sicady, but
easy and ‘huoyant” attention. e, without strain or ngidity, The
lengih or shoriness of breathing 15 noticed. but not deliberaiely
regulated. By regular practice, however, a calnung, equalizing
and deepening of the breath will result quite naturally; and the
tranguillization and deepening of the breath-rhythm will lead
to a tanguillization and deepening of the entire life-rhythm.
In this way, Mindfulness of Breathing 1s an important factor of
physical and mental health, thowgh that 15 only incidental o
the practice.

Breath 1s always with us. Therefore we can, and we should,
turn our attention to it in any free or ‘empty’ minute during
our daly occupations, even though we may not be able (o do
so with that highest attention demanded by the exercise proper.
Even such a briel and casval application of the mind 1o the
“breath-body” lays the foundation for a very nonceable fecling
of well-being, self-sufficient happiness and invulnerable
quictude. Such happy condinons ol mind, as well as the
keenness and naturalness of attention, will grow with repeated
prachice.

To put i a few conscious, deep and calm respiranons before
starting any continuous work, will likewise be found most
beneficial o onesell and w the work as well. To culuvate the
habit of doing so belore taking important decisions, making
responsible utierances, talking to an excited person, etc., will
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prevent many rash acts and words, and will preserve the balance
and ethciency of mind. By sumply observing our breath, we
can easily and unnoticed by others withdraw into ourselves if
we wish to shut ourselves off from disturbing 1mpressions,
emply talk in a large company. or {rom any other annoyance.
These are only a few examples of how even a casual
Mindfulness of Breathing, as applicable in the nudst of ordinary
life, may have benehcial resulis.

These wstances will show that Mmndfulness of Breatlung 1s
very effective in guieiening bodily and mental unrest or
ritation, for ordinary as well as for higher purposes. It 1s further
a simple way to the wnitial stages of concentrarion and
meditation, used either as a prelude to other exercises, or as a
practice e 1is own right. For attainimg, however, o a more
advanced degree of concentration, or even for achieving
complete mental one-pointedness 1n the meditative
“Absorptions” (fhana). Mindfulness of Breathing is not at all a
simple method but, for all that, most worthy ol adoption.
Progress on that higher level of the practice can lead to the
four stages of meditative Absorption, and even to still higher
attminments. About this developed stage ol the pracuce,
Buddhst tradition says: ‘Mindfulness of Breathing takes the
first place among the various subjects of meditation
{kammaithana). To all Buddhas, Pacceka-Buddhas, and holv
diﬁ-r:iphs; i1t has heen the basis of their attainment of the Goal,
and of thewr well-being here and now’,

Breath stands on the threshold between the voluntary and
the mvoluntary bodily functions, and thus offers a good opemng
to extend the scope of conscious control over the body. In this
way, Mindfulness of Breathing 1s able o contribute to that
partial task of Saupatthing which may be formulated in the
words of Novalis: "Man should become a perfect self-
nstrument!’

Though, according to tradition, Mindfulness of Breathing
15 regarded primanly as o subject for Tranguilhity-meditanon
{sametha-bhavanda), 1.e. for inducing the meditative Absorplions
{phana) 1t can, however, be used also for the d:vc]npmcnl ol
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Insight (vipassandg-bhdvand), because 1n respiration, used as
an object of Bare Attention, the heaving of the Ocean of
Impermanence, its continuous rise and fall, can be well
observed.”

Mindfulness of Breathing will also contribute to a general
understanding ol the body’s true nature. Just as, 1n ancient
mystical thought, breath was wdentified with the hie force iself,
so does Buddhist tradition regard breathing as representative of
the bodily functions {kava-sankhara). In the obvious evanes-
cence of breath we perceive the impermanence of the body; in
heavy, short or strmmed breath, or in the wlments of the respira-
tory organs, we become aware of the suffering, associated with
the body; m breath as a manifestaton of the vibrant, or Wind
Element (vave-dhatu) the nature of the body as activated by
impersonal processes becomes evident, 1.e, the absence of any
sihstance in the body; the dependence of breath on the efficient
functioning of certain organs, and, on the other hand, the
dependence of the living body on breathing, show the
conditioned nature of the body. Thus does Mindfulness of
Breathing help towards a true understanding of the hody and 1o
detachment from it resulting from such understanding.

2. Mindfuiness of the Bodily Postires

[n the gencral application of this exercise, during one's routine
life, s first purpose 1s to increase the awareness of
one’'s momentary bodily behaviour when going, standing, sithing
or reclining. It frequently happens that the preoccupation with
thoughts about the aim of going, completely blots out the full
consciousness ol the aer of going: and that, through giving
sole attention to the activity performed while standing or sitting,
there may be no conscious awarcness of those two postures
themselves. Though, in ordinary life, it will neither be possible
nor cven  desirable o be always fully conscious of the posiures,
nevertheless a practice of this awareness ol postures will be
wholesome for many practical reasons too. By directing one’s

attention o the posiure, any nervous hasie in going will be
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restrained; wnnecessary and harmiul distortions of the body,
m the case of the other postures, will be avoided, or corrected,
and thereby those postural defects with which medical science
has to deal m the case of children, and adults oo, will be
prevented. Unnecessary latigue of the body, and, consequently,
of mind, will be avoided, and reduction of the range of
conscious control over the body prevented. Controlled
movement of the body 15 necessarily an expression of a self-
possessed mind.

As to the ultimate purpose of Satipaithana, Mindfulness on
Postures wall bring an mmtial awareness of the impersonal nature
of the body, and will be conducive towards an inner alienation
from 1t. In the course of the practice, one will come to view
the postures just as unconcernedly as one views the automatic
movementis of a life-sized puppet. The play of the puppet’s
limbs will evoke a feeling of complete estrangement, and even
a slight amusement like that felt by an onlooker at a marionette
show. By looking at the postures with such a detached
objectuvity, the habitual dentification with the body will begin
to dissolve.

In strict meditative trimning, the awareness ol the bodily
postures forms the starting point of the whole day of practice
and the meditator’s attention has (o return o 10 whenever he 15
not engaged in aitending to the other objects of mindfulness
(see Chapter 5). Particularly through the sharpened awareness
developed in strict practice, the postures, too, will afford an
opportunity to observe the momentary rise and fall of
phenomena, and o make those other observanons on the nature
of the body to which we have referred carlier.

3. Clear Comprehension

Clear Comprehension extends to all functons of the body: o
the four postures again, to the acts of looking, bending,
stretching, dressing, canng, drinking, excreting, speaking,
keeping silent, being awake and falling asleep, etc, The general
prinuipl:!-; of that practice, 1ts purposc and value, have heen
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described earlier. To summarize briefly: the practice of Clear
Comprehension teaches circumspect and purposeful action,
(1) for practical ends; {2) for the purpose of progress in the
Dhamma; (3) for a gradual merging ol ordinary hife and spiritual
practice; (4) for a deepening of insight into the impersonality
of bodily processes, by visualizing it in daily experience;
(3) for the resulung detachment from the body.

In the previous exercise, Mindfulness accompanies the
postures while they are assumed, sumply registering their
occurrence. In distinction to it, the first and the second kind of
Clear Comprehension ("Purpose’ and “Swuitalality ') exercise a
directing influence upon the variouws bodily activities, The
previous exercise consisted of a full, but only general, awareness
of the postures and thewr impersonal character. The fourth kind
of Clear Comprehension ("Reality”) may also include a more
detailed analysis of the processes mvolved, leading thereby 1o a
deeper penetration of their impersonal nature.

4. The FParts of the Body

This contemplation opens, as 1t were with a scalpel, the skin
of this body of ours, and exposes to view what i1s hidden under
it. This mental dissection dissolves the vaguely held noton of
the oneness of the body, by pointing (o ils various parts; it
removes the delusion of the body’s beauty, by revealing its
mnpurity. When visualizing the body as a walking skeleton
loosely covered by flesh and skin, or seeing it as a conglomera-
ton of 1ts vanous strangelv-shaped parts, one will feel little
inclination to identify onesell with one’s so-called “own™ body,
or o desire that ol another being.

If, in the visvalization of the Parts of the Body, one can
obtain a fairrly good concentration of mind, without being diverted
mio an emotional repulsion or attraction, one will be able w
achieve, 1n the course of that practice, a growing detachment
from the body and an effortless disenchantment from sensuality.
Though this will be of a temporary and imperfect nature until
the second and third stage on the Path to Accomphishment
(arahatia) 1s reached.” diligent practice of this contemplation,
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within the framework of general mindfulness, will be a helpful
approximation to that hagh goal. Skill atamed i swiftly and
easily resorting to it will stand one in good stead, if, in practical
life, one wishes o counter a strong and upseting attachment (o
one’s own body (for wnstance, 1n serious illness or danger) or
wishes to resist sensual temptations.

This contemplation, however, 15 not directed o o repression
of feelings of bodily attraction through producing the emotional
counter-pressure of revulsion, but 1t mms at and resulis moan
effortless alienation from attachment and n a growing realiza-
tton of the body’s true nature. Though this contemplation of
the Parts of the Body is sometimes called “the meditatnon on
loath-someness”, the "'mood” produced by 1ts correct practice
15 not one ol violent revulsion or of gloom, but of unruftled
calm or even of exhilaration resulting from sober, analytical
ohservaton.

Benefits can be derived from this contemplation also by
those who do not envisage giving up what i1s called “the
pleasures of the flesh’, but wish o gain a greater measure of
control over their emotional and sense responses. The modern
city dweller 15 now constantly subjected to a verttable barrage
of sense titillation, particularly directed to the sex instinct, The
channels by which it reaches im are mamfold: stage and screen,
radio and ielevision, art and hiterature. pseudo-art and pseudo-
literature, advertisements and garish magazine covers. The
average cultured citizen may shrug 1t off, may not take 1t very
seriously. He will behieve himself supernior to all that, even if
he partakes of that dubious fare as far as it pleases or amuses
him. But, in its daily repetition, the subtle impact on his
conscious and subconscious mind wall be stronger than 1t may
be apparent to him, and may effect deep-reaching gradual
changes in his whole mental make-up, emotionally, ethically,
miellectually — wunless there 15 a determined self-protection
against these insidious influences. Here the Contemplation of
the Parts of the Body mav prove helpful by building up a
conscious and subconscious defence against infection.
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3. The Four Elements

This practice continues the dissection of the body into
components of a more and more 1mpersonal nature, by reducing
it to those four primary mamfesiations of maiter which 1t has
in common with imanimate nature. The result will likewise be
disenchantment, alienation and detachment, as well as an
mtensified awareness of the egolessness of the body.

As an exercise in 1ts own right, the Analysis of the Body
mnio the Four Elements (dhdaru-vavarchdana) has always enjoved
a very high esteem in Buddhist tradinon because 1t serves as a
very elfective breaking-up of the seeming compaciness and
substantiality of the body." Though in the methodical practice
of Satipatthina as described i Chapter 5, tlus meditation does
not figure as a separale exercise, vet an intimate knowledge
will result, i particular of the Element of Vibration (or Aar;
vavo-dharn) which 1s the one chiefly concerned in the two
alternative primary subjects recommended: the abdominal
movement and breathing. To the meditator it will become
evident that the charactensnc features and funchons of the Air-
or Vibratory Element within the body, as formulated i the
later commentarial literature of Pali Buddhism," are not a
matter of mere deduction, abstraction or speculaton but are
based on actual meditative experience. Also the nature of the
other three material elements will gradually gain in distinctness,
during diligent pracuce.

6. The Cemetery Contemplations

One cither obtains the actual objects of these contemplations
for direct observation, or, 1f that is not possible, the objects
are viewed by vivid visvalization. They show the dead body
m various stages of decay. They are meant o arouse, in a
passionately sensuval nature, disgust towards the object of his
desire {though, in some cases, other methods may prove more
suttable). They are further an object lesson of 1mpermanence,
by showing the dissolution of this composite body, which, in
other exemplars but particularly i that of one’s own. one sees



THE FOUR OBRIECTS OF MINDFULMESS 15

moving ahout full of life: “Thus he applies it to himself. “Verily,
this body of mine, too, 15 of the same nature as that body, 1t
will become like that, and will not escape 1",

These contemplations will also pont o the self-deception
m regarding and cherishing as "Mine’ this body which to-
morrow may ‘belong” 1o the clements or, as prey, to the birds
and worms. These contemplations will also make one more
familiar with the fact of death.

Here, too, the sequence of development wall proceed as
before: from disgusi through disenchantment and alienation,
Lo a detachment wath regard o the body which comes lrom a
vivid awareness of its impersonal nature.

In ancient India, the objects of these contemplatons could
be seen casily on the charnel grounds where the dead bodies
of the poor, and of executed criminals, were exposed to the
elements and to the beasts of sky and earth. Mowadays
opportunity for seeing these actual objects 1s rare, but 1t might
still be availuble in the morgues, mortuaries or dissccling rooms
of our cites, and, alas, the greed, hatred and siupidity of man
still sees to it that battle-fields, too, offer such sights.

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 o Bare Attention and partdly to Clear Comprehension.
As a feature common 1o all these exercises we have found
that they lead to a detachment with regard to the body, grown
from the observation of its nature and from a true understanding
of 1. Detachment gives, with regard to 1ts objects, mastery as
well as freedom. This holds true in the case of the body, too.
Mo mortfication of the body 15 here required to assert mind's
mastery over 1l. Above the extremes ol morafication and
sensuality leads the Middle Path, the simple, realistic and non-
cocrcive Way ol Mindfulness and Clear Comprehension,
bringing mastery and freedom. In following that “Only Way to
the destruction of pain and griel”, the body will become light
and pliant to the wanderer on the path; and even if the body
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succumbs to sickness and pain, the serenity of his mind will
not be affected.

II. THE CONTEMPLATION OF FEELIMG
(vedananupassand)

The Pali term vedand, rendered here by “fecling’. signifies, in
Buddhist psychology, just pleasant, unpleasant or indifferent
sensation of physical or mental origin. It is not vsed, as in the
English language, in the sense of “emotion’, which is a mental
factor of a much more complex nature.

Feeling, in the sense spoken of, is the first reaction to any
sense impression, and, therefore, deserves the particular
attention of those who aspire to mastery over the mund. In the
formula of "‘Dependent Ongination” (paticea-samuppiada) by
which the Buddha shows the conditioned “arising of this whole
mass of suffering’, Sense Impression 15 said to be the principal
condition of Feeling (phassa-paceayvd vedand), while Feeling,
on its part, 1s the potential condition of Craving, and, subse-
quently, of, more intense, Clinging (vedunda-paccava tunhda,
famhad-paceayd opddaitait).

This, therefore, 1s a crucial point in the conditioned Ongin
of Suffering, because it 1s at this point that Feeling may give
nsc o passionate cmobon ol vanous types, and 1t s, therelore,
here that one may be able to break that fatuous concatenation.
If. 10 receiving a sense impression, one 15 able to pavse and
stop al the phase of Feeling, and make 11, in s very first stage
ol manifestation, the object of Bare Atlention, I-"::n::lin,t:r will not
be able to onginate Craving or other passions. It will stop at
the bare statements of ‘pleasant’, ‘unpleasant” or “indifferent’,
giving Clear Comprehension time o enter and to decide about
the attitude or action to be taken. Furthermore, if one notices,
m Bare Atennon, the condinoned ansing of feeling, s gradual
fading away and giving room o another leeling, one will find
from one’s own experience that there is no necessity at all for
bemg carried away by passionate reaction, which will start a
ncw concalenation of suffenng.
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This decisive role of Fecling in the mental continuum will
make 1t understandable why the Contemplation of Feeling has
in the Buddhist Scriptures'® a place ol similar importance within
the sphere of mind as the Contemplaton of the Four Matenal
Elements has in regard to the body. Also in the methodical
Satipatthana meditation {(as descnibed i Chapter 3), as soon as
the meditator has come 0 a stage of smooth progress with the
bodily objects of mindfulness, the meditation master will ask
him to pay attention to the feelings of satisfaction and
dissatisfaction that may arise in him during and in connection
with the practice. Also one who practises without a teacher
may do hikewise as soon as he notices that his attention to the
hasic bodily objects 15 well established.

These sausfactions and dissatisfacnons are of course rather
complex states of mind and not pure “feelings” (as defined
above). But by directing bare attention to them, they will be
divested of their emotional components and of their egocentric
relerence; they will appear as mere pleasant or unpleasant
sensations, and will thus no longer be able to carry the meditator
away into states of excessive elation or dejection which will
detlect him from the path of progress.

An undue stress on the ‘feeling’- aspect of reality marks
the so-called emononal natures. By them, the pleasurable or
unpleasant featuwres of an experience are repeatedly and
passionately dwelt upon, and thereby magnified. This will often
lead to an exaggerated view of the sitwation and an extreme
reaction to it, be 1t one of elanon or dejection, overrating or
deprecating, ete. But apart from markedly emotional types, even
when feeling is just as uncontrolled as is the case with the
average man, 1t will also tend o produce habitual overstatements,
with all the dissausfacuon and disappointment they entail. Ofien
one may hear pcnplc exclaim: “This or that is my only
happiness!” or "This or that would be the death of me!” But
the still voice of Mindfulness speaks: ‘It 1s a pleasant feeling,
like many others o = and nothing else!” or *It 15 an unpleasant
feeling, like many others too — and nothing else!” Such an
attitude will contribute much to an mner balance and
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contentedness, which are needed so greatly among the
vicissitudes of life.

Another innate weakness of the world of feeling as far as
1t 15 uncontrolled by reason and wisdom, 15 115 extreme and
uncritical subjectivity, Uncontrolled feeling does not in the least
question the values that it attaches so lavishly o persons and
things; 1t does not admit that other evaluations of the same
object are possible at all; it easily disregards or hurts the feelings
— ne. the emotonal valoes — of others, all this owing 1o 1ls
being so naively self-centred. Here, too, Right Mindfulness
provides the remedy, by extending detached observation also
to the “fechings’™ of others, and comparing them with one’s
own, 1n accordance with the “Instructions for Practice” given
m the Discourse.

In the text of the Contemplation of Feeling as formulated
m the Discourse, there 1s [irst the simple statement of the general
quality of the feeling just arisen, re. pleasant, unpleasant or
mdiflTerent. Then follows the same statcment combined with a
gqualification as to the worldly or loftv nature of these three
kinds of feelings. Such bare discriminative statements will prove
[0 be very helpful to a gradual refinement of the emotonal hife
and to an increase of noble and elimination of ignoble feelings.
The curt and simple, but repeated registering of the nature of
feelings just arisen, will have a greater influence on the
emotional life than an emotional or rational counter-pressure
by way of culogy, deprecation, condemnalion or persuasion.
Experience shows that emotional persons are less susceptible
to the arguments or emobional reactions of others than o
repeated suggestion through brief, simple and definite
statements — mmpressing them by the sirength and assurance ol
the mner conviction with which they are made. The same
principle will work with our own emotions too. The simple
device of Bare Attentnon, 1e. of making those bare statements
given in the Discourse, will prove a very apt method for
rendering that clusive world of emotions more susceptible o
guidance and control, This will be particularly important when,
m daily life, in the encounters with onc’s own cmotions and
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those of others, a quick, simple, but effective dealimg with them
1% required.

III. THE CONTEMPLATION OF THE STATE OF MIND
(Cittanupassand)

Here oo, mind 18 placed in front of the clear mirror of Bare
Attention, The object of observation i1s here the condition and
the level of mund, or consciouness, in general, as 1l presents
itsell at the given moment. For that purpose, the relevant
passage of the Discourse gives varnous examples of contrasting
states of mind of a beneficial or harmful, developed or
umlcvn:lnpcr.l nature, e.g. mind with and without lust, hatred or
delusion, mind concentrated and unconcentrated. Exceptions
arc only two terms — the shrunken and distracted mind — where
two states of mind, both of harmiful, but opposite nature, are
contrasted.

On the level of general mind-training, the chiel benefit of
the Contemplation of the State of Mind lies in 1ts being an
effective way of self-examination leading to an increasing
measure of self-knowledge. Here agan there 15 o bare regster-
ing of the state of mind, either in retrospection or whenever
possible and desirable, by the immediate conlrontation with
one’s present mood or state of mind, This method of allowing
the simple facts of observation to speak and make their impact
on the mind, will be more whole-some and efficacious than a
method of introspection that enters into inner arguments of
scelf-jusuficatons and self-accusations, or mto an claborate
scarch for “hidden motives’. These latter methods of self-
cxamnation may (though not necessarily must) lead to serious
defects or obstacles in character development, varying with
different types of people. Some may become awkwardly self-
conscious, unsure of themselves, mcapable of healthy
spontaneous reactions and behaviowr; for others it may result
m constant mner confhets, feelings of gwmlt or nfenonty (which,
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however, are sometimes enjoyed); others who beheve that they
have succeeded in thewr self-justfication, may become
completely enwrapped in their conceit. And all of them may
succumb (o the self-complacency and scelf-nghicousness of
those who pride themselves in taking the ‘spiritual path of self-
introspection”. All these nisks are absent or greatly reduced,
the sober and unobtrusive method of bare registering whn,h
through regular application, can easily hecome a natural functon
of mind, free from wrohcality and egocentric concern.

such self-examination makes for honesiy towards onesell
which 1s idispensable for inner progress and for mental health.

In most cases man carefully avoids looking too closely
into his own mind, lest the sight of his own faults and
shortcomings mav disturb his complacency or do serious
damage to his self-esteem. But 1if, on certain occasions, he
cannol but notice his Taults, he tends to gloss over that
unpalatable truth as hurriedly as he can. By such an attitude
he will make himsclf unable to check the reappearance and
the growth ol these undesirable trais.

On the other hand, man’s good quahites (oo, partcularly
those which are stull weak, should recewve full notice when they
appear; it will encourage their development. This express
attention o, and recollecton of, one’s good trants 15 hkewise
ofien neglected.

Both omissions are made good by the Contemplation of
the State of Mind.

In the methodical meditative practice, the Contemplation
of the State of Mind will help to assess one's progress or
futlures (e.g. mind concentrated or not). Furthermore, the bare
statements made n this contemplation will be of assistance 1n
coping with interruptions and other disturbances during
meditation. If there 15, for instance, anger about a disturbing
noise, the bare statement “mind with anger” will often be able
to dissolve the feeling of irritation, replacing an emotionally
restless state by the unemotonal state of self-examimation. Such
a procedure will also divert the attention from the original
disturbance (the nomsc) and change the dircction of mind from
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those external objects to internal ones.

Here, as 1 other mstances, we have seen how the single
and simple device of bare attention brings in 1ts wake several
benelits, 1 various hields of application.

IV. THE COMTEMPLATION OF MENTAL CONTENTS
(dhammdanupassand)

By the regular practice of this last of the four contemplations,
the mental objects (dhemmd — having here this specific meaning),
r.e. the contenis of thought, will gradually assume the thought-
forms of the PYuwgmme, 1n the sense of the Buddha's teaching of
actuality and liberatnon. For that purpose, the hve exercises given
in this section of the Discourse furnish a sufficient selection of
such thought-forms or doctninal terms which are in accordance
with true vision, and will give to the mind a natral slant towards
the goal of deliverance, They should be absorbed as much as
possible mto the thought-patterns of dmly hife, and should replace
those concepts which cannot stand the scrutiny of Right
Understanding, and are o closely associated with notions and
purposes alien to the Way of Mindfulness.

The first exercise deals with the five principal Mental
Hindrances (nrvarana) and the fourth with the seven Faclors
of Enlightenment (bojifranigea), in other words, these two
exercises deal with qualities to be abandoned and guahities (o
be acquired, respectively. Other gualities to be abandoned are
mdicated in the third exercise (on the si1x Sensc Bases), under
the term of Fetiers (sarivejana).

The first parts of the first and of the fourth exercise belong
to the practice of Bare Atiention. The content of these passages
15 briefly as follows: if one of the Mental Hindrances or a Factor
ol Enhightenment 1s present or absent in the meditator, he should
be tully aware of that fact. To Bare Attention belongs likewise
the following part of the third exercise: *. . . and what fetter
arises dependent on both (e.g. eye and forms) that he knows
well™.
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All the aforementioned three passages giving a bare
statement of the present condition of consciouness, are,
properly speaking, parts of the Contemplation of the State of
Mind. Here they serve as the indispensable preparation for the
seccond phase of all these three exercises. In that second phase,
purposeiul and thoroughly examining Clear Comprehension
1s cmploved wn the following tasks: (1) o avoid, to overcome
temporarily and (o annihilate finally the respective Hindrances
and Fetters, (2) to produce and develop the Factors of
Enlightenment. For both these tasks. the negative one and the
positive, an inbimate knowledge of the conditions which are
conducive to the arising and non-arising of the respective states
of mind is indispensable. In the Discourse, this engquiry into
the condinons 18 mentoned 1 a general way thus: “In what
manner the arising of the non-ansen (Hindrance, Fetter, Factor
ol Enlightenment) comes o be, that he knows well. .

Some of the principal conditions for the arising or non-
anising of these mental factors will be found in the cxplanatory
notes o the respective sections of the Discourse (29, 31, 33);
they are described i1n greater detail 1n Buddhaghosa’s
Commentary on the Discoorse. ™

But a theoretical knowledge of these “conditions’™ 15 not
enough. It 15 by actually observing, within oneself, the
Hindrances, Fetiers or Enlightenment Factors, that one will
gradually gather information about the outer and inner
circumstances which favour or obstuct the arising and non-
arising of these qualities. These circumstances may vary with
different individuals, and often one will not be fully aware
that there are tvpical sitvations which are particularly conducive
to the arsing or non-arising ol those positive and negative
gqualities. A repeated and observant acquaintance with them
will help one to avoid unfavourable situations and to hring
about favourable ones. This will prove to be of considerable
assistance on the road of progress.

These three exercises (the hirst, the fourth, and the third n
its sccond phase) pertain (o mind knowledge and mind
development.
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The second. third (in its first phase) and the fifth exercise,
dealing with the five Categories of Clinging (apadana-
kkfrandha), the six Sense Bases (dvafana) and the four Moble
Truths (succa) circumscribe actuality i s entirety - cach n
its particular way, and from a different angle.

These three exercises will enable the meditator o bring his
daily experiences, which are habatvally referred to a non-existing
abiding self, mto conformity with the true nature of actuality
which does not contamn anvthing static or perpetual, be 1t
personal or impersonal. Conventional language (volidra or
sammati), based on the beliel i an amding personality, 15 here
converted into the ulumate” or factal terms (parameattha) of
the Dhamma. In that way, the single experiences of life can
be brought mo relationship with the Dhamma as a whole, and
can be assigned their proper places within the system of the
doctrine.

For such application of the Contemplation of Mental
Contents, the Commentary gives an cxample which becomes
all the more impressive as it 18 regularly repeated there. After
explaining in full each exercise given in the Discourse, the
Commentary always brings 1t into relanonshap with the four
Moble Truths, For instance: “Here the Truth of Suffering i1s the
mindfulness which lays hold of mm-and-out-breathing. The
Craving that foreruns that mindfulness and causes 1t 15 the Truth
of Ongmanon. The non-occurrence of both 1s the Truth of Cessa-
tion. The Pure Path of understanding Sulferning, of abandoning
Origination, of taking Cessation as the object, i1s the Way of
Truth.'

This i1s a very striking illustration of the way how the
Contemplanon of Mental Contents can and should be applied
in datly life: wherever circumstances allow one to attend
mindfully and thoughtfully to any occurrence, hig or small,
one should relate 1t to the Four Truths., In this manner, one
will be able to come closer to the postulate that fife should
become one with the spiritual practice and practice become
Jull-blooded fife. Thus the world of common experience that
is so0 ‘talkative” where physical and mental grasping or rejecting
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is concerned, but quite mute as to the language of liberating
msight, will become more and more “articulate” and evocative
as (o the eternal voice ol the Dhamma,

The three Contemplations of feeling, state of mind and
mental conlents dculing wilth the mental part of man, converge,
as does the Contemplaton of the Body, in the central conception
of the Dhamma: Anaird, Mot-self. The whole Discourse on the
Foundatnons of Mindfulness mayv be regarded as a compre-
hensive theoretical and practical mstruction for the realization
of that hberating truth of Anatia, having the two aspects of
egolessness and voidness of substance. The guidance provided
by Satipatthana will bring about not only a deep and thorough
understanding of that truth, but also, by visible demonstration
through the several exercises, that immediate visualization of
it which alone mmparts hife-transforming and hife-transcending
power.
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Culture of Mind and Culture of Heart

Satipatthana, the training in Right Mindlulness, 15 culture of
mind in is highest sense. But from the Discourse, and also from
the preceding exposinon, some readers may perhaps receive the
fust umpression that it 15 a rather coldly miellectual, dry and prosy
teaching, being indifferent to ethics, and neglecting the culture
of the heart. Though we hope that the warm hie pulsaing within
the sober fraome of Satpatthina will not have remained un-
noticed, a few words about that objection shall be added.

The seenung deficiency as o the consideranon of ethics 1s
explained hy the fact that, on many other occasions, the
Buddha has spoken with the greatest emphasis of morality as
the indispensable basis for any higher mental development.
This fact, well known to all followers of the Master, did not
require to be mentioned again in a Discourse devoted to a
special subject. But to meet any doubts or ohjections, a few
additional remarks, o that purpose, are added here.

Morality, regulating the relations between an individual and
s fellowmen, must, mn this world of ours, be supported and
protected by precepts, rules and law, and it must also be
rationally explained by common sense and philosophy. But
morality’s safest roots lie i a true culinre of the heari. In the
Buddha's teaching. this culture of the heart has a prominent
place, and hinds an weal expression n the four Sublime States
or ivine Abodes of the Mind (brahima-vihdara): Loving-
kindness, Compassion, Sympathetic Joy and Equanimty.™
Selfless and boundless loving-kindness 1s the basis of the other
three qualities as well as of any effort for ennobling the mind.
Therefore, 1in the Saupatthing method oo, a primary task of
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Mindfulness 1s to watch that no deed, word or thought offends
against the spirit of unbounded lovingkindness (smerrda). The
culuvation of it should never be absent from the path of the
disciple. "Maintain this muindfulness (of loving-kindness)!™ says
the classical Metta Sutta, the *Song of Loving-kindness’™.

Furthermore 1t was sad by the Buddha, agan connecting
lovingkindness with Satipatthana:

* 7T shall protect myselt”™ with that thought the Foundations
of Mindfulness should be coltvated. 1 shall protect others”
with that thought the Foundations of Mindfulness should be
cultivated. By protecting onesell one protects others; by
protecting others one protects onesell.

*And how does one, hy protecting oneself, protect others?
Bv repeated practice {(of mindfulness), by its meditative
development, and by [requent occupation with 1t

‘And how does one, by proteciing others, protect oncsell™
By patience, by a non-violent life, by lovingkindness and
compassion,’

Samvutta-Nikava 47, 19

The Message of Self-help

In the beginning of this exposition, the Way of Mindfulness
was called o “message of help’. Mow, after all that has been
surd 1n these pages, 1t may be more exactly described as a
‘message of self-help’. Selt-help, in fact, 1s the only effective
help. Though the help offered or given by others, through
mstruction, advice, sympathy, pracucal assistance or material
generosity, can be of decisive importance for the mdividual n
need of it, vet it will always require a good share of “self-help’
— willing acceptance and proper vtihzaton — for becoming an
cifective, actual help.

‘By self alone is evil done, by sell one 1s defiled,
Bv sell s evil left undone, by sell alone one 15 punfied.
Purc and impurec on scll” alonc depend;
Mo one can make another pure.’
Dhammapada v, 165
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“The effort vou yoursell must make,
The Perfect Ones powmnt out the Way'.
v 276

But quite apart from clearly showing the vway of help, the
message that there iés help at all must of 1tself be regarded as
truly glad ndings by a world that has become entangled all over
in tes of 1ts own making. Mankind has good reasons to despair
of any help because oo often attempts have been made to loosen
the fetiers in one place or another, with the only result that, just
by that action, the [etters cut sull deeper mto the flesh somewhere
else. But there 1s help and it has been found by the Buddhas and
those of their disciples who attained to the consummation of the
teaching, By men “whose eves are not completely covered by
dust’, these Enlightened Ones will not be mistaken for those
who offer only partal, svmptomatie and therefore metlfectuve
help. The true Helpers will be recognized through the singular
harmony and balance, consistency and naturalness, simplicity
and depth, appearing 0 their teachings as well as in their life.
These great Helpers will be recognized by the warm smile of
understanding, compassion and assurance that glows on their
lips and inspires a confidence that will grow beyond all doubt,

This smule ol assurance on the Buddha's face says: "You
too can attain! Open are the doors to the Deathless!” Soon
alter the Buddha had entered through these doors of
Enlightenment, he proclaimed:

‘Like me victorious saimnts will be,
Who have attined to the defilements’ end’.

The Buddha’s ‘showing the way™ to the exalted goal was
not made with cold mdifference; 1t was not merely a casual
pomnting of the finger to the road, nor was it a mere “piece of
paper , with an initncate "'map’ provided by some abstruse
scripture that was thrust nto the hands of those 1n need of an
experienced guide and helper. The pilgnms were not merely lefi
to their own poor devices (as far as they knew anv) o wend
their way with emaciated bodies and confused minds. The
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Buddha's “showing of the way’ ncluded the pointing (o the
provisions needed for that long journev — provisions which, in
fact, the pilgrims carry with them without being aware ol it, in
their dumb stwpor. Emphatically did the Boddha proclaim again
and again that man 1s n full possession of all the resources needed
for seli-help.

The most simple and most comprehensive way 1n which he
spoke about these resources 15 this method of Satipatthana, Iis
essence may be compressed into the two words: “Be mindful!”
That means: Be mindful of vour ovn mind! And why? Mind
harbours all: the world of suffering and 1ts origin, but also I1's
final cessation and the path to it. Whether the one or the other
will be predominant depends again on our own mind, on the
direchion that the flux of mund receives through this very moment
of mind-activity that Iaces us just now!

Sanpatthina, always dealing with this crucial present moment
of mind activity, must necessarily be a teaching of self-reliance.
But self-reltance has o be gradually developed, because men,
knowing not how to handle the tool of mind, have become used
to leaning on others and on habit; and, owing to that, this splendid
tool, the human mind, has, 1n fact, hecome unrechable through
neglect. Therefore the road to sell-mastery which Satipatthana
shows, begins with very simple steps which even the most
diffident of men may take.

Satpatthana, mn that simplicity which befits a teaching
claiming to be the Only Way, starts, in fact, with very little: with
one of the most elementary funciions of mind, aitenfion, or naal
nundfulness. This is indeed so very near and famihar that every
man, 1i' he only would, may casily base on 1t las first sieps of
self-reliance. And guite as familiar are the first objects of that
attention: they are the tasks and litle activities of evervduay life.
What Mindhulness does with them, 15 (o take them out of their
habitwal grooves and sort them out for closer inspection and
improvement.

The wvisible improvements in the work of evervdav life,
effected by careful attention, thoroughness and circumspeciion,
will mve addinonal encouragement o the quest for self-help.
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There will be noticeable improvements in the mind's
condition, while the quetening inlluence of self-possessed
action and thought will infuse a well-being and happiness where
once dissansfaction, 1ll-humour and wrtability may have ruled.

If. in that way, the burden of daily life has been cased to
some extent, it will be a tangible proof of the Satipatthina-
method’s capacity to relieve suffering. This initial result,
however, will accord with the Dhamma only so Tar as it 15 said
o be “benelicial m the begimmng” (adi-falvana). Higher results
— the henefits of the middle and of the end of the road — are to
follow and have to be aspired for.

In the course of further practice the little things of evervday
life will hecome teachers of great wisdom, revealing gradually
their own immense dimension of depth. If one gradually learns
to understand their language, profound aspects of the Dhamma
will come mto the range of one's direct expenence, and thereby
confidence in one’s own mind and in the power of 1ts hidden
resources will grow,

Recerving such direct instruction from life isell, one will
gradually lean to dispose with unnecessary mental ballast and
unnecessary complications of thought. Seeing how hife wins
clartty and ease under the seleciing and controlling influence
of Right Mindfulness, one will gradually leam o deal with un-
necessary complications in one’s practical life too, coused by
the thoughtless perpetuaton of habiis and wanis.

Satpatthana restores simplicity and natnralness 10 4 world
that grows more and more complicated, problematic and reliant
on artificial devices. It teaches these virtues of simplicity and
naturalness primarily for the sake of thewr own inherent merits,
but also for casing the task of spirttual self-help.

Certmnly this world of ours 15 complex in its very nature,
but it need not grow infinitely in its complexity, and it need
not be as complicated and perplexing as the unskilfulness,
ignorance, unrestrained passion and greed of men have made
it. All these qualines making for mcreasing comphcation of
life, can be effectively countered by mental tramning in Right
Mindfulncss.
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Satipatthana teaches man how to cope with all this confusing
complexity of his life and its problems: in the first mstance,
by endowing him with aduprability and pliancy of mind, with
quickness of apl responsc 1n changing situations, with the
‘skilfulness in applying the right means” (i.e. Clear Compre-
hension of Suitability), As to the frreducible omimum ol life’s
complexity, that too may, to a reasonable extent, well be
masiered with the help of Right Mindiulness. It teaches, for
that purpose: how to keep one's allars, both worldly and ethical,
tidy and without arrears and debis; how to use and to keep the
reins of control: how o co-ordinate the numerous facts of hie,
and how to sub-ordinate them to a strong and noble purpose.

As 1o the complications capable of reduction, Satipatthana
holds up the wdeal of stmpficity of vwants, To stress this 1deal
to-day 1s most urgent in view ol the dangerous modem tendency
arificially to ereate, o propagandize, and ‘condition” for, ever
new wants. The resulis of that tendency as appearing in social
and cconomic life, belong o the sccondary causes of war,
while the root of that tendency — Greed — 18 one of its primary
causes. For the matenial and spintual welfare of humanity 1t 1s
umperative to check that development. And as to our partienlar
subject, spiritual self-help — how can man’s mind hecome self-
rehiant 1 1t keeps on surrenderning itself (o that endless and
weary toil of continuously increasing imaginary needs entailing
a growing dependency on others? Simplicity of lhife should be
culuvated for the sake of s own inherent beauty as well as
for the sake of the freedom it bestows,

Let us glance now at the avoidable inner complicanons, or
at least a few of them. Here Satipatthana teaches how to control
and Lo improve man’'s principul tool, the mind, and 1t shows
the rght purpose for its use.

A frequent source of the growth of mper and outer comph-
cations 1% unnecessary and uncalled-for imterference. But one
who 1s truly mindful will first mind his own mind’s business.
The desire to mierfere will be effecuvely curbed by acquiring
the habit of Bare Attention, which is in direct contrast to
interlerence. Clear Comprchension, the guide to circumspect



Culture of Mind 9]

action, will then carefully examine the purpose and suitability
of an mtended wterfering actuvity, and will mostly advise o
drop 1t.

Many mner comphcations are caused by evireme attitudes
of the mind and by an vowise handling of the various pairs of
opposites operating in life. Surrendering o extreme attitudes
of any description will Iimit one’s [reedom of acton and
thought, and the capacity of true understanding; 1t reduces
mdependence and the chances of effecuve practical and spiritual
self-help. By ignorance of the laws governing the pairs of
opposites or by taking sides with either of the extremes n
their eternal contlict, one will become a helpless pawn in their
recurrent movements. Satipatthana as an expression of the
Buddha's Middle Path 15 a way leading above and beyond
extremes and opposites. It corrects one-sided development by
filling out deficiencies and reducing excess. It insuls o sense
of proportion, and aspires to harmony and balance without
which there cannot be lasting self-reliance and effective self-
help.

As an example, two opposite types of character may be
mentoned as they were formulated and further elaborated, by
C. G. Jung: the introvert (“turned inward’) and the extravert
(“turned outward”™) which partly cover such other opposites as
the contemplative and the active, the solitary and the sociable
type, ete. The character as a Middle Path, 1s so deeply ingrained
m Satupatthana that this method is, w0 fact, capable of attractung
as well as compensaling both types,

Berminners in meditation will often be punfully conscious
of the sometimes considerable disparity in the condition of
their minds during ordimary Life and during the himited period
given to spiritval practice. Through Satipatthina that gap 1s
reduced and finally closed by a gradual merging of life and
practice, which will be of benefit to both. Manv, discouraged
by the disparity spoken of above, and by the failure of their
clforts, have left the road of mental culture and spiritual seli-
help. and have surrendered to creeds teaching that man can
only be saved by grace. This 1s not likely to oceur to the disciple
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of the Satipatthana Method of self-reliance and self-help.

Another source of wnmer complications 15 the powerful and
un-predictable influence of subconscionsness. Bul through Bare
Altention a natural, close and more “friendly” contact with 1t
will result, due to the growing familiarity with the most subtle
vibrations of body and mand, and supported by the attitude of
‘watting and hstening’ that avoids all coarse and harmful
meddling with the subconscious realm. In that way, and by
the slowly and steadily pervading hght of Mindfulness, the
subconsciousness will become more “articulate” and more
amenable to control, e, capable of being co-ordinated with,
and helptul 1o, the governing tendencies of the conscious mind.
By reducing the element of the unpredictable and of the
unmanageable emerping from the sub-conscious, self-reliance
will receive a safer hasis,

In its spirit of self-rehiance, Sanpatthana does nol regquare
any elaborate technique or external devices. The daily life is
its working material. It has nothing to do with any exotic cults
or rites nor does it confer “iitiatons’ or ‘esoteric knowledge’
in any way other than by self-enlightenment.

Usmg just the condinons of hife 1t finds, Saapatithina does
not require complete secliuston or monastic fife, though in some
who undertake the practice, the desire and the need for these
may grow. Occasional periods of seclusion. however, are
hclpl'ul for imtiating methodical and stnct practice, and for
stepping up the progress in i, Western society, too, should
provide opportunities for such periodical seclusion in suitable
environment. Apart from their value for strict meditanve
practice, the atmosphere of such “Houses of Stillness™ will be
a source of physical and mental regeneration from the elfects
of urban civilization.

Satipatthana is a way of self-liberation. Being based on
the Law of Kamma, 1.e. sell-responsibility for one's actions,
Satipatthana, in 1ts ultimate aim and in its complete practice, 15
mcompaiible with a behiel i vicanouws salvation, i a saving
divine grace, or i mediation by priesis.

Satipatthana 15 free from degmas, from rehiance on “divine
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revelations’, or any external authority in matters spiritual.
Sanpatthina relies only on first-hand knowledge as furnished
by the direct vision of one’s own experience. It teaches how
lo purify, extend and deepen this manspring ol (rue
knowledge — direct experience. The Word of the Buddha is
accepted and chenshed by the disciple of Satipatthana, as the
detatled wravelling direcuons given by one who has already
gone the whole length of the Way, and therefore deserves
confidence. But it becomes a mental property of the disciple
only according to the degree of verificaiion by his own
cxpericnee.

This character of Satipatthina as a message of self-reliance
and HEIf—hL‘|I} 15 documented in the words of the Buddha himself,
spoken during the very last days of his hife, a [act that gives w
them a particular emphasis:

‘Therefore. Ananda, be ve islands unto yourselves! Be ye
a refuge unto yoursclves! Betake vourselves to no external
refuge! The Truth (Dhamma) be yvour 1sland, the truth be yvour
refuge! Take no other refuge! And how 1s this done?

“Therefore, Ananda, a monk dwells contemplating the body,
in the body — contemplating the feelings, in the feelings —
contemplating consciousness, 1 consclousness — contemplating
mind objects, in mind objects, ardent, clearly comprehending
and mindiul, having overcome, n the world, hankering and
dejection.

“And whosoever, Ananda, either now or after 1 am dead,
shall be an island unio themselves, a refuge unto themselves,
shall betake themselves to no external refuge. but holding fast
o the truth as therr sland and reluge, laking refuge in nothing
else — it is they, Ananda, among my Bhikkhus, who shall reach
the very topmost height = but they must be anxious to learn’.

Maha-parinibbdna-suita

The serious student will appreciate the cogency of that last
scnlence.

For the rest, it was tersely and rightly said that, alter a
disciple has received information about the Way and the Goal,
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there are only two rules for his successful spiritual practice:
‘Begn!” and "Go on!”



The Burmese Satipatthana Method

Though the distingwishing features of Sanpatthiana meditanon
seem so sumple and obvious after one has heard or read about
them once, yet the prevailing notions about the way of practice
have largely remaned rather vague. Even in some Buoddhist
countries, the true understanding and the actual practice have
been lagging far behind a mumly devotonal atiitude and an
mtellectual appreciation. It was in Burma, in this twentieth
century, that a deep-reaching change was effected 1n that
situatton by monks who, by their searching spirit, clearly out-
lined again the singular features of the Way of Mindfulness.
Through their own energetic meditanive effort they removed for
ofthers many obstacles to the correct undersianding and practice
of the Only Way. And there were many i Burma, and soon also
in other countries, who followed them with earnest endeavour.

It was at the beginming of this century that a Burmese monk,
U Marada by name, bent on actual realizaton of the teachings
he had learnt, was eagerly searching for a system of meditation
offering a direct access o the Highest Goal, without
encumbrance by accessories. Wandering through the country,
he met many who were given to sinct meditabve practice, but
he could not obtan gudance sanstactory to him. In the course
of his quest, coming to the famous meditation-caves in the
hills of Sagaang in Upper Burma, he met a monk who was
reputed to have entered upon those lofiy Paths of Sanctitude
(ariva-magga) where the final achmevement of Liberabion 1s
assured. When the Venerable U Narada put his question to
him, he was asked in return: *Why are vou scarching oulside
of the Master's word? Has not the Only Wav, Saupatthana,
been proclaimed by Him™
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U Marada took up this indicatnon. Studyving again the text
and its traditional exposition, reflectng deeply on i, and
entering energetically upon us practice, he finally came to
understand 1ts salient features. The resulis achieved 10 his own
practice convinced him that he had fouwnd what he was
scarching for: a clear-cut and cflective method of traiming the
mind for highest realization. From his own experience he
developed the principles and the details of the practice which
formed the basis for those who followed him as has direct or
indirect disciples,

In order (o give a name to the Vencrable U Narada™s method
of traiming in which the principles of Satipatthana are applied in
such a definite and radical way, we propose to call it here the
Burmese Satipatthana Method, not in the sense that it was a
Burmese invention but because it was in Burma that the practice
ol that ancient Way had been so ably and energetically revived.

The pupils of the Venerable U Marada spread the
knowledge of his method in Burma as well as in other Buddhist
countries, and many were greatly benefited by it in their progress
on the Path. The Venerable U Narada Mahathera, widely known
i Burma as the Jetavan (or Mingun) Savadaw, passed away
on the 18th March 1955, aged 87.1 Many believe that he attained
ter fimal Deliverance { Arahatia).

It 15 a cause of deep granfication that, in present-day Burma,
the practice of, and mstruction n, Sabpatthana 1s I'|:'.n|.1r'[:-;hing
and o a remarkable extent bearing resulis, thus provading a
siriking contrast to the waves of materialism surging throughout
the world. Sanpatthina 1% o-day a strong foree in the relimous
life of Burma. There are numerous training centres in the
country, where many thousands have undergone courses ol
strict Satipatthana practice. These courses are attended by
monks and lay people alike. It was a sign of mature wisdom
that the Government of Bourma, under the leadership of Prime
Minister U Mo, soon after the country achieved independence,
encouraged and supported these cenires ol meditation,
appreciating that minds that had been troined there will be an
asscl to the country 1 any walk of hie.
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Prominent among the teachers of Satipaithana to-day 1s the
Venerable Mahasi Savadaw (U Sobhana Mahathera) who,
through his personal instruction in meditation courses, and
through his books and lectures, has contributed much to the
development of the practice in Burma. Many thousands have
becen benehited by his wise and expenenced gmdance. Men and
women, young and old, poor and rich, learned and simple folk
have taken up the practice with great earnesiness and enthusiasm.
And results are not lacking,

Primarily thanks to the efforts of the Venerable Mahasi
Sayvadaw and s pupils, the pracuce of this method of meditation
has spread to Thailland and Cevlon, and preparations are being
made for a meditation centre v India,

INSTRUCTIONS FOR THE METHODMCAL PRACTICE OF
SATIPATTHANA AS TAUGHT IN BURMA

Creneral Remarks

In the following pages, information will be given aboul a course
of strict meditative practice according to the Satpatthing method.
The course was held at the “Thathana Yeiktha ' at Rangoon
(Burma), under the gmdance of the Venerable Mahasi Sayadaw'™
{lJ Sobhana Mahathera).

A course of practice ai this meditation centre lasts usually
one o two months. After that period the meditators are expected
lo conbmue the practice at their own abodes, 1n adaptabion (o
their mndividual conditions of life. During the course of strict
practice the meditators do not engage themselves in reading
and writing, or any other work than that of meditanon and the
routine activities ol the day. Talk 1s limited to the minimum.
The lay meditators, at that instutution, observe, for the duration
of their stay there, the Eight Precepts (afthanga-sila) which
include, e.g. abstinence from taking solid food (and certain
Liquids, such as mulk, etc.) after twelve o'clock, noon.

A brief written statement on practical meditation, even if
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limited to the very first steps as is done here, cannot replace
personal guidance by an experienced teacher who alone can
give due consideration to the requirements and the rate of
progress of the mdividual disciple. The followimg notes are
therefore meant only for those who have no access to an
experienced meditation master. The [act that their number will
be very greai. in the West as well as in the East, has induced
the writer to offer these notes, with all their inherent
shortcomings, as a practiical supplement to the man body of
the book.

It 15 a fundamental principle of the Saupatthina method
that the discaple should take his very first steps on the firm
ground of his own experience. He should learn to see things
as they are, and he should see them for himself. He should not
be influenced by others giving him suggestions or hints about
what he may see or 1s expected to see. Therefore, in the
aforementioned course of practice, no theoretical explanations
arc given, but only the bare instructions about what to do and
not to do, at the stwt of the practice. When, after some nitial
practice, mindfulness becomes keener, and the meditator
becomes aware of features 1 his object of mindfulness which
were hitherto unnoticed, the meditaiion master may, in
mdividual cases, decide not merely o sav (as wsual), "Go on!
but indicate briefly the direction o which the disciple’s atiention
may be turned with beneht. It 15 one of the disadvantages of a
written statement that even these indications cannot be given,
as they necessarily depend on the progress of the individual
meditator at the start of s practice. Yet, if the instructions
given here are closely followed, the meditator’s own experience
will become his teacher and will lead him salely onwards, though
it has to be admitted that progress is easier under the direction
ol an experienced meditation master.

Soberness, sell-rehance and an observant, watchful attitude
are the characteristics of this meditative practice. A true
Saupatthana Master will be very reticent m his relationship with
those whom he instructs; he will avoid seeking to “impress’
them by his personality and making “followers”™ of them. He
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will not have recourse to any devices that are likely to induce
auto-sugeeston, hvpnotic rance or a mere emobonal exultation.
Those who employ such means, for themselves or for others,
should be known to be on a path averse (o the Way of
Mindiulness.

In taking up this practice, one should not expect “mystical
experiences’ or cheap emotional satustaction. After one has
made one’s earnest inital aspiration, one should no longer
mdulge m thoughts of future achievements or hanker after guick
results. One should rather attend diligently, soberly and
exclusively to those very simple exercises which will be
described here. At the outset, one should even regard them
Just as purposes m themselves, j.c. as a techmque for strengthen-
mg mindlulness and concentration. Any addinional sigmificance
of these exercises will naturally unfold wsell to the meditator,
i the course ol his pracuce. The faint outlines of that
significance which appear at the horizon of the meditator’s
mind, will graduvally grow more distinct and hnally become
like commanding presences o him who moves towards them
steadily.

The method outlined here falls into the category of Bare
Insight (sukkha-vipassand), that i1s the exclusive and direct
practice of penetrative mnsight, without the previous attamment
of the meditative absorptions (fhana).'” The method aims, in
its first stage, at a discernment of bodily and mental processe
(nama-riapa-pariccheda) 1 one’s own personality by one’s
own experience. An increasingly keen awareness of the nature
of these processes, and a strengthened concentration (up Lo
the degree of Access- or Meighbourhood Concentration;
(upacdara-samdiadhi) will result in a deepeming insight into the
Three Characteristics ol existence — Impermanence, Suffering
and Egolessness — gradually leading to the attainment of the
Stages of Sancuty (magga-phala), that 15 (o final Liberagon.
The approach to that final goal leads through the Seven Stages
of Punihcation (satia visuddhi) which are treated n
Buddhaghosa's Path of Purification,
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FPreliminaries: Physical

FPosture. The Western mode of sitting, on a chair with legs
hanging, 1% rather unfavourable for one who wishes o sit n
meditation for increasingly longer periods of time, without
discomfort and without frequently shilting the body. When
seated on a char the begmner in self-control may casily yield o
any shight wish to shift legs or body even before benumbedness
ol limbs calls Tor 1, or he may keep legs or body oo rgid and
tense for physical and mental ease. In postures with legs bent,
however, the rump rests on a broad and hrm basis, the body
forming a triangle. When legs are crossed or linked, it 15 not so
casy to shift on the seat and there is hittle necessity for it. With
practice one can mantan such a posture for long periods.

The best-known Yoga posture, with fully crossed legs, the
padmasana or lotus posture, 1s rather difficult for most
Wesierners. Though 1t 1s advantageous for meditations mming
at full mental absorption (jhdna) it 15 of less importance lor
the Satipaithina practice. We shall, therefore. not describe 1t
here, but turn to the description of two easier postures.

In the virasana (Chero’s posture’) the bent left leg 15 placed
on the ground and the right leg upon it, with the right knee
resting on the left foot, and the right foot on the left knee.
There 15 no crossing. only a bending of legs in this posture.

In the sukhdsana (“the comfortable posture’) both bent legs
are placed on the ground evenly. The heel of the left foot rests
between the legs; the toes are between the knee bend of the
rght leg which provides, as 1t were, the outer frame of the left
leg. Since there 1s no pressure on the limbs whatsoever, this
posture 15 the moslt comlortable one, and 15, therelore,
recommended in the Burmese meditation centre afore-
mentioned.

For comfort in either of these postures 1t 15 essential that
the knees rest firmly and without sirain on their support (the
floor, the secat, or on the other leg). The advantages of a posture
with legs bent are so considerable for an earnest meditator
that it will be worth his effort to train himsell in any such
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posture. But 1f these postures come not easily to him, 1t 1s
advisable to allow for posture traming a separate period ol
time which may be used to one’s best ability, for reflection,
contermplation or Bare Attention. For the sake of such posture
training. however, one should not delay or disturb one’s
determined attempt to achieve and sustmin a hgher degree of
mental concentration, and for that purpose one may use, for
the time being, a mode of sitting that 1s comfortable, dealing
as best as one can with the disadvantages mentoned before.
One may, then, sit on a straighi-backed chair of a height that
allows the legs to be placed on the floor without straun.

When sitting with legs bent, one may place a pllow, a folded
cloth or blanket under the lower back, bringing 1 level with the
legs. The body should be kept erect but not ngidly sull or tense.
The head should be shghtly bent forward and the gaze should
gently (not ngdly) rest where 1t naturally falls at that posinon of
the head. One mav place at that spot any small and simple object
for locussing one’s glance on it preferably a geometnical shape
like a cube or cone, without a shining or light-reflecting surface,
and without anything else that may divert thoughis. Such a device
15, of course, not a necessily.

Female meditators in the East do not sit in either of the
postures with legs bent as described above, nor with legs
crossed. Thev kneel on ample-sized, well-stuffed cushions,
siting on their heels, the hands resting on the knees.

As to the mode of situng, the meditator will have to use
his own discretion, and apply to his individual case the “clear
comprehension ol suitabality”.

Clothing should be loose, for instance at the wast. Before
one starts with the meditaton one should make sure that muscles
are relaxed, for instance. neck, shoulders, face, hands, erc.

Eating. In the couniries of Theravada Buddhism, those who
take up a strict course of full-tume practuce in a4 meditation
centre, usually observe, among other rules, the sixth precept
of the monk, that 15 they abstan from sohd food and nounshing
liquids after mid-day. For those, however, who work all day,
this will hardly be practicable though 1t will be lFeasible for
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perieds of meditation during a weekend or holidays. In any
case, however, for one who wishes o take up in earnest regular
meditative practice, it will be very desirable that he should be
moderate 1n catmg. It was not without reason that the Buddha
recommended repeatedly “moderation in eating’ to those
devoted o meditation. Experience will confirm the benefits of
it to those who are determined to make actual progress in
meditation and are not satisfied with casval attempts.

FPreliminartes: The Mental Artitucle

The aum of the meditative prachice to be described here, 15 the
highest which the teaching of the Buddha offers. Therefore,
the practice should be taken up in a mental attitude beflitting
such a high purpose. The Buddhust meditator may begin with
the recitation of the Threefold Refuge, keeping in mind the
lrue sigmiheance of that act.'® This will sl confidence n
him, which is so important for meditative progress: confidence
in the pc::rl::*.-;:-‘. Teacher and Guide, the Buddie, conhdence
the liberating efficacy of his Teaching (DYamma), and n
particular the Way of Mindfulness; confidence aroused by the
fact that there have been those who have reahized the Teaching
in its fullness: the Community of Saints (ariva-sangha), the
Accomphished Ones (arahars). Such conviction will il him
with jovous confidence in his own capacity and will give wings
1o his endeavour. In such a spint, the follower of these Three
[deals should start his meditabon practice with the quiet but
determined aspiration o attain the highest, not 1n a distant future
but i this very hie.

U shall be going now the Path rrodden by the Buddhay
and the Grear Holv Disciples. But an indolent person cannot
Jellow thar Path, Mav my energy prevail! May I succeed!”

But also the non-Buddhist will do well to consider that, in
following even partly the Way of Mindfulness, he enters ground
that 1s hallowed to the Buddhist, and therefore deserving of
respecl. Such courteous awareness will help him in his own
endeavours on the Wayv,
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It will bring firmness to his steps on the Way il he makes
a solemn aspiration like the following ones or any other that
he may formulate for himself:

For mind’s mastery and growth effort must be made
If once vou see the need. Why not make it now?
The road iv clearly marked.

Moy vwhar Twin bring weal to me and o all beings!

Mind brings all happiness and woe. To conguer woe
I enter now the Path of Mindfulness.
Moy whar T win bring weal to me and to all beings!

The Programme of Practice

I. Training in general mindfulness. During a course of strict
ramming the tme of practce 1s the whole day, from morming o
night, This does not mean that the meditator should all that
time attend cxclusively to a single, that is the primary subject,
of meditation with which we shall deal below. Though he
should certainly devote to it as much of the day and night as
he possibly can, there will of course be pauses between the
single spells of the main practice; and for beginners these
pauses will be fwrly frequent and of longer duranon. But also
during these intervals, be they long or short, the guiding rope
of mindfulness must not be dropped or allowed o slacken.
Mindiulness of all actuvitnes and perceptions should be
maintained throughout the day to the greatest possible extent:
beginming with the first thought and perception when
awakening, and ending with the last thought and perception
when falling asleep. This general mundfulness starts with, and
retains as its centre prece, the Awareness of the four Postures
(irtvapatha-manasikara), 1.e. gomng, standing, sithing and
Iving down. That means, one has to be fully aware of the
posture presently assumed, of any change of it {(including the
preceding mtention to change 11), of any sensation connecied
with the posture, e.g. pressure, L.e. touch consciousness (Keawvi-
vigdidna), and of any noticeable feclings of pain or case
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{(*Contemplation on Feeling’). For instance, when lying down
for the might and waking up in the mommg, one should be
aware of one’s reclining posture and of touch (“lyving down,
louching’).

The meditator may not be able at once to attend mindfully
o all or even a greater part of the actvitics and impressions of
the day. He therefore may start with the postures alone and
gradually extend the scope of mindfulness to all routine
activities, as dressing, washing, ecalng, ete. This extension will
come naturally when, after the first few days of [ull-time
practice, the mind becomes calmer, observation keener and
mindfulness more alert.

One example may illustrate how mindfulness may be applied
correctly to a series of activities: a wish arises to clean the
mouth i the moming, and one is aware of that wish (thought-
conscious: “he knows mind and mental objects’); one sees the
glass and water jug, at some distance (visual consciousness);
onc gocs owards that pl:l:.'n: (posturc-conscious); stops there
(posture-conscious);, stretches the hand towards the jug (“acting
with clear comprehension when bending and stretching’); one
grasps the jug (touch-consciouns), eic.

While performing these activities, one should also notice
the ansing of any pleasant or unpleasant feehings ("Contem-
plation of Feeling'), of stray thoughts interrupting the flow of
mindlulness (Mind C:‘.nntcmplulinn: ‘unconcentrated mind™), of
lust {e.g. when caung: Mind Contemplation: “mund with lust’;
Mind-object Contemplation: Hindrance of Sense Desire, or Fetter
arising throueh tongue and flavours), ete. In briel, one should
be aware of all occurrences, bodily and mental, as they present
themselves. In that way, one will attend 1o all four objects, or
Contemplatons, of Sanpatthana, during the day of practice.

Such a detailed application of Mindfulness involves a con-
siderable slowing-down of one’s movements which can be
maintained only 1n periods of strict practice, and not, or only
rarcly, durming everyday hife. The experience, and the effects,
of that slowmng-down practice will, however, prove wholesome
and usclul 1n many ways.
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In attending to those routine activities of the day, mindful-
ness need not be directed o all minute phases of them (as 1t
should be with the principal subjects), By doing so, the
slowing down would be oo great. It will be sufficient 1if mind-
fulness goes watchfully along with these activities, noticing
only those details which present themselves without effort.

The iniual purpose of this gencral application of Mind-
fulness 15 the strengthening of awareness and concentration to
an extent enabling the meditator to follow the unceasing flow of
variegated mental and bodily impressions and activities, for an
increasingly long period and without a break of attention or without
an unnoticed break. It will count as ‘uninterrupted mindfulness’, if
the meditator 15 not carmed away by his stray thoughts, but 1f
breaks ol attention are noticed at once when they occur, or
soon alter. For the beginner, the standards of “general mindiul-
ness” will be sansfied by that procedure.

II. The main practice with selected subjects. Alter one has
attended mindfully to the various routine activitics of the
morming, one sits down on the meditaton seat, being aware of
one’s preceding mtention to sit down, the single phases of the
act, and then of “touching’ and “sittng’. Now one urns one's
attention to the regular rising and falling movement of the
cbidomen, resulung from the process of breathing, The attention
15 directed to the slight sensation of pressure caused by that
movement, and not so visually observing 1t. This forms the
primary object (mal” drammana) of mindfulness, i the course
of practice described here. It has been introduced into the
practice by the Venerable U Sobhana Mahathera (Mahasi
Sayadaw) as it was found to be very effective.

It should be well understood that one must not think about
the movement of the abdomen, but keep 1o the bare noticing
of that physical process, being aware of its regular rise and
fall, m all ws phases. One should ry o retn that awarencss
without break, or without wnnoficed break, for as long a period
as possible without sirmin. The insight at which the method
aims, will present itself to the mind spontancously, as the natural
result, or the maturing lruit, ol growing mindlulness. The
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Meditation Master said: The knowledge will arise by itself
(icnai savam eva appajpissati). I will come mn the degree n
which, through sharpened awareness, features of the observed
processes appear which were hitherto unnoticed. Insight armved
at in this way will carry the conviction conveyed by one’s
own indubitable experience.

Though it 15 the breathing which causes the abdominal
movement, the attention directed to the latter must not be
regarded as a vanety of the Mimndfulness of Breathing {andpdana-
safi). In the practice described here the object of mindfulness
15 not the breath but just the nse and fall of the abdomen as
felt by the shight pressure,

In the case of beginners, the ahdominal movement is not
alwavs clearly notceable at once and sometimes may remain
distinct only for short recurring periods. This is nothing unusual
and will improve in the course of diligent practice. As a help
in making the movement of the abdomen perceptible more
often and for a longer stretch, one may lhic down; by doing so
it will become more distinct. One may also place one’s hand
on the ahdomen for tracing the movement first in that way; 1t
will then be casier o keep track of it even when the hand 1s
removed. If one feels it helpful, one may well continue the
exercise 1n a rechmng positon, provided one can keep off
sleepiness and lassitude. But, in between, one may try il
repeatedly 1n the sithing posture.

Whenever the awareness of the abdominal movement
ceases or remdains unclear, one should not strain to “catch’ it,
but should trm one’s altenton 0 “tonching wnd “suting”. Thas
should be done in the following way. From the many points
ol contact, or better, perceptions ol touch, that are present n
the apparently uniform act of sitting — e.g. at the knees, thighs,
shoulders, etc = six or seven may be chosen. The attention
should turn o them successively, travelling, as it were, on that
prescribed route, ending with the awareness of the sitting
posiure, and starting again with the same series: touching—
touching—touching—sitting; touching—touching—touching—
siting. One should dwell on the single perception just for the
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length of these two-syllable words (spoken internally. and later
o be abandoned when one has got into the tme rhythm). It
should be noted that the object of mindfulness is here the
respective sensation, and not the places ol contact n
themselves, nor the words “touching-sitting”. One may change,
from time o time, the sclection of ‘touches’.

This awareness of ‘touching-sitiing’ 15, as 1t were. a “stand-
by™ of the awareness of the abdominal movement, and 15 one
of the secondary objects of the mun practuce. It has, however,
a definite value of its own for achieving resulis 1n the domain
ol Insight,

When, while attending to “touching-sitting’, one notices
that the abdominal movement has become clearly perceptible
again, one should return to 1, and conunue with that primary
abject as long as possible,

[I' one feels tred, or, by situng long, the legs are pmning
or benumbed, one should be aware of these feelings and
sensations. One should keep to that awareness as long as these
feelings and sensations are strong enough to force attention
upon them and to disturb the meditation. Just by the act of
noticing them quietly and contmmuously, 1e. with Bare Attention,
these feelings and sensations may sometimes disappear,
enabling one to continue with the primary object. In the
awareness of the disturbing sensations one stops short at the
hare statement of their presence without "nursing” these feelings
and thus strengthening them by what one adds to the bare
facts, 1.e. by one’s mental attiude of self-reference, excessive
sensilivaty, self-pity, resentment, ele.

If, however, these unpleasant sensations, or tiredness, persist
and disturb the practice, one may change the posiure (notucing
the intentuon and the act of changing), and resort to mindfufiy
wedking wp wnd dovn. In doing so, one has to be aware of the
single phases of cach step. The saxfold division of these phases
as given, c.g. in the Commentary to the Discourse, will be too
claborate for the begmner. It 15 sufficient to notce three (A) or
two (B) phases. For [itting into a two-syllable rhythm 1t 1s
suggested to formulate them as follows: A, 1. lifting, 2. pushing,
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3. placing; B. 1. lifting, 2. placing, of the foot. Whenever one
wishes o walk somewhat quicker, one may use the twotold
division; otherwise the threefold one is preferable as affording
a closer sequence of mindfulness, without a gap.

This practice of mindful walking is, particularly for certain
types of meditators, highly recommendable both as a method
of concentration and as a source of Insight. It may therefore
be practised in its own right, and not only as a ‘change of
posture” for reheving fatngue. In the Discourses of the Boddha
we meel a frequently recurring passage, saying: ‘By day, and
m the first and third watches of the mght, he purifies his mind
from obstructing thoughts, while walking wp and down or
sifing .

If walking wp and down 15 taken up as a practice i is
own right, it is desirable to have for that purpose a fairly long
stretch of ground, either in the house (a cormdor or two adjomning
rooms) or outdoors, since turning around too often may cause
disturbance n the continuous flow of mindfulness. One should
walk for a fairly long time, even untl one feels tred.

During the entire day of practice, stray thoughts, or an
vnrmndiul “skipping’ of steps (in walking), phases or sequences
of the abdominal movements, or of parts of any other activities,
should be clearly noticed. One should pay attention to the fact
whether these breaks in attention have been noticed at once
alter occurring, or whether, and how ]ung, one was carricd
away by stray thoughts, etc., before resunung the original object
of mindfulness. One should aim at noticing these breaks at
once, and then returning immediately o one’s onginal object.
This may be taken as a measure of one’s growing aleriness.
The frequency of these breaks will naturally decrease when,
in the course of the practce, mental gquietude and concentration
mmprove. Growing competence i this practice ol immediate
awareness of breaks of attention will be a valuable help n the
strenghtening of one’s self-control, and in checking mental
defilements (kilesa) as soon as they anse. lis importance for
one’s progress on the Path and one’s mental development in
gencral 1s evident.
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One should not allow oneself to be irritated, annoyed or
discouraged by the occurrence ol distracting or undesirable
thoughts, but should simply rake these disturbing thoughis
themselves as (temporary) objects of one’s mindfulpess, making
them thus a part of the practice (through the Contemplation of
the State of Mind). Should I'::::li]lg*.-; ol irritation about one’s
distracted state of mind arise and persist, one may deal with
them n the very same way; that 15, take them as an opportunity
for the Contemplanon of Mind-objects: the Hindrance of
aversion, or ol restlessness and worry,

In this context the Meditation Master smd: Sinee a
multplicity of thought-objects 15 unavoidable in ordinary life,
and such defilements as lust, aversion, etc., are surc o arnse m
all unlhiberated mainds, 1t 18 of vital importance o face these
variegated thoughts and defilements squarely, and to learn how
o deal with them. This 1%, m 108 own way, just as important as
acquiring an increased measure of concentration. One should,
thercfore not reward 1t as ‘lost tme” when one 1s dealing with
these 1nterruptions of the methodical practice.

The same method should be applied to interruptions from
outside. If there 15, for mstance, a disturbing noise, one may
take briet notice of it as “sound’; if it was immediately followed
by annoyvance about the disturbance, one should register 11,
too, as ‘mind with anger’. Afier that, one should return o the
imnterrupted meditation. But 1f one does not succeed al once n
domg so, the same procedure should be repeated. If the nose
15 loud and persistent and keeps one from attending to the
subject of meditaton, one may, until the nose ceases, continue
to take 1t as an object of mindfulness, namely as one of the six
sense-bases, within the frame of the Contemplation of Mind-
objects (see p. 1381.): "He knows the ear and sound, and knows
the fetter (annoyance) ansing dependent on both ... * In the
fluctuatons of sound one can observe ‘rise and fall™; n s
intermitient occurrence, its origination and disappearance, and
its condittoned nature will become clear.

In that way, disturbances of the meditaiive practice can
be transformed into nseful objecis the practice; and whal
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appeared inimical, can be turned into a friend and teacher.

Mevertheless, when the mand has been guieted or the outer
disturbances have disappeared, one should return to the primary
subject of meditation, since 1t 18 the sustaned culovanon of 1t
that will make for quicker progress,

Three to four hours of contnuous mindiulness, 1.c. without
unnoticed breaks, are regarded as the mimmmum for a beginner
undergoing a course of sirict practice. This, of course, does
not mean that three or four hours are sullicient for the whole
day of pracuice. If one has ‘lost the thread” of mindiulness, be
it alter, or before, that minimal penod, one should take 1t up
agan and again, and continue with the practice of sustained
concentration, as long as pnﬁﬂihlc

Quiet sustamned effort, without oo much regard w bodily
discomfort, is recommended, particularly during a course of
strict practice. Often, when disregarding the first appearance
of fatigue, one will discover behind it new resources of energy,
a ‘sccond-wind’. On the other hand, one should not O Lo
extremes, and should allow oneself rest when effort ceases o
be useful. These intervals of rest will also form parts of the
praciice {(with less mtense focussing) if one keeps mandiul.
The more natural and relaxed the flow of one’s mindfulness
15, or becomes, m [ollowing the continual ansing and disappear-
mg of its selected or variegated objecis, the less fatigue waill
be caused by it

When alertness grows one may also give partcular attention
to one’s thoughts or moods of satisfaction or dissatistaction,
even il very subtle. They are the seeds of stronger forms of
attraction and aversion, and of feelings of pride or inferiority,
clation or depression. It 1s therefore important o get acguaunted
with them, to notice them and to stop them early. One should
also avoid futile thoughts of the past or the future, as
Sanpatthana 15 concerned with the present only.

The primary and secondary objects dealt with here (i.e.
abdominal movement, touching-sitting, walking) are retuned
throughout the whole practice, t.e. during a strict course and
alterwards, without anythimg being added m the way of new
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devices, ete. If there is persistent application 1o them, these
sunple exercises are capable of leading gradually 1o the highest
results. Main emphasis rests on the primary object, i.e. the
movement of the abdomen.

Sundry Remarks

In view of its importance, it is here again emphasized that the
objects of mindfulness are here the bodily and mental processes
themselves, as they occur. One should, during the practice,
not be side-tracked mto discursive thoughts or feelings about
them. If such thoughts or feelings anse, one should deal with
them as recommended here, and should then return to the
origmal object of mindfulness,

Yet, a certain reservation may be made. In the successful
progress ol the practice 1t may happen that the meditator’s
mund 1s suddenly flood-1it by a quick succession of thoughts,
illuminating for im stnkingly certain parts of the Dhamma or
savings of the Master; or sirong emotion may arse: happiness
and rapture, a deep conlidence n, or veneration for, the Buddha,
ete. These will be experiences of great intellectual and
emotional satisfaction (which one should objectively know as
such, at least retrospectnvely). In such moments, the meditator
will judge for himsell how much room he may allow, with
advantage, to these thoughts and feelings. Though they may
be of great value to his general progress, and should certainly
not be suppressed by force, the meditator should know that
they are just by-products of the practice m which he 18 engaged.
After the waves of those thoughts and feelings have subsided,
he should return to the primary and sccondary objects, and,
with their help, push on o higher achievement, in the field of
Insight.

As remarked earhier (p. Y9), the maun exercises should first
be practised for their own sake, as devices for the strengthening
of mindfulness and concentration. One should hrst become
thoroughly familiar with the processes underlving those
exerciscs, and should not be intent on “quick results™ other
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than the growth ol mindfulness. The other results, in the field
of Insaght, wall appear in doe course. Any premature intellectual
straining at achieving them will only interfere with the quietude
and singleness of mind required for attending successfully o
the primary and secondary objects. At the beginning of the
practice 1t 15 therefore advisable 1o disregard, for the ime being,
the few hints on results in Insight which had to be included
here, but are not given in oral nstruction.

The siuanon s sumlar with the practice of general (all-
day) mindfulness, ouiside the hours devoted to the primary
and secondary objects. The [irst purpose of 1L 1s Lo ereate a
generallv high level of keen awareness by which, what we
may call the “peak houwrs™ of mindfulpess (1.e. the attention to
the man exercises) will be greatly benefited. It puts the mind
in proper poise and gives it heightened efficiency for the
‘decisive attack’ to be launched at those “peak hours’. But
beneficial influence will be noticeable also in the reverse
direction: results achicved in concentration and Insight during
the ‘peak hours’ will swengthen the concentration and the
penetrative power of mindfulness during the periods of general
awarcness. It may well happen that important results of Insight
will appear first, not in connection with the primary object,
but on some other occasion during the day of practice.

In view of the valuable reciprocal support of all-day
mindfulness and application to the main exercises, it 15 desirable
that a determined practice of Satpatthana should start with a
number of weeks exclusively devoled to it, in the way described
here. In order to get gradually accostomed to such a striet
mental discipline. one may begin with a day or two (weekend),
extend 1t o a week, and mmcerease the period up o one's
opportunity to do so. Such a time ol strict training will be a
strong impetus to a regular continuation of the practice during
one's normal life.

If one’s circumstances of life are such that even on days
of strict practice, social contact cannot be entirely avoided,
one may, for that tume, deliberately and mindfully pui aside
the practice and be satisfied with an attitude of general
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mindfulness (e.g. Clear Comprehension in speaking). After one
has regoned one’s privacy, one should, wn the same dehiberate
and mindful way, resume the practice, “just as one takes up
agan o picee ol luggage that one has temporanly put down’
(Commentary).

In the living conditions of a modern city, however, 1t may
sometimes be difficult, or even impossible, to make sumtable
arrangements for a period of sirict practice, even with the
hmatations and adjustments suggested. The guestion was
therefore put to the Meditation Master whether, and to what
extent, progress may be expected 1f the practice 15 restncted o
the short ume of leisure allowed by the daily routne, without
a preceding period of strict training. The reply was that some
of the Meditation Master’s lay pupils had pracused in that
manner, while pursuing their professions, and had partly
obtained good results. But progress, as far as the specilic
Buddhist aspect of the practice is concerned, will be slower
and more difficult, and will also depend on the capacitics and
persistence of the individual. Very regular practice 1s
mmperative, under such circumstances, even 1f the ime at one’s
disposal 15 short. Such restricted practuce too, will bestow
beneficial results for a general development of mind, as
mdicated m the man body of this book; and these results,
again., will be conducive to further progress.

For such a restricted way ol pracuice, and also for 1is
coniinuation after striet rwmming, the program outhned here will
have to be adapted to circumstances, (1) The place of general
(all-day) mindfulness will have w be taken by aspiring (o a
maximum level of mindfulness, circumspection and restraint,
during the whole day, adapted to the demands ol professional
and domestic life. Again, during working hours, one will be
able, even for seconds, to direct one’s attention o the postures
or 1o breathing; and the work itsell will be benefited by 1t (see
p. 88). (2) To the practice with the primary and secondary
objects one should devote all nme avalable for privacy, at the
carly morning hours and at night. When beginning with
syslcmalic practice, one may, lor a short tbme and o the exient



114 THE HEART OF BUDDHIST MEDITATION

possible, dispense with any other private pursuits (including
reading, etc.), and resinet social contact to the minumum. This
may serve as a substitute for the initial period of strict and
exclusive practice.

When pursuing the practice of Mindfulness in one’s normal
environment, onc should do 1t as unobtrusively as [:lnm-;ihlc,
for spiritual as well as pracucal reasons. The practice of
Mindfulness and Clear Comprehension should show atself n
its frunts, and not m any outward behaviour that may appear
vnusual to others. One may make the choice of one’s regular
exercises accordingly, and reserve other practices for occasions
affording privacy.

THE PLACE OF THE METHODICAL PRACTICE OF
SATIPATTHANA WITHIN THE SYSTEM OF BUDDHIST
MEDITATION

I The system of Buddhist meditation divides into two greal
parts: {a} the Development of Tranqulhity (samatha-Bhavand)
and (b) the Development of Insieght (vipassana-bhavana).

{a) The Development of Tranguillity aims at the full
concentration of mind, attmned in the meditative .-“-'l.h!-;nrplin:ll.l-;
(fhiina). These Absorptions are gained, in different degrees,
by the systematic practice ol any ol the thirty eight traditional
‘subjects of meditanon, conducive o Tranguillity” (samaiha-
kammarthing). Through the high degree of mental wnification
and stllness attamed 1in these Absorptions, the hvefold sense
perception 1s temporarily obliterated, and conceptual and
discursive thought, being weak in the hirst stage ol Absorption,
1s completely absent in the following stages. From the latter
fact alone 1t can be gathered that, i the Buddha's teaching,
the Development of Trangullity or the meditative Absorptions,
are only means to an end. and cannot lead, by themselves, o
the highest goal of liberaton which 1s attinable only through
Insight. After rising from these states of Absorption, the
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meditator 15 therefore advised to continue his meditatnon with
the Development of Insight.

(b) The Development of Insight. Here the mental phenomena
present i the Absorption and the bodily processes on which
they are based, are analvsed and viewed in the light of the
Three Charactenstics (sce p. 391.). That procedure, adopted n
Buddhist meditation, serves as a safegoard against the
speculative or phantastic interpretation of meditative experience.
The degree of concentration, attmnable 1n, and necessary for,
the successful practice of Insight 1s called Access- or
Meighbourhood-Concentration  (upacdara-samadhiy. Here,
thought-conception and discursive thinking retain their full
strength, but owing to the mental concentration achieved, they
are not easily diverted o a multuplicity of objects, but pursue
steadily and efficiently the course set for them.

It 18 the combined pracnce of Tranguillity and Insight which
15 most frequently described in the Buddhist scriptures. But
we meel also, and not at all rarely, with 2 mcthod which, n
later termuinology, 18 called the practice of Bare Insight (sukidra-
vipassand), 1.e. the direct and exclusive meditative practice of
it without a previous attainment of the Absorptions. The
Satipatthina Method described here, and the directions of
practice outhned m the preceding pages, belong to that category
of Bare Insight.

Though the term "Bare Insight’ (sukkha-vipassand) does not
occur m the canomcal Collection of Discourses of the Buddha
{Surta-Frrake), there are numerous texts in that Collection which
are illostrative of that method of meditanon, that 18 mstructhions
and instances where the penetrative insight into reality is followed
by the entry nto the stages of holiness, withoul prior attainment
of the Absorpuons. Some of such texts are included in the Third
Part of this volume (see Texts 32 & 33).

Leaving aside characters who, by natre, strongly wncline o
that approach of Bare Insight, there 18 no doubt that the method
lo be preferred 15 that i which the attunment of the Absorptions
precedes the systematic practice of Insight. In the Absorptions,
the mund attains a very hagh degree of concentrabon, punty and
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calm, and reaches deep down into the subconscious sources of
miumition. With such a preparation, the subsequent period ol
Insight-practice 1s likely to bring quicker and steadier results.,
Therefore he who has good reason (o believe that he 15 able o
make fairly quick progress on the road, is certainly well advised
o select a ‘primary subject of meditation” (mdla-kammetthdaned)
that 15 conducive also to the attmnment of the Absorpiions, e.g.
the Mindfulness on Breathing.

Yet, we have o face the fact that, mn this hecte and nosy
age of ours, the natural quictude of mind, the capacity for
higher degrees of concentration, and the reguisite external
conditions to cultivate both, have greatly decreased, compared
with the days of old. This holds good not only for the West,
but also, though in o lesser degree, for the East, and even for
a not inconsiderable section of Buddhist monkhood. The
principal condittons required for culuvaiing the Absorpliions
are seclusion and noiselessness; and these are very rare
commodibics nowadays, In addibon, environment and educaton
have produced an increasing number of those types who will
naturally he more attracted by, and adapted to, the direct
Development ol Insight.

Under such circumstances, it would amount to a neglect
ol pronusmg roads of progress 1l one were to msist ngudly on
an exclusive approach through the Absorptions, instead of
making use of a method emphatically recommended by the
Buddha himself: a method which 15 more casily adaptable o
the current 1nner and outer conditions, and yet leads to the
aspired goal. To make wse of 1t will be a practical appheation
of the Clear Comprehension of Suitability.

While repeated fuilures o make progress on the road of
Tranguillity {(sometimes due (o uvnfavourable external
conditions) will tend to discourage the meditator, the
comparatively guick mmtial results obtaimnable through the
Development of Insight will mean encourngement and a
powerful stmulos 0 unremitting effort. In addinon, 11" Access-
Concentration (p. 1153) has once been gained through the
meditative dcvclnpmcnl ol Insight, the chances of attmnming to
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the full concentration of the Absorptions are considerably
enhanced for those who aspire after 1t

These reasons of practicability referred to here, will certainly
have contributed to the fact that Sanpatthina has obtmned such
a strong hold on the minds of many in modern Burma. The
single-minded application to the Way of Mindfulness and the
enthusiastic propagation of 1t, by Burman devotees, are based
on the conviction conveved by personal experience. The
emphasis which the pracuce of Saupatthing receives m Burma,
and 1n the pages of this book, 1s, however, not meant to be a
discouragement or disparagement ol other methods or devices.
Satpatthana would not be the Only Way if it could not encompass
them all. The method deseribed in the preceding ‘Instructhions’,
15 based on the first Sanpatthing, the Contempla-tion of the Body
{kavanupassand). The bodily processes selected here as principal
objects of Mindfulness serve for the systematie development ol
Insight throughout the whole practice, from the first steps of the
beginner up to the summit of the highest goal. The other three
Contemplations of Satupatthana (feeling, state of mind, and mental
contents) are not taken up in a systematic way but are attended
to whenever their objects occur, either in connection with the
primary and secondary objects or within the range of general
{all-day) mindfulness. [n that way the whole held of Sanpatthina
1s covered.

When mental objects appear in close connection with one
of the bodily objects, 1t will be less difficult to discern their
subtle nature, Owing to their subtlety, they are not taken
separately as objects for the systematie development of Insight,
as this promises success only in the case of those meditators
who have attwmned o the Absorpions (fhanea).

The emphasis on the Contemplation of the Body is supported
by utterances of the Buddha in s Discourses, as well as by
the commentarial traditiion.

It was said by the Enlightened One:

“Whosoever, O monks, has developed and frequently
practiced Mindfulness of the Body, included for him therein
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are all beneficial things conducive to wisdom™ (MM. 119,
Kavagatasall Sulta).

‘It the body 18 unmastercd (by meditation; abhdvite), the
mind will be unmastered; if the body is mastered, the mind is
mastered” (MM 36, Maha-Saccaka Sutia).

The Parh of Poarification (Visuddhimagpa) says:

“If, after having attended to the corporeal processes, one
takes up the mental processes, and they do not present
themselves clearly, the meditator should not abandon the
practice, but should again and agamm comprehend, consider,
toke up and define just the corporeal processes. If the corporeal
becomes to mm fully distnct, unconfused and clear, the mental
processes which have that corporeal process as object, will
become clear by themselves’.

‘Since mental processes will become clear only to one who
has grasped the corporeal with full clarity, any endeavour in
grasping the mental processes should be made only by
thoroughly grasping the corporeal, not otherwise. . . . If one
proceeds thus, the practice of one’s subject of meditation
(kammatthana) will come to growth, development and
maturity’.

A few explanatory words will be appropriate here,
concerning the “primary object’” (abdominal movement),
introduced by the Yenerable U Sobhana Mahithera. It may be
objected that this practice 15 not found in the Satpatthana Sutta,
nor in other texts. But 1t shares that circomstance with many

expressly mentioned in the scriptures, but belong nevertheless
to the all-comprehensive domain of mindiulness. Our “primary
object’” may, however, well be included in the passage of the
hscourse, saying, “just as his bhody 1s disposed, so he
understands 1t', or, alternatively, in the section of the 51% Sense
Bases, ‘he understands the organ of touch and tactual objects’,
Certmnly, all objects of touch when they occur and are noticed,
should be covered by the wide net of mindfulness. By an
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eminent monk of our days it was rightly said: “All conditional
phenomena (sankhard), bodily or mental, are legimmaie objects
of the Insight practice’.

How that cxercise came to be miroduced, together with
the spirit 1n which it 1s offered by the Meditation Master, has
been very aptly expressed by a lay disciple in Burma. “This
exercise has not been “mvented” by the Meditanon Master, it
was not arbitranly or deliberately “devised”. It was rather so
that the bodily processes concerned did not escape lus
aticntion’. Having found attention to it helpful, he cultivated 1t
and recommended 1t (o others. It has no ‘mysuc sigmhicance’,
but 15 just a simple and sober fact of our bodily existence like
many others. But, by patient apphcation, one may make it reveal
what 1t has o tell, and give 1t a chance o kindle the tlame of
penetrative Insight. This exercise has a number of definite
advantages which will find confirmation through actual
practice: (1) The abdominal movement is an automatic process
and 1s constantly present; it need not be produced deliberately
and thus offers itsell casily for detached and sustained
observation, (2) being a movement 1t gives opportunity for
numerous  observations conduocive o Insight, e.g. of the
incessant rise and fall, “birth and death’, of that process. It
shares these two advantages with “Mindlulness of Breathing™;
and 1n fact, these two seem to be the only bodily processes
which possess these characienstics and, at the same time, are
suttable objects for meditatuve observation (whch for mstance
the heart beat i1s not), A third advantage particular to the
abdominal movement 1s that it 15, and remmns, rather “coarse’
in its impact, which is a delinite advantage for observations
conducive o ln*.-;ighl,‘ while breathing, n the advanced stages
of the meditative practice, tends to become more and more
subtle and hardly noticeable. To one who has practised [nsight
meditation or understands 1ts aums, these three advantages of
the awareness of the abdominal movement should be quite
sufficient to convince him that 1t 15 emnently suitable for the
purpose intended,



Mindfulness of Breathing (Anapana-sati)
[HSTRUCTIONS FOR THE PRACTICE

There may be, however, those who, for various reasons, prefer
[0 choose the breath as the primary object of mindiulness, be
it for the prior attmnment of the Absorptions or for the direct
development of Insight. For their benefit, briel instructiions on
‘Mindfulness of Breathing™ {dnapana-sati) are added here. They
are bascd on the respectuive scchion in the Saupatthana-Sutta.
An alternative method of practice, starting with the counting
of the breaths, 15 descrnibed 1in The Puth of Purification
(Visuddhimaggea).

We have mentioned belore that, for Mindfulness ol
Breathing, the Lotus Posture with fully crossed legs is
preferable though it is not of absolute necessity. We have also
given a warning not to interfere with the breath in any way: in
Buddhist practice, there should be no holding or stopping of
the breath, no deliberate deepening nor attempts to force 1t
into a definite tme rhythm. The only task here is to follow the
natural flow of the breath mindfully and continuously, without
a break or without unnoticed break. The point where one should
x one’s attention 1s the nosirils against which the breathing
air sirikes, and one should not leave that point of observation
because here one can easily check the entry and exit of the
breath. One should, for instance, not follow the breath on its
way down the body and back since this will deflect attention
by diverting 1t to the several siages of the breath’s journey.
There may be flucuatnons as to where the unpact of the breath



MINDFULNESS OF BEEATHING 121

is felt distinctly: it may change between both nostrils; there
may also be defimte individoal differences according to the
length of nose or width of nostrils. Beyond noticing these
fluctuations and differences one should not be further concerned
with them but attend to the breath itsell” wherever it becomes
most disunct 1n succession.

Though mindfulness 15 kept at 1ts post of observation, vel
there 15, caused through the slight pressure of the air, a more
or less distinet awareness of the breath’s passage through the
body; but directed attention should not be given to 1, Just as
the eye though focussed on a defimte object, will also compnse
m s field of vision some neighbouring objects, so also has
mindfulness a certain extension of its range bevond its chosen
centre. There 18 a very apt simle for 1 i the ancient Buddhist
literature: if a man saws a log of wood his attention will bhe
concentrated on the "point of contact” of the saw’s teeth and
the log; but he will also be aware ol the coming and going of
the saw beyvond that point, without, however, paying any
particular attention to 1t

A beginner often makes the mistake of being too tense or
self-conscious when first turmng s attention (o the breath. 1t
he does 1t, as 1t were, with an inner jerk or as if pouncing
upon a prey, he will be quite out of touch with the dehicate
respiratory process, Alter concluding the minal contemplation
or aspiration, the meditator should calmly turn his attention to
the natural flow of the breath and go along wath it, participatng
in its regular rhyvthm. No emphatic act of will {"Mow I will
catch the breath!’) is required; 10 will only obstruct.

In the relevant section of the Discourse (see p. 130), 1t is
first smd: “Breathing mn a long {short) breath he knows “1 breathe
in a long (short) breath’. This does not mean that one should
deliberately lengthen {deepen) or shorten the breath but that
one should just notice whether 1t 18 relatnvely longer or shorter
at the time of observation. The meditator will quite naturally
become aware of these differentiations m the respiratory process,
and of many other details too, when once he gets used to direct
walchlul attention to breathing. It is the same as with any other
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perception, for instance that of a visible ohject; closer and
sustamed observanon will reveal many facts unnonced by a
superficial glance.

Through regular and diligent practice, the meditator should
first make himself capable of sustained attention to the flow of
breath for an mcreasingly longer period of tme, without a break
or {at the beginning) without unnoticed break., When he can
maintain conceniration for twenty minutes with comparative
ease, he will be able to notice still more details of the process
observed. The fact will now become more marked that even the
fleeting moment of a single breath has an extension in time, a
distinct beginning, middle and end of the movement. This
observation will herald a further development in the practice.

The meditator might now notice that his mindfulness is
not equally clear and keen during all three phases of a breath’s
duration. Slow natures, for instance, after attending to the end
phase of a breath might muss the first phase of the next breath,
heing not gquick enough to rally o 1t immediately. Or through
anxicty not o miss the begmming ol the next breath one may
have unwittingly skipped the end phase of the preceding breath.
This mayv serve as an illustration to a warning of wide
apphicanon found in the Boddhist seriptures: "not o lag behind
nor to over-shoot the mark’,

Motcing those subtle differences i the alertness and clarity
of attention may well be regarded as a successful step in the
development of mindfulness and concentratton. Through these
observations the meditator will also gain usciul sclf-knowledge
which will help him to adjust his mental disposition as required
for a well-balanced effort that avoids both slackness and
tensencss.

Along with noticing the fluctuations in the application of
mindfulness there will arise n the meditator the wish and the
effort (o remedy the deficiency. He wiall endeavour 1o keep his
mindfulness at an even level throughout all three phases of a
breath’s duraton., When succeeding in i, the meditator will
have practised according to the third exercise in the Discourse:
‘Conscious of the whele {(breath-) body, I shall breathe in —
breathe out’.
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The twolold effort — of watching without interruption the
sequence of breaths and of paying egual attention to all phases
of the breath — may have left traces of tension or vibration in
the breathing process and in the observing mind, which will
be noticed when alertness grows. Again, implicit in that
observation, there will be the wish and effort o bring still greater
calmness to the respiratory and mental process involved. This
15 the fourth and last stage of practice as mentioned in the
scourse: "Calming the bodily functon {of breathing), I shall
breathe in — hreathe out™."

[t may, however, require persevenng practice until all these
stages will become a fawrly secure possession of the meditator
and can be entered upon with comparative ease. If this has
been achieved further progress may be expected.

It 15 also at this point of Calming the Breath where the two
main strands of Buddhist meduaton (Samatha and Vipassana)
temporarily part.

Il the meditator aspires to the attmnment ol the Absorptions
(thana) through the deepening of Tranquillity (samatha), he
should continue the process of Calming and make the breath
stilll more fine and subile and s flow smoother. Though he
should make sure that his mindfulness covers all three phases
ol the breath, he should not pay o them any parbicular attention.
Any discriminating observation or examination will be only
an obstruction here. When aimmg at Absorption one should,
as it were, float along with the undulating flow of the breath.
Continuing diligently with that practice, concentration of mind
will grow and m due tome there may appear a simple mental
image (mimira), like a star, ete., heralding full absorption. But
complicated and varying images or visions arc nol a sign ol
progress; they should be soberly noticed and dismissed.

In full- or half-day practice aiming at Absorption, mindful-
ness should be present throughout, but this only 1n a very
general way, without attention to details. Walking, for instance,
should be done mindfully but withoui dissection into phases
as done 0 the practice of Insight. Through a close scrutiny of
detals the mind will become too much engaged and interested
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in a4 multiplicity of objects while here the aim should be the
unilicanon and tranguillity of the mind.

But if, after having come to the stage of Calming, the
meditator wishes to go the direct road of Insight, he should
give marked attention to the single phases of the breath. in
particular o the beginning and the end; and all those secondary
and general objects of mindfulness should be carcfully attended
to, as explained earhier (see page 1061, It 1s thus only a shght
shift wn the focussing of attention which will make all the
difference between the methods of Jhanic development and
that of Insight.

When, in Insight-practice. the meditator has achieved some
skill up to the stage of Calming, he will, in due course, become
aware ol the fact that two processes are wnvolved here: the
physical process {ripa) of breathing or abdominal movement,
and the mental process (ndama) of knowing 1t. Though
theoretically this 1s quite evident, the mind, before having
attained skill in concentration, will be too much concerned
with the ebjecr of attention for being conscious of s own
activity. It the awareness of these two processes has become
strong through repention, they will present themselves regularly
as a pairwise progression of physical and mental phenomena:
breathing, knowing; breathing, knowing. . . .

When continuing the effort, there will come a time when
the end phase of the single breath or the abdominal movement
will stand out very strongly while the other phases revert in
the background. The dividing line between the end of one
breath or movement and the begmmng of the next will become
very marked, and the foact of cessation will impress itself deeply
upon the meditator's mind. At this point again, further progress
may he expected.

These two stages — the parrwise progression and the pre-
dominance of the end phase — will be natural developments of
the meditation. They cannot be “willed” while the process
observed 15 going on, as this would mean a break in attention.
These observations will be the lawful outcome of diligent
praciice. In oral mstruction, the meditation master will not spcak
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about stages not yet attained by the disciple but in this written
statement 1t had w be done i order to offer a few road marks
ar criteria ol progress, to a meditator who 15 without a personal
leacher. Though the guidance by an expenenced teacher 1%
preferable an earnest meditator mayv well make good progress
in his lone clfort if’ he is watchful and critical concerning his
practice.

Motes

I. For mstance, birth, sickness, old age and death, sex and faouly life; search
for food, for love and power, ete.

2. 5ee. in Buddhist psychology (Abhidhamma), the term dvajjuna, 5L “turming
towards (the object)’. Tt is the first in a series of several moments of consciousness
required for a single act of percepiicn.

3. On the place of memory, i Boddbist psvchology, see the author’s
Abticthgmp Srudies, p. appendix 2 (Colombo 1949, Republished by the Boddhist
Publication Scciety. Kandy).

4. The reservation “comparitively bare” has been added becanse, acoording o
the penetrative scrutiny applied by the Abhidhamma, even the earliest stape of bare
presentation of sense data carries a subtle flavour from earlier similar impressions.

5. The name of this third kind of Clear Comprehension, goeara-samgprajoiii,
may well have been chosen as an allusion to the well-known passage quoted here,

6. The states of consciousness producing the “perfect act” of the Saint, are
called in the Abhadhamma rivi-favana, 1€ the mere functional “act-impulsions’
of ‘act-motives” i the mind of the Saint, which have no longer the quality of effect-
producing Kamma.

7. See page p. 1301,

#. For details of the practice, see Chapter @ and Part Three, text 39,

9. That 1= the state of the Once-retuner (sakoddgdmi) and the MNon-returmer
Candpdmi).

10, Detatled instructions for the practice of that meditation are given i Ch.
X1 of the Visudeli-magga (ranslated by Manamoli Thers: The Parl of Purification,
Colombo 1956 Republished by the Buddhist Publication Society. Kandy. )i

1. See Viswddhi-magga (transl., p. 399,

12, See Part Three, texts 48-51.

13, Tie Way of Mindfulness, p. 119 1T

14, Bee The Four Sublpne States, by Myanaponika Thera (Buddhist Publication
Society. Kandy).

5. Pronounce Yeeta.

16, Savadaw, a Bormese word, is a respectful way of addressing senior or
learned Buddhist monks, and means *great teacher”.
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17, See page 95.

L&, See The Threefold Refuge. by Minamoli Thera (Buddhist Publication
Society, Kandy).

19, Some of the preceding remarks concerning "Mindfulness of Breathing”
apply also w mindfuloess directed 1o the abdominal movement: in particular those
about the three phases of a single movement.
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Nameo Tassa Bhagavate Arvahato Sammad-Sambuddhassa

The Foundations of Mindiulness

Thus have I heard. At one time the Blessed One was living
among the Kurus, at Kammisadamma, a market-town of the
Kuru people.

There the Blessed One addressed the monks thus: “Monks’,
and they rephed to him “Vencrable Sir'. And the Blessed One
spoke as follows:

This 15 the sole way, monks' for the purification of bemngs,
for the overcoming of sorrow and lamentation, for the destroving
ol paun and grief, for reaching the right path, for the reahzanon
ol Mibbina, namely the four Foundanons of Mindfulness.

What are the four? Herein (in this teaching) a monk dwells
praciising body-contemplation on the body = ardent, clearly
comprehending and mmndful, having overcome covetousness
and grief concerning the world; he dwells practsing feeling-
contemplation on feelings, ardent, clearly comprehending and
mindful, having overcome covetousness and griel concerming
the world; he dwells practising mind-contemplation on the
mind,* ardent, clearly comprehending and mindful, having
overcome covelousness and egrief concerning the world; he
dwells practising mind-object-contemplation on  mind-objects,
ardent, clearly comprehending and mndful, having overcome
covetousness and griel concerning the world.
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I. THE CONTEMPLATION OF THE BODY

1. Mindtulness of Breathing

And how, monks, does a monk dwell practising body-
contemplation on the body?

Hercin, monks, a monk having gone to the forest, to the
foot of a wree, or o an cempty place, sits down cross-legeed,
keeps his body erect and his mindfulness alert.” Just mindful
he breathes i and mundful he breathes out.

Breathing in a long breath, he knows °l breathe mn a long
breath’; breathing out a long breath, he knows 1 breathe out a
long breath”; breathing in a short breath, he knows “I breathe
in 4 short breath”; breathing out a short breath, he knows °1
breathe out a short breath’. Conscious of the whole (breath-)
body, [ shall breathe in’, thus he trains himself. ‘Conscious of
the whole (breath-) body, I shall breathe out’, thus he trains
himself. "Calming the bodily function (of breathing). I shall
breathe ', thus he trmns himself;, "Calming the bodily function
{of breathing), T shall breathe out™, thus he trains himself.*

As a skilful turper or his apprentice, making a long turn,
knows ‘I am making a long turn’, or making a short turn,
knows “l am making a short turn’, just so the monk breathing
mn a |{'|ng breath, knows ‘1 breathe inoa Inng breath”; breathing
out a long breath, knows ‘I breathe out a long breath™; breathing
in @ short breath, knows °l breathe i a short breath™; breathing
out a short breath, knows °I breathe out o short breath’.
‘Conscious of the whole (breath-) body, I shall breathe in™;
‘Conscious of the whole (breath-) body, 1 shall breathe out’.
‘Calming the bodily function {(of breathing), I shall breathe
in’, thus he trains himself; ‘Calming the bodily function (of
breathing), I shall breathe out’, thus he trains himsell.

Thus he dwells practising body-contemplation on the body
internally, or externally, or both internally and externally.® He
dwells contemplating origination-factors’ in the body. or he
dwells contemplating dissolution-factors”™ in the body, or he
dwells contemplating both originaton- and dissolution-factors’
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in the body. Or his mindfulness that ‘“there i1s a hody™ " is
established 1n him o the extent necessary for knowledge and
mindfulness.'" Independent’™ he dwells, clinging to nothing in
the world.

Thus indeed, a monk dwells practising body-contemplation
on the body.

2. The Postures of the Body

And again, monks, 1 monk when going, knows ‘I am going’;
when standing, he knows ‘1 am standing”; when .'-;il[ing, he
knows 1 am sitting’; when lyving down, he knows ‘T am lying
down'; or he knows any other position ol the body.

Thus he dwells pracusing body-contemplation on the body
miternally, or externally, or both internally and externally. He
dwells contemplating ornginaton-factors 1 the body, or he
dwells contemplating dissolution-factors in the body, or he
dwells contemplating both onginaton-and dissolution-lactors
in the body." Or his mindfulness that “there 15 a body’ 1s
estabhished 1 him to the extent necessary for knowledge and
mindiulness, Independent he dwells, clingmg to nothing i the
world. Thus indeed, a monk dwells practising body-
contemplation on the body.

3. Mindfulness with Clear Comprehension

And again, monks, a monk in going forward and in going

* 1 looking strmght on and

back, apphies clear comprehension:’
in looking elsewhere, he applies clear comprehension; in
bending and in stretching (his limbs), he applies clear
comprehension; n wearing the robes and carrying the
almshow], he applies clear comprehension; in eating, drinking,
chewing and savouring, he applies clear comprehension; in
obeying the calls of nature, he applies clear comprehension;
m walking, standing, sitting, falling asleep, waking, speaking
and being silent, he applies clear comprehension.

Thus he dwells pracusing body-contemplation on the body
miernally . . . (as before) . ..
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Thus, indeed, a monk dwells practising body-contemplation
on the body.

4. The Reflection on the Repulsiveness of the Body

And again, monks, a monk reflects upon this very body, from
the soles of his feet up and from the crown of lus head down,
enclosed by the skin and full of impurities, thinking thus: “There
are m this body: hair of the head, hair of the body, nails, weth,
skin, flesh, sinews, bones, marrow, Kidneys, heart, liver, pleura,
spleen, lungs, miestines, mesentery, gorge, facces, bile, phlegm,
pus. blood, sweat, solid fat, tears, liquid Tat, saliva, mucus,
synovic fluid, vrine .

As af there were a double-mouthed provision bag filled
with vanous kinds of grain such as hill-paddy, paddy, green-
gram, cow-pea, sesamum, husked rce; and a man with sound
eves, having opened ut, should examine it thus: “This i1s hill-
paddy, this 15 paddy, thas 1s green-gram, this 15 cow-pea, this
15 sesamuny, this 15 husked rice’. Just so, monks, a monk reflects
on this very body, from the soles ol his feet up and from the
crown of his head down, enclosed by the skin and full of
impurities: “There are in this bhody: hair of the head

. urme.’

Thus he dwells practising body-contemplation on the body
internally . . . (as before) . . .

Thus indeed, o monk dwells pracusing body-contemplation
on the body.

3. The Reflection on the Marerial Elements

And again, monks, a monk reflects upon this very body
however it be placed or disposed, with regard to its primary
elements: “There are in this body the carth element, the water
element, the fire element and the air element”. '™

As if a skilful butcher or his apprentice, having slaughtered
a cow and divided 11 mto pornons were siting al the junction
of four high-roads, just so a monk reflects upon this very body
however it be placed or disposed, with regard to its primary
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clements: “There are in this body the earth element, the water
element, the fire element and the air element’.

Thus he dwells practising body-contemplation on the body
micrnally. . . .

Thus indeed, a monk dwells practising body-contemplation
on the body.

6. The Nine Cemetery Contemplations

(1), And again, monks, as il a monk sees a body one day
dead, or two days dead, or three days dead, swollen, blue, and
festering. discarded in the charnel-ground, he then applies (this
perception) o his own body thus: “Truly, this body ol mine
too 15 of the same nature, 1t will become hike that and will not
escape from i,

Thus he dwells practising body-contemplaton on the body
internally. . . .

(2). And agamn, monks, as 1l @ monk sces a body discarded
in the charnel-ground. being devoured by crows, hawks,
vultures, herons, dogs, leopards, tigers, jackals or by various
kinds of worms, he then applies (this perception) to hus own
body thus: "Truly, this body of mine too is of the same nature,
it will become hike that and wall not escape from i’ . .

(3). And again, monks, as il a monk sees a body discarded
in the charnel-ground:

Reduced to a skeleton held together by the tendons, with
some flesh and blood adherng o at . . .

(4). Reduced to a skeleton held together by the tendons,
blood-besmeared, fleshless . . .

(5). Reduced to a skeleton held together by the tendons,
without flesh and blood, he then applies (this perception) to
his own body thus: "Truly, this body of mine too 15 of the
same nature, 1t will become Like that and waill not escape from
i, ...

{6). And agan, monks, as 1 o monk sces a body discarded
in the charpel-ground and reduced to loose bones scattered in
all directions — here bones of the hand, there bones of the
foot, shin bones, thigh bones, pelvis, spine and skull. . . .
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(7). And again, monks, as 1l o monk sees a body discarded
i the charnel-ground:

reduced 1o bleached bones of shell-like colour . . .

(8). Reduced to bones more than a year old, lving m a
heap . ..

(9). Reduced to rotted bones, crumbling to dust, he then
applies {this perception) o his own body thus: “Truly, this body
of nmine too 1s of the same nature, 1t will become like that and
wall not escape from 1t'.

Thus he dwells practising body-contemplation on the body
mternally, or externally, or both mternally and externally. He
dwells contemplating orgination-factors in the body, or he
dwells contemplating dissolution-factors in the hody, or he
dwells contemplating both origination- and dissolution-factors
in the body., Or his mindfulness that “there 1s a body™ 1s
established in him to the extent necessary for knowledge and
mindfulness, Independent he dwells, clinging to nothing in the
world.

Thus indeed, monks, a monk dwells practising body-
contemplation on the body.

II. THE CONTEMPLATION OF FEELIMNGS

And how, monks, does a monk dwell practising feeling-
contemplation on feelings?

When experiencing a pleasant feeling, the monk knows: °I
experience a pleasant feeling’; when experiencing a painful
feeling, he knows: I experience a pmnful fecling’; when
experiencing a neutral feeling, be knows: T experience a neutral
feelings’. When experiencing a pleasant worldly fecling, he
knows: °I experience a pleasant worldly feeling’; when
experiencing a pleasant unworldly feeling, he knows: 'l
experience a pleasant unworldly feeling’; when experiencing
a painiul worldly feeling, he knows: °I experience a painful
worldly feeling'; when experiencing a pauinful unworldly
feeling, he knows: “I experience a painful unworldly feeling”;
when experiencing a ncutral worldly feeling, he knows: °I
experience a neutral worldly feeling™; when experiencing a
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neutral unworldly feeling, he knows: ‘I experience a neutral
unworldly feelhng '’

Thus he dwells practising feeling-contemplation on feel-
ines miernally, or externally, or both internally and externally.
He dwells contemplating origination-factors in feelings, or he
dwells contemplating dissolution-factors in feclings, or he
dwells contemplating both originatuon and dissolution-factors
in feelings.'”® Or his mindfulness that “there are feelings™ is
establhished 10 him to the extent necessary for knowledge and
mindfulness, Independent he dwells, clinging to nothing in the
world.

Thus indeed, monks, a monk dwells practising feeling-
contemplation on feelings.

III. THE COMTEMPLATION OF MIMD

And how, monks, does a monk dwell practising mind-
contemplation on the mind??

Herein o monk knows the mind with lust, as with lust; the
mind without lust as without Just; the mand with hate as with
hate: the mind withouot hate as withoot hate: the mand with
delusion as with delusion; the mind without delusion as without
delusion: the shrunken state of mind as the shrunken state;"
the distracted state of mind as the distracted state;” the
developed state of mind as developed;® the undeveloped state
of mind as undeveloped;” the surpassable mind as
surpassahle;™ the unsurpassable mind as unsurpassable;® the
concentrated mind as concentrated: the unconcentrated nund
as unconcentrated: the freed mind as freed:™ the mind not freed
as nol freed.

Thus he dwells practising mind-contemplation on the mind
internally, or externally, or hoth internally and externally. He
dwells contemplating ongimation-factors 1o the mind, or he
dwells contemplating dissolution-factors in the mind, or he
dwells contemplatnng both origmaton- and dissolution-factors
in the mind.* Or his mindfulness that “there is mind’ is estab-
lished in him to the extent necessary [or knowledge and
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mindfulness. Independent he dwells, clinging to nothing in the
world.

Thus indeed, monks, a monk dwells practising mind-
contemplaton on the mind.

IV. THE CONTEMPLATION OF MIND-OBIECTS

And how, monks, doecs a monk dwell practising mind-
object-contemplaton on mind-objects?

[. The Five Hindrances

Herein a monk dwells practsing mind-object-contemplation
on the mind-objects of the five hindrances.”” And how does
he practise mind-object-contemplation on the mind-objects of
the five hindrances?

Herein, monks, when sense-desire™ is present in him, the
monk knows, ‘There 15 sensc-desire in me’, or when sensc-
desire is absent, he knows, "There 15 no sense-desire in me’.
He knows how the arising of non-arisen sense-desire comes (o
be; he knows how the rejection of arisen sense-desire comes
to be; and he knows how the non-ansing i the future of the
rejected sense-desire comes o be.

When anger i1s present in him, the monks knows, "There 1s
anger in me’, or when anger 15 absent, he knows, "There 15 no
anger in me’. He knows how the arising of non-arisen anger
comes to be, he knows how the rejection of arisen anger comes
to be; and he knows how the non-arising in the future of the
rejected anger comes (o be,

When sfoth and torpor are present i him, the monk knows,
“There is sloth and torpor in me’, or when sloth and torpor are
absent, he knows, “There is no sloth and torpor in me’. He
knows how the arising of the non-arisen sloth and torpor comes
to be; he knows how the rejection of the ansen sloth and torpor
comes o be; and he knows how the non-arising in the future
of the rejected sloth and torpor comes (o be,
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When agriation and worry are present in him, the monk
knows, "There are agitation and worry i me’, or when agitation
and worry are absent, he knows, “There are no agitation and
worry 1n me’ . He knows how the arnsing of the non-arisen
agitation and worry comes to be; he knows how the rejection
ol the ansen agitation and worry comes to be; and he knows
how the non-arising 1 the future of the rejecied agianon and
worTy comes (o be.

When doubi 15 present m hun, the monk knows, "There 1s
doubt 1n me’, or when doubt is absent. he knows. "There 15 no
doubt mm me’. He knows how the ansing of the non-arisen
doubt comes (o be; he knows how the rejection of the arisen
doubt comes to be; and he knows how the non-arising in the
future of the rejected doubt comes o be.™

Thus he dwells practising mind-object contemplation on
mind-objects internally, or externally, or both internally and
externally. He dwells contemplating origination-factors in mind-
objects, or he dwells contemplating dissolution-factors in
mind-obects, or he dwells contemplating both origination- and
dissolution-factors in mind-objects.”” Or his mindfulness that
‘there are mind-objects’ 15 established 1 him to the exient
necessary for knowledge and mindfulness. Independent he
dwells, chngimg (o nothing in the world.

Thus indeed, monks, a monk dwells practising mind-object
contemplation in the mind-ohjects of the five hindrances.

2. The Five Aggregates of Clinging

And again, monks, a monk dwells practising mind-object-
contemplation on the mind-objects of the five Aggregates of
Clinging, And how does he practise mind-object-contemplation
on the mind-ohjects of the five Aggregates of Clinging™™
Herein a monk thinks: "Thus 15 material form. thus the
arising of material form, thus the passing away of material
form; thus 1s fecling, thus the arising of feeling, thus the
passing away ol feeling; thus 1s perception, thus the arising of
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perception, thus the passing away of perception; thus are mental
formanhons, thus the ansimg ol mental Formations, thus the
passing away of mental formations; thus 1s consciousness, thus
the arising of consciousness, thus the passing away of
consciousness’.

Thus he dwells practising mind-object-contemplation on
mind-objects internally, or externally, or both mternally and
externally. He dwells contemplating origination-factors in mind-
objects, or he dwells contemplating dissolution factors in mind-
objecis, or he dwells contemplating both orgination — and
dissolution-factors in mind-objects.?’ Or s mindfulness that
‘there are mind-objects’ is established i him to the extent
necessary for knowledge and mindfulness, Independent he
dwells, clinging to nothing in the world.

Thus, mdeed, monks, a monk dwells practusing mind-
object-contemplaton on the nmind-objects of the five Apgregates
of Clinging.

3. The Six Internal and the Six External Sense-bases

And again, monks, a monk dwells practising mind-ohject-
contemplation on the mind-objects of the six mternal and the
six external sense-bases. And how does he practise mind-ohject-
contemplation on the mind-objects of the six internal and the
sin external sense-bases?

Herein, monks, a monk knows the eve, knows visible forms,
and knows the fetter™  that anses dependent on both {the eve
and forms); he knows how the arising of the non-arisen fetter
comes 0 be; he knows how the rejection of the arisen fetter
comes (o be; and he knows how the non-arising in the future
ol the rejected letter comes (o be.

He knows the ear and sounds . . . the nose and smells

. . the tongue and flavours . . . the body and tactual objects

. the mind and mind-objects, and knows the letier arsing
dependent on both; he knows how the arising of the
non-arisen fetter comes o be; he knows how the rejection of
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the arnsen fetter comes to be; and he knows how the non-
arsing i the future of the rejected fetter comes o be.

Thus he dwells practising mind-object-contemplation on
mind-objects mternally, or externally, or both mternally and
externally. He dwells contemplating origination-factors in
mind-ohjects, or he dwells contemplating dissolution-factors
m mnd-objects, or he dwells contemplating both origination-
and dissolution-factors in mind-objects,™ Or his mindfulness
that “there are mund-objects’ 1s established 1 hun to the extent
necessary for knowledge and mindfulness, Independent he
dwells, chngmg (o nothing in the world.

Thus indeed, monks, a monk dwells practising mind-object-
contemplation on the mind-objects of the six internal and the
s1% external sense-bases.

4.1t The Seven Factors of Enlightenment

And again, monks, a monk dwells practising mind-object-
contemplatton on the mind-objects of the seven factors of
enlightenment. And how does he practise mind-object-
contemplanon on the mind-objects of the seven factors of
enhightenment™

Herein, monks, when the enlightenment-factor of
mindfulnesy 15 present in him, a monk knows, ‘The
enlightenment-factor of mindfulness is in me’; or when the
enlightenment-factor of mindfulness is absent, he knows, “The
enlightenment-factor of mindfulness is not in me’. And he
knows how the ansing of the non-arisen enhightenment-factor
of mindfulness comes to be; and how perfection in the
development of the arisen enhghtenment-factor of mindfulness
comes o be,

When the enlightenment-factor of investigation of reality™
— energy — rapture — tranguillity — concentration — eguanimity
15 present in him, a monk knows, "The enlightenment-factor
of equammity is in me’; or when the enlightenment-factor
of equanimity is absent he knows, "The enlightenment-tactor
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of equamimity 15 not m me’. And he knows how the ansing
of the non-ansen enlightenment lactor of equanimity comes
(o be; and how perfecion mm the developmeni of the ansen
cnlightenment-factor of equanimity comes (o be.

Thus he dwells practising mind-object-contemplation
mternally, or externally, or both mternally and externally. He
dwells contemplating originaton-factors in mind-objects, or he
dwells contemplating dissolution-factors in mind-objects, or he
dwells contemplating both ongination — and dissolution-factors
in mind-ohjects.” Or his mindfulness that ‘there are mind-
objects” is established in him to the extent necessary for
knowledge and mindfulness. Independent he dwells, clinging
to nothing in the world.

Thus mdeed, monks, a monk dwells pracusing mind-object-
contemplanon on the mind-objects of the seven factors of

enlightenment.

5.0 The Four Noble Truths

And again, monks, a monk dwells practising mind-ohject-
contemplation on the mind-objects of the four Moble Truths.
And how does he practise mind-object-contemplation on the
mind-objects of the four Moble Truths?

Herein, monks, a monk knows according to reality, "This
15 suffering’; he knows according to reahty, "This 15 the ongin
of suflfermng’; he knows according to reality, "This 1s the
cessation of suffering”; he knows according to reality, “This is
the path leading to the cessanon of suffering’.

And what, monks, 18 the Noble Truth of Suffering?

Birth is suffering; old age is sulfering; death is suffering;
sorrow, lamentation, pain, griel and despair are sulfering; not
to get what one wishes, is sulfering: in short, the five Aggregates
of Clinging are suffering.

What, now, is birth? The birth of beimngs belonging to this
or that order of beings, their being born, their ongination, their
concepiion, thewr springing wio exisience, the mamfestanon
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ol the Aggregates, the acquisition of the sense-bases — this 1s
called barth.

And what 1s old age? Old age 15 the ageing ol beings
belonging o this or that order of bemngs, their getting fral,
decrepit, grey and wrinkled: the failing of their vital force, the
wearing out of their sense faculties ~ this 1s called old age.

And what 15 death”? The departing and vamshing of beings
out of this or that order of beings, their destruction,
disappearance, death, the completion of thewr hife period,
dissolution of the Aggregates, the discarding of the body —
this 15 called death.

And what is sorrow? The sorrow arising through this or
that loss or misfortune which one encounters, the SOITOWING,
the sorrowful state of mund, the mward sorrow, mward woe —
this is called sorrow,

And what 15 lamentation? Whaltsoever, through this or that
loss or misfortune which one encounters, 1s wail and lament,
wailing and lamenting, the state of wail and lamentation - this
15 called lamentation.

And what is pain? The hodily pain and bodily
unpleasaniness, the panful and unpleasant feeling produced
by bodily coniact — this is called pain.

And what 15 gnel” The mental pan and mental unpleasant-
ness, the painful and unpleasant feeling produced by mental
contact — this 15 called grief.

And what 15 despmr? Distress and despar arising through
this or that loss or mistortune which one encounters, the state
ol distress and desperanon — this 15 called desparr.

And what is the “Suffering of not getiing what one wishes™?
In beings subject to arth the wish anses: 0, that we were not
subject o birth! O, that no new birth were before vs!” And in
bemgs subject (o old age, disease, death, sorrow, lamentation,
pain, griel and despar, the wish anses: "0, that we were not
subject to these things! O, that these things were not before
us!" But this cannot be got by mere wishing; and not o get
what one wishes, 1s suflering.

And what 15 {the mcaming ol the statement) “In short, the
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hive Aggregates of Clinging ? They are the Aggregates of
material form, feeling, perception, mental formations and
consciousness, This is what is called ‘in short, the five Aggre-
gates of Clinging are suffermg’.

This. monks, 1s the Moble Truth of Suffering.

And what, monks, 15 the Neble Truth of the Origin of
Suffering?

It 15 that craving which gives rise to fresh rebirth, and,
bound up with pleasure and lust, finds ever fresh delight, now
here, now there — o wil, the Sensual Craving, the Craving for
{Eternal) Existence and the Craving for Mon-Existence.

But where does this craving arise and take root”? Wherever
m the world there are delightful and pleasurable things, there
this craving arises and takes root.

Evye, ear, nose, tongue, body and mind, are delightful and
pleasurable: there this craving arises and tokes root.

Visual forms, sounds, smells, tastes, bodily impressions and
mind-objects, are delightful and pleasurable: there this craving
arises and takes roof.

Eve-consciousness, car-consciousness, nosc-consclousness,
tongue-consciousness, bodv-consciousness, and mind-
CONSCIOUSTICSS . .

(the corresponding sixfold) contact — the feeling born of
that sixlold contact — the sixfold wall (for visual forms, etc.) —
the sixfold craving (for visual forms, etc. — the sixfold thought-
conception {concerning visual forms, etc.) — the sixfold
discursive thought:

these are delightful and pleasurable: there this craving arises
and takes rool,

This, monks. is the Moble Truth of the Origin of Suffering.*

And what, monks, 15 the Noble Truth of the Cessation of
Suflering?

It 15 the complete fading away and extinction of this very
craving, its forsaking and giving up, the liberation and
detachment rom 1t
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But where may this craving be abandoned, where may 1t
be extinguished?

Wherever in the world there are delightful and pleasurable
things, there this craving may be abandoned, there 10 may be
extinguished.

Eye, car, nose, tongue, body and mind, are dclighlf'ul and
pleasurable: there this craving may be abandoned, there it may
be extingmshed,

Visual forms, sounds, smells, tastes, bodily mimpressions and
mind-objects, there this craving may be abandoned, there 1t
may be extinguished.

Evye-consciousness, car-consciousness, nose-consciousness,
tongue-consciousness, body-consciousness and mind-
CONSCIOUSTIESS . . .

{the corresponding sixtold) contact — the feeling born of
that sixtold contact - the sixfold willthe sixfold craving — the
sixfold thought-conception — the sixfold discursive thought:

these are delightful and pleasurable; there this craving may
be abandoned, there it may be extingushed.

This, monks, 15 the Moble Truth of the Cessation of
Suffering.

And what, monks, 15 the Noble Truth of the Puth leading
io the Cessafion of Suflerings?

It is that Moble Eightfold Path, namely, Right Understanding,
Right Thought, Right Speech, Right Action, Right Livehhood,
Right Effort, Right Mindfulness, Right Concentration.

And what, monks, 15 Right Understanding? To understand
suffering, to understand the origin of suffering, to understand
the cessanon of sullering, (o understand the path I::uding ]
the cessation of suffering: this 15 Right Understanding.

And what 15 Right Thought? Thoughts free from lust,
thoughts free from ill-will, thoughts free rom croeliv: this s
Right Thought.

And what 15 Right Speech” To abstmin from Iving, from
tale-bearing, from harsh speech, from vain talk: this 1s Right
speech,
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And what is Right Action? To abstain from killing, from
takimg what 15 not @mven, from adultery: this 18 Right Action.

And what i1s Right Livelihood? When the noble disciple,
avording a wrong way of hivelithood, gets las livelihood by a
right way of hiving: this is Right Livelihood.

And what 1s Right Effort? Hercin a monk rouses his will 1o
avold the arising of evil, vnsalutary states, he makes effort,
siirs up his energy, applies his mind to 1t and strives. For over-
comng the evil, unsalutary states that have ansen, he rouses
his will, makes effort, stirs up his energy, applies his mind (o
it and sinves, For arousing ol salutary states that have not yet
arisen, he rouses his will, makes effort, stirs up his energy,
applies his mind to it and strives. For maintaining the salutary
states that have ansen, for not neglecting them but bringing
them to growth, full maturity and perfect development, he rouses
his will, makes eflort, surs up his energy, apphies his mind (o
it and strives: this 15 Right Effort.

And what is Right Mindfulness? Hercin a monk dwells
practising body-contemplation on the body — practising lecling-
contemplation on feelings — practising mind-contemplation on
the mind — pracusing mind-object-contemplation on mind-
objects, ardent, clearly comprehending and mindful, having
overcome covelousness and grel concerming the world: this 1s
Right Mindfulness,

And what 15 Right Concentration” Herein a monk detached
from sensual objects, detached from unsalutary things, enters
inko the first absorption, born of detachment, accompanied by
thought-conception and discursive thought, and filled with
rapture and joy. After the subsiding of thought-conception and
discursive thought, and by gaining mner (ranguillity and oneness
of mind, he enters into a state free from thought-conception
and discursive thought, the second absorption, which 15 born
of Concentration and filled with rapture and joy. Afier the fading
away of rapture, he dwells in equanimity, mindful, clearly aware;
and he experiences 1n his person that fecling of which noble
ones say ‘Happyv i1s the man of equanimity and mindfulness’;
thus he cnters the thard absorpiion. Alter the giving up ol
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pleasure and pain, and through the disappearance of previous
jov and grief, he enters into a state bevond pleasure and pmn,
into the fourth absorprion, which is purified by equanimity
and mindfulness. This 15 Right Concentration.

This, monks, i1s the Moble Truth of the Path leading to the

Cessanon of Sullen ng.

Thus he dwells practising mind-obhject-contemplation on
nund-objects wmternally, or externally, or both mternally and
externally, He dwells contemplating origination-factors i mind-
objects, or he dwells contemplating dissoluton-factors in mind-
objects, or he dwells contemplating both origination — and
dissolution-factors in mind-objects.” Or his mindfulness that
‘there are mind-objects’ 18 established o him to the extent
necessary for knowledge and mindfulness. Independent he
dwells, chinging to nothing in the world.

Thus indeed, monks, a monk dwells practising mind-ohject
contemplation on the mind-objects of the four Noble Truths.

Verily, monks, whosoever practises these four Foundations
of Mindfulness m this manner for seven years, one ol two
results may be expected in him: Highest Knowledge™ here
and now, or, 1f there be vel a remander of chnging, the state
of Non-return.”

Let alone seven years, monks. Should any person practise
these four Foundations of Mindlulness in this manner for six
yvears . . . five years . . . four vears . . . three vears . . . two
years . . . lor one vear, then one of two results may be expected
in him: Highest Knowledge here and now, or, if there be vet a
remainder of clinging, the state of non-return.

Let alone one vear. monks. Should any person practise
these four Foundations of Mindiulness in this manner for seven
months . . . six months . . . five months . . . four months . . .
three months . . . two months . . . a month . . . for half-a-
month, then one of two results may be expected 1 him: Highest
Enowledge here and now, or, if there be vet a remmnder of
c]inging, the state ol non-return.
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Let alone half-a-month, monks. Should any person practise
these four Foundations of Mindiulness i thas manner for seven
days, one of two results may be expected in him: Highest
Enowledge here and now, or, 11 there be vet a remander of
clinging, the state of non-return.

Because of this it was smd: “This 1s the sole way, monks,
for the purification of beings, for the overcoming of sorrow
and lamentation, for the destroying of pain and grief, for
reaching the nght path, for the reahizanon of Mibbana, namely
the four Foundations of Mindiulness.’

Thus spoke the Blessed One. Glad in heart, the monks
welcomed the words of the Blessed One.

Motes

. Maonks (Paly phikkiove. Singular: bhikihe). A bhikkhe is one who has
received the Higher Ordination {ypasampodd) in o Buddhist monastic order
{Ferighu) that i8 based on the acceptance of the Code of Discipline (virnaya). In thas
context, however, the Commentary says: “Bhikbh is given here as an example for
those dedicated w the practice of the Teaching . ... Whosoever undertakes that
practice . . . 15 here comprised under the werm ikl

2. The repetition in the phrases ‘practising hody-contemplation on the body”,
Teeling-contemplation on feelings”, ete., is meant W ampress upon the meditator
the importance of remaining aware whether, in the sustained attention directed upon
a single chosen subject, one is still Keeping 1o it, and has not straved into the field
of another Contemplation. For mstance, when contemplating any bodily process, a
meditator may unwittingly be side-tracked inte a consideration of his jeelings
connected with that bodily process. He should then be clearly aware that he has
left his original subject, and is engaged in the Contemplation of Feeling. Sec p. 36,

2. 0n Par One of this ook, the P& terms for "'mind” (cfra) and “mand-ohjects’
{cllicgmmd) have been given a somewhat freer rendering by “state of mind™ and
‘mental contents” respectively, in order 1o bring out their significance more clearly,

4. Literally. "setting up mindfulness in front’.
5. For an explanation of these exercises see p, 130 1

G, fnternatlv: comemplating his own breathing; evternally: contemplating
another’s breathing, infemally and evermuliv: contemplating his own and another’s
breathing alternately, with aninterrupted attention. See p. 64F
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7. The ongination-factors (sampdavi-dficmmed), that 15 the conditions of
the origination of the breath-body, are: the body in fts entirety, the nasal apertures
and mind.

8. The dissolution-factors (virva-diwmind) are: the dissolution of the body
amd the nasal apertures. and the ceasing of mental activity.

9. The contemplation of both, alternately.

10, That is 1o sayv: only bodily processes exist, without a soul, self or abiding
substance. The corresponding phrase in the following Contemplations should be
understoad accordingly.

11, Knowledge 18 here the fourfold Clear Comprehension {(see p. 50);
Mmadfulness 15 Bare Attention. The meditator should endeavour 1o keep within the
domain and parpese proper ¢ this method of practice. He should not be side-
tracked by reflections, emotions, or mental imapes evoked by the Contemplations;
on ansing they should be briefly noticed and dismissed.

12, Independent of craving and wrong views,

13, Al Contemplations of the Body, excepting that of Breathing, have as factors
af origination: ignorance, craving, kamma, food, and the aeneral characteristic of
originating; and as factors of dissolution: disappearance of ignorance. craving,
kamma, food, and the general characieristic of dissolving.

14.15ee p. 50

5. With the later addition of “bramn in the skoll”, these 32 parts of the body
form a frequent subject of meditation in Boddhist couniries. For details of the
meditative practice, See The Puth of Purificarion, Ch, VI &

6. These “elements” (dfudiu) are the primary gualites of matter, explained by
Buddhist tradition as solidity {earth), adhesion (water), caloricity (fire) and motion
(wind or air). See The Patlh of Purification. Ch XL

17, An explanation of the worldly (sd@misa) and opworldly (nirdmisa) tvpes
of the three feelings is given in the 137" Discourse of the Majifrima-Nikdve (Middle
Length Sayings). There the worldly feelings are called *bound up with the home
life"; and the uvnworldly feelings ‘bound up with renunciation’. Unwaorldly pleasant
[eeling is. for instance, the happiness resalting from meditation and from the insight
inte the impermanency of existence, Unworldly painful feching 13, for instance, the
painful awareness of one’s imperfections and of one’s tardy progress on the path
of deliverance. Unworldly neutral feeling is the equanimity acquired by insight.

I8, The origination-factors for feeling are: ignorance, craving, kamma,
sense-impression (phasse) and the general characteristic of onginating: the
dissolution-factors are: “the disappearance of the former four, and the general
charactenstic of dissolving’.
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19. This refers to rigidity of mind and indolence; included are also states like
lethargy. slowness of response. hesitation, inner tension doe o repression, eie,

20, This refers 1o a restless state of mind, and includes agitation, flightiness,
desire Tor change, ete.

21. The conscionsness of the meditative Absorptions of the One-material and
immiterial sphere (eipa-and el

22, The ordinary consciousness of the sensuous state of existence.

23, The conscicusness of the sensoons state of exisience, having other mental
stafes superior o it

24. The conscionsness of the ne-material and immatenal spheres, having no
mundane states FUPHEOOr to i.t-

25, Temporarily freed from the defilements either through the meditative
development of Insight frecing from single evil states by force of their opposites:

or through the Absorptions (ihdnash.

26, For Mind, or Conscionsness, the ongination-factors are: ignorance, craving,
kamma, body-and-mind (ndma-nipa), and the general characteristic of originating;
the dissolution-Tactors are: the disappearance of the Former four, and the general
characteristic of dissolving.

27. These five Hindrances (nfvarana) are the chiel obstructions to the
development of mind, They must be temporarily suspended for the attanment of
the Absorptions and also of the Access Concentration (upaodra-samddha) required
for the ol development of Insight, See The Five Mental Hindranees, by
Myanaponika Thera (Buddhist Publication Society, Kandy, 1961).

28, This refers 1o the desire for any of the lve sense-objects.

249, The factors of origination are here the conditions productive of the
Hindrances. such ns wrong reflection on atiractive objects, ete.; the dissolution-
factors are those conditions which remove the Hindrances, c.g. right reflection,

30, Pali; wpdddna-Ebhandfio, These five Groups constitute the so-called
personality. By making them objects of clinging (spdo ). existence in form of
repeated births and deaths is perpetuated.

31, The orgination- and dissolution-factors for the Group of Material Form
are the same us those for the bodily posture (Mote 13); Tor Feeling, Perception and
Mental Formations, as in Mote 18; for Conscionsness, as in Mote 26,

32, The ten principal Fetters (sewmvoquna) a8 piven in the Discourse Collections
(Sutta-Pitaka) are: 1. personality beliel, 2. scepticism, 3. beliel in purification through
external observances, mles and rites, sensual lust, 5. ill-will, 6. craving for fine-
material existence, 7. craving for immaterial existence, 8. conceil, 9. restlessness,
10 ignorance. These ten Fetters of the mind may arise through sncontrolled
perceplion by any of the six senses, Their ‘non-arising in the futore” comes o be
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by attaining to the four Stages of Sanctity, as Stream-entry (Sofdpaii), elc, See
Fhe Word of the Buddha. by Nyvanatiloka (Buddhist Publication Seciety, Kandy,
1959, pp. 3501, — The explanation given in the Commentary to the Discourse,
refers w a slightly different list of Fetters used in the Abhidhamma, the Philosophical
Collection of the Buddhist Canon.

33, Ongination - factors of the ten physical sense-bases ane ignorance, craving,
kamma, food, and the general characteristic of originating . dissolution — Factors: the
peneral charactenstic of dissolving, and the disappearance of ignorance, ete, The
origination- and dissolution = factors of the mind-hase are the same as those of
consciolsness (see Note 26): the factors of the mind-ohject base are the same as
those of feeling (see Mote 18).

3, For o detnled explanation see The Seven Factors of Enlighrenment, by
Piyadassi Thera {Buddhist Publication Societv, Kandy).

350 dhammua-vicaya. According to the commentators, the werm dhamma does
not signify, in this context, the Buddha's teaching but refers to the mental and
physical phenomena (nima- and rOpa-dhommda) as presented to the meditator’s
mind, by the first enlightenment-Gactor “Mindfulness".

36, Tust the conditions condocive 1o the onginaton and dissolutions of the
Factors of Enlightenment comprise the origination- and dissolution - factors here,

37, Here the Truth of Sullering is explained, not in the customary wording
but in terms of the actwal Satipatthiina practice. Impressively and repeatedly,
mindfulness lays bare the roots of soffering when encountering the diverse
manifestations of craving in the sixfold sense-expertence and in the mental functions
connected and concerned with that experience. This part of the Discourse may also
be taken as an illustration o parts of the section on the Six Sense-bases, and in
particular, of the statement: 'He knows how the arising ol the non-arisen fetter
comes o be'. This text further exemplifies the repeated statement "He contemplates
arigination-factors . . ..

38, The Third Truth is here likewise explained in terms of the actual observation
how craving ceases in the several instances mentioned. Such ohservations can be
made when the origination of craving has been mindiully noticed (see above). This
act of mindfnl noticing will necessarly stop the continued Mow of craving; becanse
detached observation and craving cannot go together. This section illustrates the
statement ‘He Knows how the rejection of the arsen fetter comes 1o be”. Kepeated
awareness of craving’s cessation in individoal instances, wall give a foretaste of
the Final Cessation or Mibbana, and that experience will strengthen the conviction
that this aim 15 capable of achievement.

39, The orngination = and dissolution = factors ol the Troths should be
understond as the arsing and passing away of SalTering, or Craving; and as the
factors productive of the development of the Fath, or inhibiting it. The Truth of
Cessation is not 1o be included in this contemplation since Mibbina has neither
ariginalion nor dissolulion.
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461, i, i.e. the knowledge of final emancipation, or Sainthood (oo,

41. That is, the non-returning to the world of sense-existence. This is the last
stage before the attmnment of the final goal of Santhood.



PART THREE

Flowers of Deliverance

An Anthology
of texts dealing with Right Mindfulness
Translated from the Pali and Sanskrit
With Notes

- ifwith such flowers of deliverance he is decked,

this stainless one will never be reborn.’
Theragatha v. 100 (Text 20)



152 FLOWERS OF DELIVERANCE

The sources ol the texts translated here, are mdicated n a list
appearing at the end of this Part Three. The list follows the
numbering of the texis.



From the Pali Canon

HATURE AND AIM OF SATIPATTHANA

. The Sele Way

Once the Enhightencd One dwelt at Uruvela, on the bank of
the Meranijara river, under the Fig Tree of the Goat-herds. And
while he thus dwelt alone and secluded, the following thought
arosc 1n him:

“This 18 the sole way for the purification of beings, for the
overcoming of sorrow and lamentation, for the destroying of
pain and grief, for reaching the right path. for the realization
ol Mibbiana, namely the four Foundations of Mindfulness.

“What are the four? Herein a monk may dwell practising
body-contemplation on the body . . . pracusing fecling-
contemplation on feelings . . . practising mind-contemplation
on mind . . . practising mimd-object  contemplaiion  on mund-
abjects, ardent, clearly comprehending and mindful, having
overcome covetousness and grief concerming the world.”

And Brahma Sahampan cogmzed in s muind the thoughts
of the Exalted One, and just as a strong man may siretch his
bent arm or bend his stretched arm, so quickly departed he
from the Brahma world and appeared before the Exalted One.
Arranging his upper garment over one shoulder, he saluted
the Exalted One with folded hands and addressed him thuos:

*So 1t 1s, Exalted One! So 1t s, Blessed One! This 1s the
sole way for the purification of beings . . . namely the four
Foundations of Mindfulness. . .

Thus spoke Brahma Sahampan. And after these words he
further smd:

‘He sees the only way that ends rebirth,
Compassion-moved he knows the noble path
Bv which before the Sorrow’s Sea was crossed,
Will be 1 future, and 15 crossed jusi now.
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According to this text, the Buddha's first conception of the herating Way of
Mindfulness dates back to the time immediotely after his Engliphtenment. According
o an carly senipture, the Muhd-Vagga of the Vimieva-Praka (the Code of Discipline),
the Buddha spent the first seven weeks after his Enlightenment in the close vicinity
of the Bodhi Tree. In the fth and seventh weck he staved under o tree known as
the “Croal-herds” Fig Tree (afupdla-migrodic) becanse herdsmen used o sil under
it. It is this place and time to which the words of the above text refer.

12

EBe your own Refuge

The last Season of the Runs before the Buddha's decease, was spent by him
in a little village called Beluva. There a serions illness befell him, But moved by
the wish that the monks living in other places should have one last opportunity of
seeing him before his death, he suppressed his illness by an effort of wall. He rose
from his sick bed and sat down at a shady place. There his faithiul attendant for
many vears, the venerable Ananda, approached him and pave vent 1o his jov at the
Master’s recovery, saying that he had consoled himself with the thought that the
Master would not pass away before he had given instruction concerning the
Community of Monks. But the Buddha said: “What is it, Ananda. that the Community
of Monks expects from me? The teaching, Ananda, has been proclaimed by me
without making any distinction between esoteric and exoteric, The Perfect One
knows ot the closed st of secretive teachers inoregard 1o his weaching. Who thinks,
“1 shall Jead the Community of Monks, and it should follow me,” it is such a one
who may wish to give some last instructions concerning the Community of Monks,”

After a few more words, he made that solemn and weighty uiterance which,
in the context brielly sketched here, carries a particular emphasis and siznificance:

Be yvour own 1sland, Ananda, be vour own refuge! Do not
take anv other refuge! Let the Teaching be your island, let the
Teaching be your refuge; do not take any other refuge!

And how, Ananda, does o monk take himsell as an island,
himself as refuge, 15 without any other refuge? How is the
Teaching his 1sland and refuge, and nothing else?

Herein o monk dwells practising body-contemplation on
the body . . . fecling-contemplation on feelings . . . mind-
contemplaton  on  the mind . . . mind-object  contemplation
on mind-objects. ardent, clearly comprehending and mindful,
having overcome covetousness and priel concermng the world.

In that way, Ananda, will a monk be his own island and
refuge, without any other; in that way will he have the Teaching
as his 1sland and refuge, and nothing else,
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And all those, Ananda, who either now or after my death,
will dwell being thewr own island, their own refuge, without
any other; having the Teaching as island and refuge, and
nothing else - 1t 18 they among my bhikkhus who will reach
the utmost height if they are willing to train themselves.

According 1o tradition, this episode cogurred about ten months belore the
passing away of the Buddha, Within these ten momhs also fell the death of his two
chiel disciples, Sariputta and Mahd-Moggallina. When the death of Sariputta was
reporied o the Buddha, he again gave the above exhoration.

Thus the texts 1 and 2 show thar Satupatthing stioeod sl the beginning and end

of the Buddha's career.

3. Continwance of the Teaching

Once the venerable Ananda and the venerable Bhadda lived
at Pataliputta, in the Cock Monastery. In the evening, after the
vencrable Bhadda had nisen from his seclusion, he betook
himsell’ to the venerable Ananda, and after he had exchanged
friendly and polite greetings, he spoke to him:

“What, brother Ananda, is the cause, what 1s the reason if,
after the decease of the Perfect One, the Good Law does not
coniinue lor long®? And what, brother Ananda, 15 the causc,
what 15 the reason if, afier the decease of the Perfect One, the
Good Law continues for long?

—"Well smud, brother Bhadda, well smd! Pleasing 15 vour
wisdom, pleasing vour insight, excellent is vour question!
‘If, brother, the four Foundatons of Mindfulness  are
not cultivated and not practised regularly, then the Good Law
will not continue for ll.:-ng alter the decease ol the Perlect One.
Bui, brother, if the four Foundauons of Mindfulness are
cultivated and practised regularly, then the Good Law will
continue for long afier the decease of the Perfect One.’

4. A Greart Man

At Savatthi. The venerable Suriputlu betook himsell to the
Exalted One, saluted him respectfully and sat down at one
s1de. Thus seated he addressed the Exalted One as follows:
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A great man, a great man—thus people speak. In how
far, Lord, 15 0 man grew™

—"With a liberated mind, Sariputia, I declare, one is a greal
man. With a nund not hberated he 15 not a great man.

‘How then, Sarputia, is the mind liberated? In that case,
Sariputta, a monk dwells practising body-contemplation on the
body . . . feeling-contemplation on feelings . . . mind-contempla-
tion on the mind . . . mind-object-contemplation on mind-
objects, ardent, clearly comprehending and mindful, having
overcome covelousness and grief concerning the world.

“Thus, Sanputta, 15 the mind hberated. And with a hiberated
mind, I declare, one is a great man. But with a mind not
liberated he is not a great man.’

3. Marvellous and Wonderful

You may, Ananda, also keep in mind this marvellous and
wonderful quality of the Perfect One: knowingly anse fechings
m the Perfect One, knowingly they continue, knowingly they
cease; knowingly arise perceptions in the Perfect One,
knowingly they continue, knowingly they cease, knowingly
arise thoughts in the Perfect One, knowingly theyv continue,
knowingly they cease. This, Ananda, you may also keep in
mind as a marvellous and wonderful quality of the Perfect One.

6. The Kesort

‘Five sense faculties, O Brahmin, have different domains,
different fields, and they do not take part in the domain and
[ield of cach other. What [ive?

“The sense faculties of seeing, hearing, smelling, tasting
and of touch. For these five sense faculties having different
domuins and different fields, not partaking n the domains and
fields of each other, for them, O Brahmin, mind is the resort,
and the mind partakes mn their feld.”

— But for the mund, venerable Gotama, what is the resort™

—"For the mand. Brahmin, mindfulness is the resorl.”
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—"And for mindfulness, venerable Gotama, what 15 the
resort?’
— ‘For mindiulness, Brahmin, deliverance 1s the resort.”
—'For deliverance, vencrable Gotama, what 15 the resort”
—'For deliverance. Brahmin, Mibbhina i1s the resort.
—"'But for Mibhina, vencrable Gotama, what 15 the resort™
—*"You have now overstepped the range of questioning,
Brahmin, The term of your questioning cannot be conceived.
For it 1s for entering o Mbbina that the Holy Life 15 being
lived; 1t has Mibbana as its goal, Mibbana as s end.’

7. The Practice for All

Once the Exalied One dwelt among the Kosala people, in Sala,
a village of the Brahmins, There he addressed the monks as
follows:

Come, O brethren, practise body-contemplation on the body,
ardent and clearly comprehending, single-minded, with a serene
heart and a collected and concentrated mind, for knowing the
body as 1t truly 1s.

Pracuse feching-contemplaton on feehings, . . . for knowimng
feelings as they truly are; practise mind-contemplation on the
mind, . . . for knowing the mind as it wruly 1s; practise mind-
object contemplation on mind-objects, ardent and clearly
comprehending, ﬁinglc-mindcd, with a serene heart and a
collected and concentrated mund, for knowing mind-objects as
they trulv are.

“Those who are new monks, not long gone forth, who have
come but recently to this teaching and discipline, they should
be encouraged, mitroduced (o and established 1in the cultivation
of the four Foundanons of Mindfulness, Which four?

*Also those monks who are in the Higher Traiming® but
have not yet attmned w the goal and sinve afier the Highest
Peace — they, too, dwell ardent and clearly comprehending,
single minded, with a serene heart and a concentrated and
collected mind, practising body-contemplation on the body,
for the full understanding ol the body; practising fecling-
contemplation of feelings, for the full vnderstanding of
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feelings; practising mind-contemplation on the mind, for the
full understanding of the mind; pracusing mind-object
contemplation on mind-ohjects, for the full understanding® of
mind-objccts.

‘Also those monks who ave Holy Ones (Arahats), taint-
frece; who have lived the Holy Life to the end, have
accomphished theirr task, laid down the burden, attained o the
goal, destroyed the fetters of existence, and are liberated in
perfect wisdom - they, (oo, dwelt ardent and clearly
comprehending, single-minded, with a serene heart and a
concentrated and collected mind, practising body-contemplation
on the body, being unfettered by the body: practising feeling-
-r:nnlcmpluiinn on feehings, bemng unfettered by the feehings;
pracusing mind-contemplation on the mind, being unfettered
by the mind; practising mind-object contemplation on mind-
objects, being unfettered by the mind-objects.

“And also those who are new monks, not long gone forth,
who have come but recently to this teaching and discipline -
they, too, should be encouraged, mntroduced o and established
in the cultivation of the four Foundations of Mindfulness.’

8. Satipatthana, the Standard of Artainment

Once the venerable Sariputta spoke to the venerable Anuruddha:
‘People speak of one in Higher Training,” brother
Anuruddha. In how far 18 one engaged in Higher Traming™
—"With partial development of the four Foundations of
Mindfulness, brother, 15 one m Higher Trammng.”
‘People speak of one beyond Training;* brother Anuruddha.
In how [ar has one gone Beyond Training?
—"With perfect development of the four Foundations of
Mindfulness, brother, has one gone Beyond Training.”

9, A Werghty Ward

Once the venerable Anuruddha and the venerable Sariputia
lived near Vesali, at Ambapali’s grove. In the evening, after
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the venerable Sariputta had risen from his seclusion, he betook
himsell to the venerable Anuruddha. After he had exchanged
with him friendly and polite greetings, he spoke to him thus:

‘Radiant are vour features, brother Anuruddha; bright and
pure of complexion 1s vour face. What might be the mind’s
ahode 1 which the vencrable Anuruddha ofien dwells®?

—"With my mind firmly established 1n the four Foundations
of Mindfulness, do I now often dwell, brother.

‘A monk, brother, who 1s an Arahat, tant-free; who has
Iived the Holy Life to the end. has completed his task, laid
down the burden, attamed (o the goal, destroved the fetters of
existence, and 15 liberated in perfect wisdom — he frequently
dwells with a mind brmly established in the four Foundations
of Mindtulness.”

—"A gain 1s it for us, brother, a great gain that we have
heard that weighty word from the mouth ol the venerable

Anuvroddha.”

10. Unflinching

Once the venerable Anuraddha lived at Savattha, in the house
near the Salald Tree. There he addressed the monks as follows:

“This river here, the Ganges, brethren, flows 1o the East, 18
bent toward the East, directed toward the East. Mow suppose a
large group of people approaches, carrying mammaoties and
baskets, and they say: “We shall make this niver, the Ganges,
flow 1o the West, bend it toward the West, direct 1t toward the
West.,” What do yvou think, brethren: can this large group of
people actually make the Ganges flow toward the West, bend
1l toward the West, direct 1t toward the Wesi?”

—"Verily not, brother.”

—"And why not?”

—"The Ganges, to be sure, brother. flows o the East, 1s
bent toward the East, is directed toward the East. Impossible 1t
15 o make it flow o the West, to bend and direct 1t toward the
West, whatever fatigue and pain this large group of people
might undergo.”

— "Sumilarly, brethren: if a monk who has cultivated and
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frequently practised the four Foundations of Mindfulness, is
surrounded by kings and mumsters, by lus fmends, acquaintances
and relatives and, offering treasure. they entreat him: “Come,
my dear man! What do you want with these yellow robes?
Why do you go about with a shaven head? Come. return to
the lay life where you may enjoy your treasure and do good
deeds!™ But, brethren, that a monk who has culuvated and
frequently practised the four Foundations of Mindiulness,
should give up the tramming and return to a lower state, this 1s
not possible, And why not? There 15 no possibility that a mind
turncd for a long tme toward detachment, bent toward
detachment, directed toward detachment, should return to a
lower state,’

11. The Deathless

There are four Foundations of Mindfulness, monks. Which are
the Tour?

Herein a monk practises body-contemplation on the body,
ardent, clearly comprehending and mindful, having overcome
covetousness and griel concermng the world, Whale he thus
practises body-contemplation on the body, anv desire for the
body 15 abandoned in him. Through the abandonment of
desire the Deathless is realized.

He practises F::q:ling-f:nnLcmpluli:m O f'cclingr-;m ardent,
clearly comprehending and mindful, having overcome
covetousness and griefl concerming the world. While he thus
pracuses feeling-contemplation on fechngs, any desire for
feelings 1s abandoned in him. Through the abandonment of
desire the Deathless 1s realized.

He pracuses mind-contemplation on the mind, ardent,
clearly comprehending and mindful, having overcome
covelousness and griel concerming the world. Whale he thus
practises mind-contemplation on the mind, any desire for the
mund 15 abandoned in hum. Through the abandonment of desire
the Deathless is realized.

He practises mind-object cnnl:mpluliml on mind-objects,
ardent, clearly comprehending and mindful, having overcome
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covetousness and grief concerning the world. While he thus
practises mind-object contemplation on mind-objects, any
desire for mind-objects is abandoned. Through the
abandonment desire the Deathless 15 realized.

12, Tetints

There are three taints®, O monks: the taint of sensuality, the
tmnt of desire for renewed existence, and the tant of 1gnorance.

For eliminating these three taints, O monks, the four Founda-
tons ol Mindlulness should be culuvated.

13. Past and Future

For the giving up and overcoming of those theories which are
concerned with past and future, the four Foundanons of Mind-
fulness should be cultivated, O monks,

14. For one's own Sake

For one’s own sake, monks, vigilant mindfulness should be
made the mind’s guard and this for four reasons:

‘May my mind not harbour lust for anything inducing lust!”
—tfor this reason vigilant mindfulness should be made the
mind’s guard, for one's own sake.

‘May my mund not harbour hate toward anvthung inducing
hate!"—for this reason vigilant mindfulness should be made
the mind's guard, for one's own sake.

‘May my mind not harbour delusion concerning anything
mducing delusion! —{or this reason vigilant mindfulness should
be made the mind's guard, for one’s own sake.

‘May my mind not be infatwated by anything inducing in-
fatwanon! —Ilor ths reason vigilant mindtulness should be made
the mind’s guard, for one’s own sake,

When now, monks, 2 monk’s mind does not harbour lust
for lust-inducing things, because he is free from lust;

when lis mind does not harbour hate toward hate-inducing
thungs, because he 15 free from hate:

when his mind does not harbour delusion concerning
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anything inducing delusion, because he is {ree from delusion;

when his mund 15 not nlaated by anything inducing in-
fatuation. because he is free from infatuation — then such a
monk will not waver, shake or tremble, he wall not succumb
to fear, nor will he adopt the views of other recluses’.”

15. Right Protection

Once the Blessed One dwelt in the Sumbha country, in a town
of the Sumbha people, called Sedaka. There he addressed the
monks as follows:

‘Long ago there lived an acrobat who worked with a bamboo
11-{1]::- Putting up his bamboo pnlr:, he spoke 1o his giﬂ -apprentice
Medakathalikd: "Come, dear Medakathahikd, climb the pole
and stand on my shoulders!” — “Yes, master” sald she and did
as told. And the Acrobat said: “"MNow, dear Medakathalika,
protect me well, and T shall protect you. Thus watching over
cach other, protecting cach other, we shall show our skill, make
for uws a living, and shall safely get down from the bamboo
pole.”

‘But Medakathahka, the apprentuce, smd: Mot so. Master!
You, O master, should protect voursell; and I. too, shall protect
mysell. So self-guarded, sell-protected we shall show our skill,
earn for vs a living, and shall safely get down from the bamboo
pole.”

"This is the right way’ said the Blessed One and spoke
further as lollows:

‘It 15 just as the apprentce sad: “1 shall protect myself,” n
that way the Foundations ol Mindfulness should be practised.
“I shall protect others,” in that way the Foundations of
KMindfulness should be practised. Protecting onesell one protects
others; protecting others one protects onesell.

‘And how does one, 1n protecting onescll, protect others?
By the repeated and frequent practice of meditation,”

‘And how does one, 10 protecting others, protect onesell™
By patience and forbearance, by a non-violent and harmless
life, by lovingkindness and compassion.®

© 71 shall protect myself,” in that way the Foundatnons of
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Mindfulness should be practised. "I shall protect others,” in
that way the Foundations of Mindiulness should be practised.
Protecting oneseli, one protects others; protecting others, one
protecis oneself.™”

16. The Sick Householder

The houscholder Sirivaddha of Rajagaha, a follower of the
Teaching, was stricken by a grave disease, and he sent a reguest
to the venerable Ananda to come and see him. Following that
request, the venerable Ananda betook himsell to the sick man’s
house and spoke to Sirtvaddha, the houscholder, as follows:

“Is your condition tolerable, householder, can you bhear up?
Are the puns lessening and not mcreasing? Do vou feel an
improvement, not a worsening?’

— ‘Mo, Lord, my condition 15 not wlerable; 1t 15 hard o
bear. The pains increase and do not lessen; a deterioration may
be expected, not an 1mprovement.

—‘Hence, houscholder, you should train yvourself thus: I
will practise body-contemplation on the body. . . feeling
contemplatton on feelings . . . mind-objects contemplatuon on
mind-objects, ardent, clearly comprehending and mindful,
having overcome covelousness and griel” concerning the
world.”

—""These four Foundations of Mindfulness, Lord, taught
by the Exalted One, can be found with me, and [ live in
accordance with these teachings: because | dwell, O Lord,
practusing body-contemplation on the body . . . mind-object
contemplation on mind-objects, ardent. . . .

‘And concerning those five lower fetters,” explained by
the Exalted One. [ do not see a single one of them, O Lord,
which | have not discarded.”

—"A gain 15 thas for vou, houscholder, a great gan! The
fruition of the state of MNon-returning,'' houscholder, has been
declared by vou.”
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17. A Sick Monk

Once, while the venerable Anuruddha lived near Sivatihi, he
fell il and was i pan, sulfering from a grave discase. On that
occasion, several monks weni to the venerable Anuruddha and
spoke to him thus:

"What mught be the state of mund dwelling i which panful
bodily sensations are unable to perturb the mind of the
vencerable Anuruddha®”

—1t is a state of mind, brethren, that is firmly grounded in
the four Foundations of Mmdfulness; and due to that, panful
bodily sensations cannot perturb my mind.”

18. The Thera Uttiva

When illness came, my mindlulness arose:
Mlness has called: there 15 no time for indolence!”

19, From Constraint to Freedom

E'en mn construmnis of life the teaching can be found
That to Mibbina leads, the end of ill:

[t"s Tound by those who win o mindiulness;

Their hearis attmn to perfect concentration,

20. Flowers of Deliverance

Full tramned and firm i night endeavour,

With mindfulness one’s very own domain—

II with such Nowers ol deliverance onc 1s decked,
This stainless one will never be reborn.

21. Awareness of the Present

Do not hark back to things that passed,
And for the future cherish not fond hopes:
The past was left behind by thee,

The future state has not yel come,
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But who with vision clear can see's
The present which 15 here and now,
Such wise one should aspire o win
What never can be lost nor shaken.™

22, Accumulations

‘A heap of unwholesomeness,” speaking thus of the five
Hindrances one will speak of them correctly. For, indeed, they
are entire an accumulation of uvnwholesomeness. Which are
the five? Sense desire, ill will, sloth and torpor, restlessness
and worry, sceptical doubt,

‘A heap of wholesomeness,” speaking thus of the four
Foundations of Mindfulness one will speak of them correctly.
For, indeed, they are entire an accumulaion of wholesomeness.

23 The Gift of Friendship

Those for whom vou have sympathy, O monks, those who
deem 1t fit to lisien (0 you — [nends and companions, Kinsmen
and relanves — they should be encouraged, introduced o and
established in the four Foundations of Mindfulness.

24, Alf-helpful

Mindlulness, I declare, O monks, is helpful evervwhere.

THE FIRST STEPS

25. Ohstacies

Without giving up si1x things, O monks, will 1t not be p:‘.u!-::-;ihlr:
o dwell practising body-contemplation on the body. . . feeling-
contemplation on fechngs . . . mind-contemplation on the mind

. mind-ohject contemplation on mind-objects, Which 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; immode-
rate eating.
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26. Gradual Progress

Once the Exalted One dwell near Siketa in the deer part of
Anjanavana. Al that nme the Wanderer Kundaliya, an ascenc,
went there, and after exchanging friendly and polite greetings
with the Exalicd One, he sat down at one side. Sitting at one
side he spoke to the Exalted One thus:

‘T am accustomed to visit the parks of monasteries, Sir,
and to go o meelings. After a meal, having [imshed my
breakfast, I have the habit of going from monastery to
monastery, from park to park. There | meet some ascetics and
brahmans who engage in discussions just because they think
it heneflicial to argue and crincize. Mow, what does the
venerable Gotama consider to be benehcial™

—It is the fruit of deliverance by knowledge" that the
Perfect One considers to be beneficial.”

—"Mow, venerable Gotama, by the cultivation and frequent
practice of which things can the fruit of deliverance by
knowledge be accomplished™

—'The seven Factors of Enlightenment, if cultivated and
frequently pracused, will accomphish the fruit of deliverance
by knowledge.”

—"And which things, culuvated and frequently practised,
will accomplish the seven Factors of Enlightenment™

—"The four Foundations of Mindfulness, 1l cultivated and
frequently practised, will accomplish the seven Factors of
Mindfulness.”

—"And which things, cultivated and frequently pracused,
will accomplish the four Foundations ol Mindfulness®

“Threefold good conduet.™™

—"And which things, cultuvated and frequently pracused,
will accomplish the threefold good conduet™

—Sense-conirol.”

27. The Beginning

Savatthi. Once the vencrable Baluya went to the Exalicd One,
saluted him respectfully and sat to one side. Sitting on one
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side, he spoke to the Exalted One thus:

‘It wall be good, Lord, 1if the Exalted One can explun o
me the teaching in brief so that, after having listened to the
msiruction, | may hive alone, secluded, carnest and resolute.’

“Well, Bahiya, vou should first purify the beginning of all
salutary things. And what is the beginning of all things salutary?
Virtue that has been well puritfied, and correct understanding.
When your virtue 1s very pure and your understanding correct,
then, Bahiva, supported and wmded by virtue, you may cultivate
the four Foundations of Mindfulness.

‘I, Bahiva, thus supported and mded by virtue, you will
cultivate the four Foundations of Mindlulness, whichever night
may come and whichever day may dawn for you, you may
expect only growth in things salutary, not deterioration.’

And the venerable Bahiva, gladdened and satisfied by the
words of the Exalted One, saluted him respectiully and went
away.

And the vencrable Bahiva lived now alonc and sccluded,
earnest, ardent and resolute. And the goal for the sake of which
noble sons go forth from home to homelessness, that highest
perfectnion of the Holy Life he soon came o know directlv,
this very life, realizing it for himself; "Ceased has rebirth, fulfilled
15 the Holy Lale, the task 15 done, nothing further remans after
this,” this he knew,

Thus the venerable Bahiya had become one of the Arahats.

28. The Purpose of the Moral Rules

‘Those salutary rules of morality proclaimed by the Exalted
One, lor what purposc, brother Ananda, has he pmc]uimcd
them?

—"Well said, brother Bhadda, well smd! Pleasing is vour
wisdom, pleasing vour insight, excellent 1s vour quesiaon!

“Those salutary rules of morahty proclaimed by the Exalied
One, were proclmmed by him for the sake of culuvanng the
four Foundations of Mindiulness.’
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GENERAL DIRECTIONS FOR THE PRACTICE

20, The Instruction to Bahiva

Thus, Biahiya, should you troin yourself: “In what is scen there
must be only the seen; i what is heard there must be only the
heard: m what 15 senscd (as smell, taste or touch) there must
be only what 15 sensed; 1n what 1s thought there must be only
what is thought,” '

30, Directed and Undirecred Meditation

Savatthi. One morning, after the venerable Ananda had dressed
he ok bowl and robe and went (o a nunnery. Having armved
there he sat down on a prepared seat. The nuns approached
and, having respectfully saluted the venerable Ananda, they
sal at one swde and spoke o ham thuos:

“There are many nuns here, venerable Ananda, who, well
established 1n the four Foundations of Mindfulness, have
experienced a great result gradually increasing.’

—'So 1t is, sisters. So 1t 1s, sisters, From any monk or nun
whose mind is well established in the four Foundations of
Mindfulness, it may he expected that they will experience
a great result, gradually increasing.”

And the venerable Ananda, having instructed, encouraged,
aroused and gladdened the nuns by a talk on the Dhamma,
went away. He then went for alms food in Savaithi, and having
returned from the alms round, afier his meal, he betook himsell
to the Exalted One. Having respectfully saluted the Master, he
sal at one side and told of his visit to the nunnery. And the
Exalted One spoke thus:

“‘So it is, Ananda. So it is, Ananda. Verily, from any monk
or nun whose mind 158 well established i the four Foundanons
of Mindfulness, it may be expected that they will experience a
great result, gradually increasing.

"What are those four? Herein o monk dwells pracusing body-
contemplanon on the body, ardent, clearly comprehending and
mindful, having overcome covetousness and griel concerning
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the world. While he thus dwells practising body-contemplation
on the body, there arses within hum, with the body as object,
bodily excitation or mental sluggishness; or his mind 1s
distracted by outward things. That monk, Ananda, should then
direct his thoughts to any confidence-inspiring object.'” Having
done so, joy will arise in him. In a joyful mind, rapture will
artse. In an enraptured mund, mner tranquilhity will appear. He
who 15 trangquil within, will feel happiness; and a happy mind
wins concentration, Now, he thinks: “The purpose for which 1
directed the mind {elsewhere), 15 now fullilled. Should T not
now twm away from 117" And he wrns away,”™ and no longer
reflects and considers.”™ 1 am now free from reflecting and
considering, mindful within, and happy,” thus he knows.

‘Further, Ananda, a monk dwells practising feeling-
contemplation on feelings . . . mind-contemplation on the mind
— mind-object contemplation on mind-objects. While he thus
dwells, there arises in him, with feelings . . . the state of mind
. .. or mind-objects as object, bodily excitation or mental
sluggishness; or his mind is distracted by outward things. That
monk, Ananda, should then direct his thoughts to any
conflidence-nspiring object. Having done so, joy wall anse
him. In a jovful mind. rapture will arise. In an enraptured mind
mner ranguillicy wall appear. He who 1s tranguil withan, will
feel happiness; and a happy mind wins conceniraiion. Mow he
thinks: “The purpose for which I directed the mind (elsewhere),
15 now fullilled. Should 1 not now wrn away from 1?7 And he
twns away, and no longer reflects and considers. I am now
free of reflectng and considering, mindful within and happy,”
thus he knows,

“This, Anandza, 1s directed meditation.®®

‘And what, Ananda, is undirected meditation?*!

If, Ananda, 2 monk’s mind need not be directed outward, ™
he knows: “My mind 18 not outward-directed.” And he further
knows: “In the earlier and later (stages of the practice) 1 am
without impediments, free, undeflected.” And he further
knows: “I dwell practising body-contemplation on the body,
feeling-contemplation on fechngs, mind-contemplation on the
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mind, mind-object contemplation on mind-objects, ardent,
clearly comprehending and mindful, having overcome
covelousness and griel concerning the world. And T am happy.”

“This, Ananda, is undirected meditation.

“Thus, Ananda, have I shown to you the directed meditation
and the undirected meditation. What a master can do for his
disciples, wishing them well, out of compassion and sympathy,
that 1 have done for vou, Here, Ananda, are trees and secluded
cells! Practice meditation, Ananda' Be not neglectful, lest you
regret 1 afterwards! This 1s my injunction to you.

Thus spoke the Exalted One. Glad in heart rejomeed the
venerable Ananda in the words of the Blessed One,

EXPLAMNATIONS OF THE DISCOURSE

31. Contemplating Origination-factors . . .

[ shall show you, monks, the origination and cessation in the
four Foundations of Mindfulness., Listen to my words!

What now, monks, is the origination of the body? Through
the origination of nutriment there is origination of the body.
Through the cessaton of nutriment there 18 cessation of the
hody.

Through the originanon of sense impression™ there is
origination of feelings. Through the cessation ol sense
impression there is cessation of feelings,

Through the orngination of mind-and-body (nama-ripea)
there is origination of consciousness.” Through the cessation
ol mind-and-body there 15 cessation ol consclousncss.

Through the ongination of attention there 15 origination of
mind-ohjects.” Through the cessation of attention there is
cessation of mind-objects,

32 He Dwells Internally . .. 1

The Brahma Sana mkumara addressed the Tavanmsa Gods
thus:
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“What do the revered Tavatnmsa Gods think about 11?7 Has
not the Exalted One who 1s the knower, the seer, the Holy
One and Fully Enlightened, well proclaimed the four
Foundations of Mmmdluloess, for attmining what 15 salutary? And
what are these four? Herein a monk practises body-
contemplation on the body iuwernally. While he thus dwells he
15 well concentrated and serene. When he 1s thus well
concentrated and serene he evokes knowledge and vision
concermng the body of others, external to himsell, (And so
regard to feelings, state of mind, and mind-ohjects.)’

33, He Dwells Internally .. . If

How does a monk dwell practising body-contemplation on the
body infernaflv? Herein a monk reflects upon his own body,
from the soles of s feet upward and from the crown of his
head downward, enclosed by the skin and full of impurities,
thinking thus: “There arc n this body: hair of the head . . .
synovic fluid, wrine.” He then practises with this object,
develops it, attends to it frequently and firmly establishes 1t in
his mund. Having done so, he then turns s ound to a body
external to himself.

And how does a monk dwell pracnsing body-contemplation
on the body exviernaflyv? Herein a monk reflects upon a body
external to himself: “There are in his body: hairs of the head .
. . . He then practises with that object, develops ii, attends o
it frequently and firmly establishes 1t 1n his mind. Having done
s0, he turns s mind 1o the body mternally and externally.

And how does a monk dwell practsing body-contemplation
on the body both internally and externally” Hercin a monk
reflects upon a body mternally and externally: “There are in
this body: hairs of the head. . ", Thus a monk dwells practising
body-contemplaton on the body, both internally and externally.
(And so n regard to feelings, the state of mind, and mind-
objects. )
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3. The Sevenfold Contemplation of the Four Satipatthanas

How does one dwell practising body-contemplation on the
body?

Herein a certaun person contemplates the corporeal phe-
nomenon “earth’ (pathavi-kdva) (1) as impermanent and not
as permanent; (2) as punful and not as pleasurable; (3) as not-
self and not as a self; (4) he turns away and 15 not delighted
by 1t (3) he 1s dispassionate and does not crave; (6) he causes
cessation of it and not origination; (7) he relinquishes and does
nol grasp. E:mlcmp[u[ing it as impermanent, he abandons the
notion of permanency; contemplating it as painful, he abandons
the notion of p]cu:-‘.urc; ::c‘.nml:mpl:lting it as not-sell, he abandons
the notion of a sell; by twrning away he abandons dehight; by
being dispassionate he abandons greed; by causing cessation
he abandons onginaoon; by rehingmshing he abandons grasping.

In that sevenfold manner he practises body-contemplation.

The body 1s the ‘foundabon™, not “‘mindiulness”; but mind-
fulness 1s “foundation™ as well as “mindfulness’. With that
mindfulness and with that knowledge™ he contemplates the
body., Hence 1t 1s called “the Foundation of Mindfulness
consisting of practising body-contemplation on the body™ (kive
kdavdnupassand-satipatthanag),

Again, a certain person contemplaies as impermanent and
not as permanent the -r:nrpn:n:ul phenomena water, heat, air,
hair of the head and of the body, the upper and lower skin,
flesh, blood, sinews, bones, marrow. He contemplates them as
panful . . | (comtinue as above up to:) Hence 1t 1s called “the
Foundation of Mindfulness consisting of practising body-
contemplation on the body’.

How does one dwell practising feeling-contemplation on
feelings?

Heremn a certain person contemplaies as mmpermanent and
not as permanent, the pleasant, unpleasant and neutral feelings;
the fechings born of visual mmpressions, sound-1mpressions,
smell-impressions,  taste-impressions,  touch-impressions  and
mind-impressions. He contemplates them as painful and not
as pleasurable; as not-sell and oot as a self;, he turns away and
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is not delighted by them; he is dispassionate and does nol crave;
he causes cessation and not ongination; he relinguishes and
does not grasp. Contemplating them as impermanent, he
abandons the noton of permancency; contemplating them as
painful, he abandons the notion of pleasure; contemplating them
as not-sclf, he abandons the notion of a self; by wming away
he abandons delight; by being dispassionate he abandons greed;
by causing cessation he abandons origination; by relinguishing
he abandons grasping,

In that sevenfold manner he practises feeling-coniemplation.

Fecling 15 the ‘foundation’, not ‘mundlulness™; but
mindfulness is “foundation™ as well as “mindfulness’. With that
mindfulness and that knowledge he contemplates feelings.
Hence it 15 called “the Foundanon of Mindiulness consisting
of practising feeling-contemplation on feelings.”

How does one dwell practising mind-contemplation on the
mind**’

Herein a certain person contemplates as impermanent and
not as permanent the lustiul state of mind and the lust-free
state of mind; the haung state of mind and the hate-free state
of mind . . . (condinue as in ihe Discourse);, he contemplates
as impermanent and not as permanent, visual consciousness,
auditory consciousness, olfactory consciousness, gusiatory
consciousness, lachle consciousness and mind-consciousness.
And cach of them he further contemplates as pmnful and not
as pleasurable; as not-sell and not as a self; he tums away and
1% not delighted by them; he 18 dispassionate and does not erave;
he cawses cessation and not origination; he relinquishes and
does not grasp. 1‘:1’{'|m|:mplulin&zr them as mmpermanent, he
abandons the notion of permanency; contemplating them as
puini'ul, he abandons the noton of plcu:-:un:: contemplating them
as not-sclf, he abandons the notion of a self; by wrmng away
he abandons delight; by being dispassionate he abandons greed;
by causing cessation he abandons ongination; by rehinguishing
he abandons grasping,

In that sevenfold manner he practises mind-contemplation.
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Mind is the "foundation’, not ‘mindfulness”; but mindfulness
15 “Toundaton® as well as ‘mundfulness’. With that mindfulness
and that knowledge he contemplates the mind. Hence it is called
‘the Foundation of Mimndfulness consisting of practising mind-
contemplation on the mind’.

How does one dwell pracusing nmund-object contemplation
on mind-objects?

Heremn a certain person contemplates as nmpermanent and
not as permanent, the other phenomena, excepting the body,
excepting lechings, excepting mind {1.c. consciousness).™ He
contemplates them as painful and not as pleasurable; as not-
self and not as a self; he turns away and is not delighted by
them: he 15 dispassionate and does not crave; he causes cessanon
and not origination; he relinquishes and does not grasp.
Contemplatng them as impermanent, he abandons the notion
of permanency; contemplating them as painful, he abandons
the notion of pln::lf-;urr:: cnnlcmpluting them as nol-scll, he
abandons the notion of a self; by tuwrning away he abandons
dehight; by bemng dispassionate he abandons greed; by causing
cessation he abandons ornginaton; by relingquishing he abandons
orasping.

In that scvenfold manner he practises mand-object
contemplation.

Mind-objects are the ‘loundabon’, not ‘mundiulness’; but
muindfulness s foundation” as well as “mindfulness’. With that
mindtulness and that knowledge he contemplates mind-objects.

Hence 1t 1s called “the Foundatnon of Mindfulness consisting
of practising mind-object-contemplation on mind-objects’.

33, THE CONTEMPLATION OF THE BODY

If the body 15 not mastered (by meditation;, abhdavita), the
mind cannot be mastered. If the body 15 mastered, mind is
masiered.

36, There 1s one thing, monks, that, cultivated and regularly
practised, leads to a deep sense ol urgency, . . . to the Supreme
Peace . . . o mindfulness and clear comprehension, . . . to the
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attainment of right vision and knowledge, . . . to happiness
here and now, . . . o realizing dehverance by wisdom and the
fruition of Holiness {(arahaita-phala): 1t 1s mindiulness of the
body.

37. The Discouwrse on Mindfulness of the Body

Thus have I heard. Once the Exalted One dwelt at Savatthi, in
the Jeta Grove, mn Andathapindika’s monastery. At that tume, a
number of monks having returned from the alms round, after
the meal, had gathered in the assembly hall. Among them this
conversation took place: "It is wonderful, brethren, it 1s
extraordinary how the Exalted One, the knower, the seer, the
Holy One, fully enlightened, has described this Mindiulness
of the Body as being of great fruit, of great advantage.” Here
this conversabion of the monks was interrupied. The Exalied
One having risen from his seclusion in the evening, went to
the assembly hall and sat down on a seat prepared for him.
Thus seated he addressed the monks: "Talking about what,
monks, are yvou scated here”? What was the conversation that
yvou have mterrupted?

— "Having returned from the alms-round, after our meal,
we had gathered in the assembly hall, and this conversation
arose among us: "It 18 wonderful, brethren. it 15 extraordinary
how the Exalted One, the knower, the seer, the Holy One,
fully enlightened has described this Mindfulness of the Body
as being of great fruit, of great advantage.” It 1s this
conversation. Lord, that we had interrupted when the Exalted
One came.’

“How then, monks, 1s Mindiulness of the Body ol great
fruit. of great advantage, 1if cultivated and regularly practised?

(Mindfulness of Breathing) “Herein, monks, a monk having
gone o the forest, o the foot of a tree, or o an empty place,
sits down cross-legged, keeps his body erect and his
mindfulness alert. Just mindful he breathes o and mndful he
breathes out, Breathing in a long breath, he knows 1 breathe
m a long breath’. . . (Continue as in the Discourse up o7)
Colming the bodily functon (of breathing), I shall breathe
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out’, thus he trains himself.

‘In him who thus lives earnest, ardent and resolute, worldly
memories and inclinations will fade away, and through their
fading his mind will become firm within, will be calm,
harmonious and concentrated. In that way, monks, cultivates
a monk Mindfulness of the Body.

Here follow, as given in the Discourse, the sections on The Postures of the
Hody, on Mindfvlness and Clear Comprehensicn, Bepulsiveness of the Body, and
the Cemetery Contemplations, each followed by the above paragraph: “In him who
thus lives earnest , . '

(The meditative Absorptions) "Furthermore, monks, o monk
detached from sensc-objects, detached from unsalutary 1deas,
enters into the first absorpiion that 1s born of detachment,
accompanied by thought-conception and discursive thinking,
and filled with rapture and joy. With that rapture and joy
born of detachment, he saturates and imbues, permeates and
pervades this body so that not o single spot of his entire
body remains vnpervaded by the rapture and jov born of
detachment.

It a skilful barber or s apprentice were o pour soap
powder on a metal dish and mix it with water repeatedly added;
then the ball of soapy lather would be [ull of moisture,
pervaded with moisture, inside and outside, without dripping.
Similarly it is with that monk: with the rapture and joy born of
detachment he saturates and imbues, permeates and pervades
this hody so that not a single spot of his entire body remains
uvnpervaded by the rapture and joy born of detachment.

In him who thus lives earnest, ardent and resolute, worldly
memaortes and mchonattons will fade away, and through their
fading his mind will become firm within, will be calm,
harmomous and concentrated. In that way, monks, culuvates
a monk Mindiulness of the Body.

Further, monks: after the stlling of thought-conception and
discursive thinking, he gmns the mner rangulhity and harmony
of the second absorpiion that 1s free of thought-conception
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and discursive thinking, born of concentration and filled with
rapiure and joy. With that rapture and joy born of concentration,
he saturates and imbues, permeates and pervades this body so
that not a smmgle spot of s entire body remmuns unpervaded
by that rapture and joy born ol concentration.

If there were a deep lake, with spring water welling up
from within, and there were no mflow of water neither from
East nor West, neither from Morth nor South; nor would rains
fill 1t wath theiwr showers now and then; but the cool spring
within the lake would saturate and imbue, permeate and pervade
it with 1ts cool waters so that not a single spot of the lake
remains unpervaded by the cool spring water — similarly 1t is
with that monk: with the rapture and joy born of concentration,
he samrates and imbues, permeates and pervades this body so
that not a single spot of his entire body remains unpervaded
by that rapture and joy born ol concentration,

In him who thus lives . . .

Further, monks: after the fading away of rapture the monk
dwells in equanimity, mindiul and clearly aware, and he ex-
periences a4 happiness i this body, of which the Moble Ones
say: “Happily lives he who dwells 1n equanimity and is
mandful!” - that third absorption he wins. With that rapture-
free happiness he saturates and imbues, permeates and pervades
this body so that not a single spot of his entire body remains
unpervaded by that rapture-free happiness.

If there were, in lotus pond, blue, red or white lotus blossoms
born in the water, grown in the water, nurtured m submersion,
then these lotus plants are from the up to the roots saturated and
imbued, permeated and pervaded by the cool walter so that not a
single spot of these lotus plants remains unpervaded by the water.
Stmilarly 1t is with that monk: with the rapture-iree happiness he
safurates and mmbuses, permeates and pervades this body so that
not a single spot of his entire body remains unpervaded by the
rapiure-free happiness.

In him who thus lives . . .

Further, monks: with the abandoning ol plcu:-;urn: and pain,
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and with the previous disappearance of joy and gnief, he enters
upon and dwells 1 the fourth absorprion which 1s beyond
pleasure and pain, and has purity of mindfulness due to
cquanimity. He sits pervading this very body with a pure and
lucid mind so that not a single spot of his entire body remains
unpervaded by that pure and lucid mind.

Suppose a man, scated, were wrapped in a white cloth that
covers his head, so that there were not a single spot of his body
that 15 not covered by the white cloth, Sumlarly 1t 15 with that
monk: he siis pervading this very body with a pure and lucid
mind so that not a single spot of his entire body remain
unpervaded by that pure and lucid mind.

In him who thus lives earnest, ardent and resolute, worldly
memortes and melinatnons wall fade away, and through their
fading his mind will become firm within, will be calm,
harmonious and concentrated. In that wayv, monks, culuvates a
monk Mindfulness of the Body.

Whosocver, monks, has cultivated and regularly practised
Mindfulness of the Body, included in it are for him all beneficial
things conducive to wisdom.

If someone were o concerve m his mund the great ocean,
included in it are for him all those little rivers that have flowed
mio the ocecan. Sumlarly 1t 15 wath anvone who has cultivated
and regularly practised Mindfulness of the Bodv: included 1 it
are for him all beneficial things conducive to wisdom. But in a
monk by whom Mindfulness of the Body has not been culuvated,
not regularly practised, in him, O monks, Mara will find entry,
will obtmn a hold.

If. monks, a man were to throw a heavy stone ball into a
heap of wet clay, what do you think, monks, will not that
heavy ball of stone tind entry nto that heap of wet clay, will it
not obtain a hold in it? = Certainly, Lord. — Similarly, monks,
whosoever has not culuvated, not regularly practised
Mindfulness of the Body, in him Mara will find entry, will
obtain a hold.

If. monks, there were a drv, sapless piece of wood, and a
man came with the upper kindling stick, thinking ‘I shall make
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fire, I shall produce a flame™: what do you think, monks, will
that man be able w do w? — Certanly, Lord. — Sinulacly, monks,
whosoever has not cultivated, not regularly practised
Mindfulness of the Body, mn him Mara will find entry, will
obtain a hold.

If, monks, there were a water pot, empty ol water, p]uccd
on a stand, and a man came with a load of water: what do you
think, monks, will that man be able to pour that water into the
pot? — Certamnly, Lord. - Sinularly, monks, whosoever has not
cultivated, not regularly practised Mindlulness of the Body, in
huim Mara will find entry, will obtiun a hold.

But whosoever, monks, has cultivated and regularly
pracused Mindiulness ol the Body, in him Mara will not find
entry, will not obtain a hold. If, monks, a man were to throw a
light skein of thread agmnst a door plank made of solid heart
wood: what do vou think, monks, could this light skein of
thread find entry into the door plank made of solid heart wood,
could it obtain a hold in it? — Certainly not, Lord. — Similarly,
monks, whosoever has cultivated and regularly practised
Mindfulness of the Body, n him Mira cannot find enty, cannot
abtain a hold,

[I' there were a fresh priece of wood, full of sap, and a man
came with the upper kindling stick, thinking °I shall make fire,
I shall produce a flame™: what do you think, monks, will that
man be able o do i(t1? — Certainly not, Lord. — Similarly, monks,
whosoever has cultivated and regularly practised Mindfulness
of the Body, in him Miara cannot find entry, cannot obtain a
hold.

It there were a full water pot, placed on a stand, filled o
the brim with water so that crows could drink from it, and a
man came with a load of water: what do vou think, monks,
will that man be able to pour the water into that pot? — Certmnly
not, Lord, — Similarly, monks, whosoever has cultivated and
regularly practised Mindfulness of the Body, in him Mara
cannot find entry, cannot obtain a hold.
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Whosoever, monks, has cultivated and regularly practised
Mindfulness of the Body, o whatever state realizable by direct
knowledge he may bend his mind for reaching it by direct
knowledge, he wiall then acquire proficiency n that very field.

If there were a full water pot, placed on a stand, filled to
the brnim with water so that crows could drink from it, and a
strong man were o ult it more and more. would then the water
flow out? — Certainly, Lord. — Sumilarly, monks, whosoever
has culovated and regularly pracused Mindfulness of the Body,
to whaiever state realizable by direct knowledge he may bend
his mund for reahzing 1t by direct knowledge, he will then
acquire proficiency in that very field.

If there were, on level ground, a square tank bounded by
a dam. hilled to the brim with water so that crows could drink
from 1, and a strong man were o open the dam more and
more, would then the water low out? — Certminly, Lord. —
Similarly, monks, whosoever has cultivated and regularly
practiscd Mindfulness of the Body, to whalever state realizable
by direct knowledge he may bend his mind for realizing 1t by
direct knowledge, he will then acquire proficiency in that very
feld.

Suppose, at the junction of four main roads, on level ground,
a chartot with noble horses were standing, harnessed 1n
reaciness, furnished with a goad stick; and o skilled charioteer,
a master of horse trmning, mounting the chanot, taking the
reins i hus left hand and the goad n his nght, were o drive
along where he wanted. Similarly, monks, whosoever has
culovated and regularly practised Mindfulness of the Body, w
whalever state realizable by direct knowledge he may bend
his mind for realizing 1t by direet knowledge, he will then
acquire proliciency in that very field.

If, monks, Mindtulness of the Body has been culuvated
and regularly practised, made a vehicle (of progress) and a
[irm  possession of the mind; has been consohdated,
strengthened and perfected, then ten blessings may be expected.
What tcn?
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The disciple overpowers passions™ and dissatisfaction,™
and 18 not overpowered by dissatsfacton; agmn and agan, he
subdues the recurring dissatisfaction. He overpowers fear and
anxiety, and 15 not overpowered by them; agan and agmn he
subdues the recurring fears and anxieties. He endures cold and
heat, hunger and thirst, wind and scorching sun, gudl'lic:-;,
mosquitoes and serpents; patently he endures disagrecable,
unpleasant words, and bodily pans that anse, which are severe,
prercing, disagrecable, unpleasant, of a fatal nature. The four
Absorptions that purify the mind, these states of happiness
found n the present, he attains at wall, without difficulty and
strain, He becomes endowed with various supernormal powers:
bemng one he becomes many; having become many, he agan
becomes one, he appears and disappears: unhindered he goes
through walls, fences and mountains as through the air; he
submerges and emerges 1n the earth as in water; without sinking
he walks on the water as on the earth; cross-legged he flies
through the air like a winged bird; he touches and strokes with
his hand the sun and the moon, those great and powerful
luminaries; even up to the Brahma world he yields power over
his body., — With the Divine Ear, punified and superhuman, he
hears sounds, both divine and human, near and far. He cogmizes
the munds of other persons, other beings, mentally penctrating
them. — He recollects many a past existence, as unio one rebirth,
twoy, three, Tour and hive rebirths, one hundred, two hundred,
three hundred, four hundred and five hundred rebirths, one
thousand rebirths, one hundred thousand rebirths; he recollects
many world-evolutions and world-devolunons: "There [ have
been and had such a name, belonged to such a family, had
such an appearance, ale such kinds of lood, partook ol such
pleasures and sufferings, and such was my life span. Having
departed from there, 1 entered existence elsewhere; and there 1
had such a name . . . and such was my hife span. Having
departed from there I entered existence here.” Thus he recollects
many a pasi cxistence with all s charactensuc features and
particulars. — With the Divine Eve, purified and superhuman,
he sces how beings depart and reappear, beings basc and noble,
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beautiful and wgly, happy and miserable: he sees how beings
reappear according o their deeds. — Alter the eradication of
the tamis {(d@savea) he dwells, free of tainis, in the hberation of
the mind, m the hberaton by wisdom, having understood and
realized 1t by himself.

If Mindfulness of the Body has been cultivated and
regularly pracused. made a vehicle {(of progress) and a firm
possession of the mind; has been consolidated, strengthened
and perfected, these ten blessings may be expected.’

Thus spoke the Exalted One. Glad in heart the monks re-
jmced m the words of the Blessed One.

38. From the Verses of the Venerable Ananda

The friend™ has passed away, the Master, too, has gone.
There 15 no fmendship now that equals unto thas:

The Mindfulness directed bodvwards.

39. The Discourse on Mindfulness of Breathing™

. . . Mindfulness of Breathing, monks, cultuvated and regularly
pracised, 15 of great fruit and great benelit. Mimdfulness of
Breathing, cultivated and regularly practised. brings to
perfection the four Foundations of Mindfulness; the lfour
Foundations of Mindfulness, cultivated and regularly practised,
bring the seven Factors of Enljghlcnnmnl to perfection; the
seven Factors of Enlightenment, culuvated and regularly
practised, bring wisdom and deliverance to perfection.

And how culovated and regularly proctised, 15 Mindfulness
of Breathing of great fruit and benefit?

Hercin, monks, a monk having gonc (o the forest, (o the
foot of a wee, or to an empty place, sits down cross-legged,
keeps his body erect and his mindfulness alert. Just mindful
he breathes i, mundful he breathes out.

L. The First Tetrad ( Contemplation of the Body)

l. Breathing in a long breath, he knows, “I breathe in a
long breath™; breathing out a long breath, he knows, ‘1 breathe
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oult a long breath’,

2. Breathing mn a short breath, he knows, ‘I breathe oo
short breath™; breathing out a short breath, he knows, ‘I breathe
oul a short breath,’

3. “Experiencing the whole (breath-) body I shall breathe
m,  thus he trains himself; "Experiencing the whole {hreath-)
body [ shall breathe out.” thus he trains himself.

4. “Calming the bodily function {of breathing) 1 shall
breathe in,” thus he ramns himsell;, "Calmung the bodily functon
{of breathing) I shall breathe out,” thus he trains himself,

II. The Second Tetrad ( Contemplation of Feelings)

5. “Experiencing rapture I shall breathe in (I shall breathe
out),” thus he trmns himself,

0. “Experiencing happiness [ shall breathe in (1 shall breathe
out),” thus he trains himself,

7. “Expeniencing the mental functions™ [ shall breathe n
{I shall breathe out).,” thus he tramms himself,

8. “Calmng the mental functions I shall breathe in (1 shall
breathe out),” thus he trans himsell,

I The Third Tetrad { Contemplation of the Mind)

9. ‘Experiencing the mind I shall breathe in (I shall breathe
out),” thus he trains himself,

10. *Gladdening the mind I shall breathe in (I shall breathe
out),” thus he trams himself.

11. *“Concentrating the mind I shall breathe 1n (1 shall
breathe out),” thus he tramins himself,

12. “Liberating the mind I shall breathe in (I shall breathe

oul),” thus he trains himsclf.

IV. The Fourth Tetrad { Contemplation of Mind-objects)

13, "Contemplating impermanence I shall breath in (I shall
breathe out),” thus he trans himsell,

14.1 ‘Contemplating dispassion I shall breathe in (I shall
breathe out),” thus he trains himself,
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15. "Contemplating cessation [ shall breathe in (1 shall
breathe out).)” thus he tramnms himself,

16, “‘Contemplating relinquishment I shall breathe in (I shall
breathe out),” thus he traans himself.®

In that wav cultivated and regularly practised, monks,
Mindfulness of Breathing brings great fruit and benelfit.

Perfecting the Foundations of Mindfulness

And how cultivated, how regularly practised brings Mindfulness
ol Breathing the four Foundations of Mindlulness to perfection?

L. Whenever a monk mindfully breathes in and out a long
breath, or a short breath: or when he trains himsell 1o breathe
m and out while experiencing the bodily function (of breathing);
or while calming that function — at that time, monks, he dwells
praciising body-contemplation on the body, ardent, clearly
comprehending and mindful; having overcome covelousness
and grniel concerning the world., For, breathing 1n and out,
monks, I say 18 one of the bodily processes,

II. Whenever the monk trams himselfl to breathe m and out
while experiencing rapture; or while experiencing happiness;
or while experiencing the mental functions; or while calming
the mental functions — at that time, monks, he dwells practising
feehing-contemplation on feclings, ardent, clearly comprehend-
mg and mindful, having overcome covetousness and griel
concerning the world. For, the full attention to breathing in
and out, [ sav, 15 one of the feehngs.

[I. Whenever a monk trans himsell 1o breathe i and out
while experiencing the mind; or while gladdening the mind;
or while concentrating the mind; or while hberating the mind
— al that ttme he dwells practusing mind-contemplation on the
mind, ardent, clearly comprehending and mindful, having
overcome covelousness and griel concerning the world. For
one who lacks mindfulness and clear comprehension, I say,
cannot develop Mindfulness of Breathing.
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IV, Whenever a monk trains bimsell to breathe 1 and out
while contemplating impermanence, dispassion, cessation or
relinquishment — at that time he dwells practising mind-object
contemplaton on mind-objects, ardent, clearly comprehending
and mindful, having overcome covetousness and griefl
concerning the world. Having wisely seen the abandoning of
covetousness and grief " he looks on with perfect equanimity.

Mindiulness of Breathing, monks, in that way cultivated
and regularly practised, brings the four Foundations of
Mindfulness to perfection,

And how do the Tour Foundations of Mindiulness, cultivated
and regularly practised, bring the seven Factors of Enlightenment
to perfection?

Whenever a monk dwells i the contemplatnon of body,
feelings, mind and mind-objects, ardent . . . unclouded
mindfulness becomes established i him. And when unclouded
mindfulness is established in him, at that ame the enlightemment
Sfuctor ‘Mindfulpess’ 15 mtiated in the monk; at that time the
monk develops the enlightenment factor “Mindfulness’; at that
time he gains perfection in the development of the enlighten-
ment factor “Mindfulness.”

Dwelling mindful in that manner, he wisely investigates,
examines and scrutimzes the respectve object; and while dong
so, the enlightenment fuctor ‘Investigation of Reality’ 1s imtiated
in the monk; at that bme the monk dcvclnps the cnlighlcn ment
factor “Investnganon of Reality™;, at that tme he gmns perfection
in the development of the enlightenment factor “Investigation
ol Reality’.

While he wisely investigates, examines and scrutinizes that
object, unremmiting energy 15 mmitiated i him. And when
unremitting energy 1s initiated in the monk, at that time the
enlightenment fuctor *Energy’ is mitiated 0 him; at that tme the
monk develops the enhightenment factor “Energy”™; at that ume
he gains perfection in the development of the enlightenment
factor ‘Encrgy’.

In him possessed of energy unworldly rapiure arises. And
when in a monk possessed ol energy unworldly rapture ariscs,
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at that time the enlightemment factor ‘Rapture’ 15 initiated in
him; at that tume the monk develops the enhghtenment factor
‘Rapture™; at that time he gains perfection in the development
ol the enhghtenment factor “Rapture’.

The body and mind of one who 1s filled with rapture,
hecomes tranguil. And when the body and mind of one who
15 Tilled with rapture, becomes tranquil, at that tme the
enlightenment facror "Tranguillity’ 1s initiated in him; at that
me the monk develops the enlightenment factor “Trangualliy”;
at that time he gains perfection in the development of the
enhightenment factor "Trangullity”.

The mind of one who 1s tranguil and happy, becomes con-
centrated. And when the mind of a monk who 15 tranquil and
happy, becomes concentrated, at that nme the enlightenment
Jacter "Concenirarion” 15 1mtated in him; at that tme the monk
develops the enlightenment factor "Concentration”; at that tme
he gains perfection in the development of the enlightenment
factor "Concentration’,

On the mind thus concentrated he looks with perfect
equanimity. And when looking on his concentrated mind with
perfect equanmimity, at that tme the enlightenment facior
“Eegueiniy’ 15 mitiated i him; at that tme the monk develops
the enhightenment factor "Equamimity”; at that ime he gains
perfection in the development of the enhightenment factor
‘Equanimity .

The four Foundatons of Mindiulness, in that wav cultnvated
and regularly practised, bring the seven Factors of
Enlightenment to perfection.

And how do the seven Factors of Enlightenment, cultivated
and regularly practised, bring wisdom and deliverance Lo
perfection?

Heremn, monks, a monk develops the cnljghl::nmn:nl factors
Mindlulness, Investigation of Reality, Energy, Rapture,
Tranquillity, Concentration and Egquanimity, based on
detachment, based on dispassion, based on cessaton, resulting
mn relinguishment.

The seven Factors of Enlightenment, in that way cultivated
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and regularly practised, bring wisdom and deliverance to
perfection.

Thus spoke the Exalted One. Glad in heart the monks re-
joiced 1 the words of the Blessed One.

40. Mindfulness of Breathing

This concentration of mind achieved through Mindtulness of
Breathing, 1t culuvated and regularly practised, 18 peaceful and
sublime, an unalloyed and happy state of mind that makes
evil, unsalutary 1deas immediately cease and vamsh whenever
they arise.

41. Mindful Dving

If, Rahula, Mindfulness of Breathing has been culuvated and
regularly practised, even the last in-breaths and out-breaths
will pass consciously, not unconsciously.

CLEAR COMPEEHEMNSION

The Four Postures
42, Training for Enlightenment

It while going, standing, sitting or reclining when awake, a
thought of sensuality, hatred or aggressiveness arises in a monk,
and he tolerates i, does not reject, discard and eliminate 1t,
does not bring it to an end, that monk who in such a manner
15 ever and agam lacking in earnest endeavour and moral shame,
15 called mdolent and void of energy.

I while gomg, standing, sithng or rr:c:lilling when awake,
a thought of sensuality, hatred or aggressiveness arises in a
monk, and he does not tolerate 1t, but rejects, discards and
eliminates 1t, brings 1t o an end, that monk who 1n such a
manner ever and again shows earnest endeavour and moral
shame, 1% called energetic and resolute.
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When walking, standing, sitting or reclining,
Who chenshes thoughts of evil or ol worldliness,
Beguiled by them, he goes the downward path;
Supreme Enhghtenment can he never win.

But he who overcomes these evil thoughts,
While walking, standing, sitting or reclining;

Who finds delight in guietng thus the mind,
Supreme Enlightenment will he surely win.

43, Training in Determination and Insight

Devoted to virtue yvou should dwell, O monks, devoted to the
discipline of the Order and restrained by that discipline! Perfect
be your conduct and behaviour! Seeing danger even in the
smallest transgression, you should train yourselves in the rules
which you have accepted! But if a monk lives like that, what
should he further do?

If 2 monk while walking, standing, siting or reclining, 1s
free from greed and hate,” from sloth and torpor, from
restlessness and worry, and has discarded sceptical doubt, then
his will has become strong and impregnable; his mundfulness
15 alert and unclouded; his body calm and unexcited; his mind
concentrated and collected.

A monk who in such a manner ever and again shows
carnest endeavour and moral shame, 15 called energenc and
resolute.

Controlled when walking, standing, sitting and reclining,
Controlled in bending, stretching of his limbs,

Careful observer of the world around him:**

He knows how uggrcgutc*.-:-"" arise and cease.

He who thus hives with ardent mind

And calm demeanour, free from restlessness,
Who tromns himsell i quictude of mind,
With constancy and perseverance—

As "Ever-resolute” that monk 15 known.
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44, The Bodhisatta’s Training

Belore the enhghtenment, when [ was not vet fully enhghtened,
a Bodhisatta still, T conceived this thought: "How would it be
il, 1in mights of special significance, on the fourteenth, fifteenth
or the eighth of the half-month, T were to dwell in weird and
I'rjghlf'ul p]:lcce-;, near sylvan shrines and tombs, in forests, under
trees? Perhaps thus [ may come o know that fear and terror?
And after some time, 1f 1n mghts of special significance, on
the fourteenth, fifteenth or the eighth of the hall-month, 1 dwelt
near sylvan shrines and tombs, n forests and under trees. While
[ there dwelt, a deer would approach or a peacock would break
a twig or the wind would rustle through a heap of leaves.’
Then | thought: "Might this be the fear and terror that now
comes? But then I considered: *Why should T waii for that
fear? Should 1 not better dispel that fear and terror  the very
posture in which 1t meets me?” And fear and terror came when
I walked up and down. Then 1 neither stood still nor sat nor
did 1 he down untl I had dispelled that fear and terror even
while walking up and down. Then fear and terror came while
I stood. And I neither walked nor sat nor did I lie down until
I had dispelled that fear and terror even while standing. Then
fear and terror came while [ sat. And 1 neither walked nor
stood nor did T lie down wuntl [ had dispelled that fear and
terror even while sitting. Then fear and terror came while 1
was lving down., And | neather walked nor stood nor did 1 st
up until T had dispelled that fear and terror even while I was
[ving down.

45. Clear Comprehension in any Posture

If the mind of o monk inclines to walking up and down, he
walks up and down with the thought: “While T am wull:ing up
and down, covetousness and grief, and other evil, unsalutary
thoughts shall not enter my mind!” Thus he has clear
campre hension.

If the mind of a monk inclines to standing. sitting or
rechining, he stands, sits or reclines with the thought: “Whale |
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am standing (sitting or reclining). covetousness and grief, and
other evil, unsalutary thoughts shall not enter my nund!” Thus
he has clear comprehension.

46. Clear Comprehension in Talking

If the mind of 2 monk inclines to talking, he should think
thus: °I shall not engage in the low kind ol talk that is vulgar,
worldly and unprofitable; that does not lead to detachment,
dispassionateness, cessation, Ir:.u]quillit}-', direct knowledge,
enlhightenment, Mibbina; namelv talk about kings, thieves,
hunisters, armies, famine and war; about eating, drinking, cloth-
mye and lodgings; about garlands, perfumes, relanives, vehicles,
villages, towns, cities and countries; about women and wine,
the gossip of the street and the well, talk about ancestors, about
various trifles, tales about the ongin of the world and the sea,
talk about things being so or otherwise, and simlar matters.’
Thus he has clear comprehension.

‘But talk that is helpful for leading the austere life, useful
for mental clarity, that leads to complete detachment,
dispassionateness, cessation, trangquillity, direct knowledge,
cnlighicnmcnl and Mibbana: that i1s talk on frugality,
contentedness, solitude, seclusion, application of energy, virtue,
conceniraion, wisdom, deliverance and on the knowledge and
vision bestowed by dehverance = in such talk shall 1 engage.’
Thus he has clear comprehension.

47. Clear Comprehension in Looking

Rightly, O monks, may Manda be called noble, strong, lovable
and filled with wimost zeal. If, monks, Manda did not guard
the doors of sense, were not moderate in eating, did not cultivate
wakefulness and possess mindlulness and clear comprehension,
he would be incapable of leading the perfect holy life that is
entircly pure.

This now, monks, s how Manda guards the sense doors: If
Manda has to look towards the eastern direction he does so
only after having evervihing considered well i hus mund: “Whale
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I am so looking to the east, will not covetousness and grief, or
other evil, unsalutary ideas enter my mund?” Thus he has clear
comprehension.

[ he has o look towards the western, southern or northern
direction, he does so only after having everything considered
well in his mind: “While 1 am so looking to the west, south or
north, will not covetousness and griel or other evil, unsalutary
wdeas enter my mind?” Thus he has clear comprehension.

This now, monks, 15 MNanda's mundlfulness and clear com-
prehension: With full awareness arise feclings in Manda, with
full awareness they contimue, with full awarcness they cease.
With full awareness arise perceptions in Manda, with full
awareness they continue, with full awareness they cease. With
full awareness arise thoughts in Manda, with full awareness
they continue, with full awareness they cease. This, monks, 1s
Manda's mindfulness and clear comprehension.

THE COMNTEMPLATION OF FEELINGS

48, How to Understand the Feelings

There are three kinds of fechngs, O monks: pleasant fecling,
unpleasant feeling and neutral feeling.

For the full understanding of these three kinds of feehings,
O monks, the four Foundations of Mindfulness should be
cultivated.

49, Giving up

In pleasant feelings, monks, the inclination to greed should be
given up; i unpleasant feehings the mclination o aversion
should be given vp; in neutral feehings the mclhination to
1gnorance should be given up.

If & monk has given up n pleasant feehngs the nchination
to greed, in unpleasant feelings the inclination to aversion, and
m neutral feelings the mmchnaton o ignorance, then he 15 called
one who 1s free of (unsalutary) inclinations, one who sees
clearly. He has cut off craving, sundcred the fetters, and, through
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the destruction of conceit,™ has made an end of suffering.

If one feels joy, but knows not feeling’s nature,
Bent towards greed,” he will not find deliverance.

[f one feels pan, but knows not feeling’s nature,
Bent towards hate,* he will not find deliverance.

And even neutral feeling which as peaceful
The Lord of Wisdom has proclaimed,

If. in attachment, he should c¢ling to it,
Will not set free lam from the round ol 1ll.

But if a monk 15 ardent and does not neglect
To practise mindfulness and comprehension clear,
The nature of all fechngs will he penetrate.

And having done so, i this very hife
Will he be free from cankers, from all tainis.

Mature in knowledge, firm in Dhamma’s ways,
When once his life span ends, his body breaks,
All measure and concepts will be transcended.

0. Feelings, Internally and Externally . . .

Be 1t a pleasant feeling, be it panful, neutral,

One’s own or others™, feelings of all kind—

He knows as I, deceitful, evanescent.

Aware of their repeated impact and their disappearance,
Wins he detachment Irom the feclings, passion-free.

51. Mindful Examination of Feeling

Once the Exalted One dwelt at Vesili, in the Great Forest, in
the Gabled House. In the eveming, afler the Exalted One had
risen from his seclusion, he betook himselfl to the sick room
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and sat down on a prepared seat. Bemng seated he addressed
the monks as follows:

Mindfully and clearly comprehending, monks, should a
monk spend his ame! This 18 my injunciion for you!

If o monk is thus mindful and clearly comprehending,
ardent, carnest and resolule, and a p]cu:-;unl ['::n::]in;=I ArISCS 110
him, he knows: ‘Mow a pleasant feching has ansen m me. It 1s
conditioned, not unconditioned. Conditioned by what? Even
by this body 1t 15 conditioned. And this body, indeed, 15
mmpermanent, compounded, dependently arisen. But il this
pleasant feeling 1s conditioned by the body which (on 1ts part)
is impermanent, compounded, dependently arisen, how could
such a pleasant feeling be permanent?” In regard to both the
body and the pleasant feeling he dwells contemplating
impermanence, dwells contemplating evanescence, dwells
contemplating detachment, dwells contemplating cessalion,
dwells contemplating relinquishment, And in him who thus
dwells, vamishes the inclination to greed in regard to body and
pleasant feeling.

If a painful feeling arises in him, he knows: “MNow a painful
fecling has artsen i me. It 15 conditoned, not unconditioned.
Conditioned by what? Even by this body it is conditioned.
And this body, indeed, 15 impermanent, compounded, depen-
dently arisen. But 1if thas painful feeling 1s conditioned by the
body which {on 1ts part) 15 1impermanent, compounded,
dependently arisen, how could such a pantul fecling be
permanent?’

In regard o both the body and the panful feeling he dwells
contemplating impermanence, dwells contemplating evan-
escence, dwells contemplating detachment, dwells contemplating
cessation, dwells contemplating relinguishment. And in him
who thus dwells, vanishes the inchination to aversion in regard
to body and pantul feelng.

If o neutral feeling arises in him, he knows: "‘Now a neutral
feeling has ansen in me. 1t 15 condinoned, not unconditioned.
Conditioned by what? Even by this body it 15 conditioned.
And this body, indeced, 15 1mpermancent, compounded,
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dependently arisen. But if this neutral feeling is conditioned
by the body which (on 1ts part) 18 wnpermanent, compounded,
dependently arisen, how could such a neutral feeling be
permancnt’?’

In regard to both the body and the neutral feeling he dwells
contemplating impermanence, dwells contemplating evanes-
cence, dwells contemplating detachment, dwells contemplat-
mg cessation, dwells contemplating relinquishment. And in him
who thus dwells, vamishes the wchination o 1gnorance 1in
regard to body and neuiral feeling,

I he expenences a pleasant feeling, he knows it as imperma-
nent; he knows, it is not clung to; he knows, it 15 not indulged.
If he experiences an unpleasant feeling . . . a neutral feeling,
he knows, 1t 15 impermanent; he knows, 1t 18 not clung to; he
knows 1t 1s not indulged.

II' he experiences a pleasant fechng, he feels 1t as one un-
fettered by it. If he experiences an unpleasant feeling, he feels
it as onc unfettered by it If he experiences a neutral fecling,
he feels 1t as one unfettered by it

Having painful feclings endangering the body, he knows:
‘I have a puniful fechng endangenng the body’. Having punful
feelings endangering life, he knows: ‘1 have painful feelings
endangering hife’. And he knows: "Aflter the dissolution of the
body, when life ends, all these feelings which are unindulged,
will have to come to rest, even here’.

It 15 like o lamp that burns by strength of o1l and wick, and
if o1l and wick come to an end, it 1s extinguished through lack
of nourishment. Simalarly o monk knows: “After the dissolunon
of the body, when life ends, all these feelings which are
unindulged, will have come 1o rest, even here.’

THE CONTEMPLATION OF THE STATE OF MIND

52. The Visible Teaching

Once the venerable Upavana went to the Exalted One, saluted
him respectfully and sat down at one side. Thus seated he
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addressed the Exalted One as follows:

‘Fciaplc speak ol the “Visihle Teaching™. In how far, Lord,
15 the Teaching wvisible here and now, of immediate result,
mviting “Come and see”, onward-leading, directly
experiencable by the wise?

— "Herein, Upavana, a monk having seen a form with his
eyves, 15 aware ol the form and aware of his desire for the
form. Of the desire for forms present i him, he knows: “There
1s in me a desire for forms”. If a monk having seen a form
with his eyes, 18 aware ol the form and aware of his desire for
the form, knowing that desire for forms is present in him, in
so far, Upavana, 15 the Teaching visible here and now, 1s of
mmmediate vesult, wviting “Come and see”, onward-leading,
directly expeniencable by the wise,

“Further, Upaviana, a monk having heard a sound with s
ears — having smelled an odour with his nose — having tasted
a flavour with his tongue — having felt a tacule sensation with
his body — having cognized a mental object (idea) with his
mind, he is aware of the mental ohject and aware of his desire
for the mental object. Of the desire for mental objects present
mn him, he knows: “There 1s in me a desire for mental objects™,
I 1 monk having cognized a mental object with his mind, 1%
aware of the mental object and aware of his desire for the
mental object, knowing that the desire for mcntal objccts 1s
present i him, also i so far, Upavana, is the Teaching visible
here and now, 1s of immediate result, inviting “Come and see”,
onward-leading, directly experiencable by the wise.

“There 1s here. Upavina, a monk who, having seen a form
with his eyes, 15 aware of the form and aware that there 15 no
deswre for the form. Of the absent desire for forms, he knows:
“There 15 1In me no desire for forms™. If a monk having seen a
form with lus eves, 15 aware of the form and aware that there
15 no desire for the form, knowing that no desire for forms is
present m him, also mn so far, Upavana, 1s the Teaching visible
here and now, is of immediate result, mviting “Come and see”,
onward-leading, directly experiencable by the wise.
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‘Further, Upavana, a monk having heard a sound with his
ears — having smelled an odour with his nose — having tasted
a Mavour with his tongue — having felt a tactile sensation with
his body — having cogmized a mental object with his mind, he
is aware of the mental object, and aware that there is no desire
for the mental object. OF the absent desire for mental objects
he knows: “There 15 in me no desire for mental objects™. If a
monk having cognized o mental object with his mind, 1s aware
of the mental object and aware that there 15 no desire lor the
menial object, knowing that no desire for mental objects 1s
present in him, also in so far, Upavina, 1s the Teaching visible
here and now. 1s of immediate result, inviting “Come and see”,
onward-leading, directly experiencable by the wise.

53. Bevond Faith

“Is there a way, monks, by which a monk without recourse (o
faith, to cherished opinions, to tradition, (o specious reasoning,
o the approval of views pondered upon, may declare the Final
Enowledge (of Sainthood): “Rebirth has ceased, the Holy Life
has been lived, completed is the task, and nothing more remains
afier thas™?

—For us, O Lord, the teachings are rooted in the Exalted
One. May the Exalted One speak! The monks will preserve
his words.”

—"There 15 such a way, O monks. And which 15 nt?

‘Herein, monks, o monk has seen o form with lis eyes,
and 1f greed, hate or delusion are in him, he knows: “There 15
i me greed, haie, delusion™; and 1f greed, hate or delusion
are not m him, he knows: “There s no greed. hate, delusion in
me.,”

‘Further, monks, a monk has heard a sound, smelled an
odour, tasted a Navour, felt a tactle sensation, cogmzed a
mental object (1dea), and it greed, hate or delusion are in bham,
he knows:

“There is in me greed, hate, delusion™; and if greed, hate
or delusion are not in him, he knows: “There s in me no greed,

hate, delusion.”
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“And 1l he thus knows, O monks, are these ideas such as
to be known by recourse to fmth, to chernished opinwons, o
tradition, to specious reasoning, to the approval of views
pondered upon®’

— "Certainly not. Lord.”

—"Are these not rather ideas to be known after wisely
realizing them by experience™

—"That 1s so, Lord.’

—"Thas, monks, 15 a way by which a monk, without recourse
to faith, to cherished opinions, to tradition, to specious
reasoning, 1o the approval of views pondered upon, may declare
the Final Knowledge (of Sainthood): “Rebirth has ceased, the
Holy Life has been lived, completed 15 the task, and nothing
more remans after this”."*

SATIPATTHANA, COMBINED
WITH OTHEER METHODS OF TRAIMNING

54. The Lawfulness in the Teaching

Sequence; Overcoming of the Five Hindrances — Satipatthana — The Seven
Factors of Enhghtenment.

Once the Exalted One dwelt at Malanda, in the Mango Grove
ol Pavinka. And the venerable Sanputia betook himsell o the
Exalted One, saluted him respectfully and sat down to one
side. Thus seated he spoke o the Exalted One as follows:
“Thus, Lord, have I trust in the Exalted One: “There was
not, there will not be and there is not now any ascelic or
brahmana who has deeper knowledge than the Exalted One,
that 1s in regard to Enlightenment.” ~
‘Lofty, bold and assured mdeed are your words, Sanputta,
a veritable lion’s roar — when vou said: “Thus have 1 trust in
the Exalted One: There was not, there will not be and there 15
not now any ascelic or brahmana who has deeper knowledge
than the Exalted One, that 15 in regard to Enlightenment.”
“Then, Sanputta, vou actually know those Holy Ones, Fully
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Enlightened, who lived in times past, having encompassed all
these Exalted Ones in your mund: “Suoch and such was the
virtue of these Exalted Ones; such and such their teachings;
such and such was therr wisdom: such and such was thewr abode
(in meditation); such and such their deliverance™?

—"Mot so. Lord.”

—Then, Sariputta, yvou actually know those Holy Ones,
Fully Enhightened, who will live in times to come, having en-
compassed all these Exalted Ones m vour mind: “Such and
such will be the virtue of these Exalted Ones; such and such
thewr teachimgs, such and such thewr wisdom; such and such
will be their abode (of Meditation) such and such will be
theiwr dehiverance™!

— Mot so. Lord.”

—"Then, Sariputta, you actually know me who is now the
Holy One, Fully Enlightened, having encompassed me in your
mind: “Such and such i1s the virtue of the Exalted One; such
and such are his teachings; such and such his wisdom; such
and such is his abode (of meditatony; such and such 15 his
deliverance™

—"'Mot so, Lord.”

—"You have, then, Siripuita, no encompassing knowledge
ol the Holy Ones, the Fully Enhghtened Ones of the past, the
future and the present. How, then, Sariputta, could you now
utter such a lofty, bold and assured word, a veritable Lion’s
roar: “There was not, there will not be and there 18 not now
any ascetic or brahmana who has deeper knowledge than the
Exalted One, that 15 1 regard to Enhightenment™!

—Though, Lord, I do not have such knowledge about the
Holy Ones, the Fully Enlightened Ones, of the past, the future
and the present. encompassing all these Exalted Ones in my
mind, yet the lawfulness i the Teachings 15 known (o me.

‘Suppose there 18 o king's border town with strong ramparts
and turrets on strong foundations, and with a single gate; and
there 15 a gate keeper, intelhgent, experienced and prudent, who
keeps out people unkonown, and admits those who are known.

That gate keeper walks along the path that girdles the town
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all round, and he does not notice in the ramparts any hole or
crevice, nol even enough to allow a cat to ship out. S0 he
knows: “Any larger creatures that enter or leave this town, can
enter or leave 1t only by that gate”

‘Simularly, Lord, T know of the lawfulness in the Teaching:
Those, Lord, who in times past have been Holy Ones, Fully
Enlightened, all these Exaltied Ones have awakened to
mcomparable, perfect Enhghtenment after they had removed
the five hindrances that defile the muind and weaken the
understanding; and, with their mands firmly established in the
four Foundations of Mindfulness, have developed the seven
Factors of Enlightenment in their true nature.

*Also those. Lord, who in times to come, will be Holy
Omes, Fully Enhehtened, all these Exalted Ones wall awaken
to incomparable, perfect Enlightenment after they have removed
the hive hindrances that defile the mind and weaken the
understanding; and, with their minds [irmly established in the
four Foundations of Mindfulness, will develop the seven Factors
of Enlightenment in their true nature.

“And also the Exalied One, Lord, who 1s now the Holy
Cme, Fully Enhghtened, he awakened o mncomparable, perfect
Enlightenment after he had removed the five hindrances that
defile the mund and weaken the understanding, and with his
mind firmly established 1 the four Foundations of Mindfulness,
had developed the seven Factors of Enlightenment in their true
nature.’

—"Well said, Sariputta, well said, Therefore, Sariputia, you
may often recite this exposition ol the Teaching o monks and
nuns, to male and female lay followers, And also in those foolish
persons who have doubt and uncertmnty concerming the Perfect
One, after they have listened to this exposition of the Teaching,
doubt and uncertainty about the Exalted One will vanish.”

33. Failure and Accomplishment

Sequence: Satipatibiing—"The Saint’s Power’,

Once while the venerable Anuruddha was in solitude, 1n
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seclusion, he thought thus:

"Those who fwl in the four Foundatons of Mindfulness,
fail also on the noble path that leads to the complete extinction
ol sullfering.’

‘Those who accomplish the four Foundations of
Mindfulness, also accomplish the noble path that leads to the
complete exuncoon of suffering.”

Mow the venerable Mahi-Moggallana cognized in his mind
the thoughts of the venerable Anuruddha, and just as a strong
man may siretch his bent arm or bend his stretiched arm, so
gquickly appeared he before the venerable Anuruddha, and spoke
to him thus:

‘In how far, bhrother Anuruddha, are the four Foundations
of Mindfulness accomplished by a monk™

—"Herein, brother, a monk dwells contemplating origina-
non-factors in the body, internally; he dwells contemplatnng
dissolution-factors in the body, internally: he dwells contem-
plating both origination - and dissolution-factors in the body,
mternally, ardent, clearly comprehending, having overcome
covetousness and grief concerning the world.

‘He dwells contemplatng onginanon-factors — dissolution-
faciors — origination — and dissolution-factors in the body,
externally, ardent. . . .

‘He dwells contemplaiing origination-factors — dissolution-
factors — onigination — and dissolution-factors in the body, both
wternally and externally, ardent. . . .

‘If he should wish: “May 1 dwell perceiving the unrepulsive
m the repulsive,” he dwells perceiving the unrepulsive.

‘If he should wish: “May I dwell perceiving the repulsive
m the unrepulsive,” he dwells perceiving the repulsive.

‘If he should wish: “May I dwell perceiving the repulsive
in the um'n:pu]ﬁiw: as well as in the repulsive,” he dwells
pereeiving the repulsive.

‘If he should wish: “May 1 dwell perceiving the unrepulsive
m the repulsive as well as 1n the unrepulsive,” he dwells
perceiving the vnrepulsive,

‘If he should wish: “Avording both {considerations), as
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unrepulsive and as repulsive, 1 shall dwell in equanimity,
mundful and clearly comprehending.” he dwells 1 equanimaty
towards that (object), mindful and clearly comprehending.*

I the same manner, he dwells contemplating ongination-factors, ete., in the

[eelings — in the mind — in mind-objects, intermally, eic.

36. Well-developed Concentration

Sequence: The Four Sublime States — JThiina — Satipatthiina-Thina.

“Thus, O monk, should you train voursell: “My mind shall
be hirmly grounded within, and evil, vnsalutary 1deas that arise,
shall not take hold of the mind!”

I, O monk, vour muind becomes firmly grounded withun,
and the evil, unsalutary ideas that arise, do not take hold of
vour mind, then vou should further train yoursell thus:
“Lovingkindness, the liberation of the heart, should be
cultivated in me and regularly practised, should become a
vehicle (of progress) and a firm possession (of my mind), and
should be consolidated, strengthened and perfected!” Thus, O
monk, should vou troan yourself.

1F, O monk, this concentration of mind has been cultivared
by wyou, well cultivated, then you mav develop this
concentration together with thought-conception and sustamed
thinking; or without (new) thought-conception, only with
sustained thinking; or without thought-conception and without
susiamed thinking; or you may develop 1t wath rapture; without
rapture; with joy; or with equanimity.*

1, O monk, this concentration of nund has been cultivated
bv you, well cultivated, then you should train vourself thus:
“Compassion . . . Sympathetc Joy ... Equammty, the Liberanon
of the heart, should be cultvated in me and regularly practised,
should become a vehicle (of progress) and a firm possession (ol
my mind), and should be consolidated, strengthened and
perfected!™ Thus, O monk, should vou train yvourself.

If. O monk, this concentration of mind has thus been
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cultivated by you, well cultvated, then yvou may develop it
together with thought-conception and sustained thnking, . . .
{as above).

‘If, O monk. this concentration of mind has been cultivated
by vou, well culovated, then vou should rmn yoursell thus: “1
shall dwell practising body-contemplation on the body. ardent,
clearly comprehending and mindful, having overcome
covelousness and griel concerning the world.”

I, O monk, this concentraton of mimd has thus been cal-
vated by you, well cultivated. then you may develop it together
with thought-conception and sustained thinking. . . . (as above).

“If, © monk, this concentration of mind has been cultivated
by vou, well culuvated, then vou should traan yoursell thus: “1
shall dwell pracusing feeling-contemplation . . . mind-
contemplation . . . mind-object contemplaton. . . "

‘If, O monk, this concentration of mind has thus been culti-
vated by yvou, well coluvated, then, O monk, wherever you
go, yvou will go being atl ease; wherever vou stand, you will
stand being at ease; whercver you sit, you will sit being at
case; wherever yvou lie down, yvou will lie down being at ease.”™™

And that monk, having been admomshed by the Exalted
One with this exhortation, rose from his seat, saluted the Exalted
Omne respectiully, and keeping him o his rnight, went away.
And that monk then lived alone and secluded, earnest, ardent
and resolute. And the goal for the sake of which noble sons
go forth from home to homelessness, that highest perfection
of the Holy Life he soon came to know directly, in that very
life, realizing 1t for himsell: “Rebirth has ceased, the Holy Life
has been lived, completed is the task, and nothing further
remains after this,” thus he knew. And thus this monk became
one of the Arahats.

57. The Gradual Training

First in the sequence of the Gradual Traming come 1. Virtoe, 2, Sense-control,
3, Maoderation in Eating, 4.1W akefulness (reduction of sleep). Aler dealing with
these, our text proceeds with the next stages: 5. Mindfulness and Clear
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Comprehension, 6. Abandoning of the five Hindrances, 7. Satipaithina,
B Meditative Absorption (Jhiina).

When the nohle disciple has cultivated wakelulness, the
Perfect One gives ham further gmdance: *Come, O monk, equip
vourself with mindiulness and clear comprehension! Be one
who acts with clear comprehension when gomg forward and
going back: in looking straight on and in looking elsewhere,
in bending and stretching (your limbs}, in wearing the robes
and carrving the alms bowl, i eating, drinking, chewing and
savouring; in obeying the calls of nature; in walking, standing,
sitting, falling asleep, waking, speaking and i bemg silent, be
one who acts with clear comprehension!’

When the noble disciple has equipped himsell with
mindfulness and clear comprehension, the Perfect One gives
him further guidance: "Come, O monk! Live mn a secluded
place; in a forest, under a tree, on a hill, 1 a rock cleft, a
mountain cave, in a cemetery, a jungle thicket, an open space,
a shelter of straw (1in the fields)!” The monk then lives o such
secluded places, and after the meal, having returned from the
alms round, he sits down, cross-legged, keeping his body erect
and his mindfulness alert. Having given up covetousness
concerning the world, he dwells with a heart Iree from
covetousness, he cleanses his muind from covetousness, Having
given up the blemish of hatred concerning the world, he dwells
with a heart free from hatred, friendly and compassionate
toward all living beings; he cleanses his mind from the blemish
ol hatred. Having giving up sloth and torpor, he dwells with a
heart free from sloth and torpor, in the contemplaton of light,
mindful and clearly comprehending; he cleanses his mind from
sloth and torpor. Having given up restlessness and worry, he
dwells with a heart that is vnagitated, with a mind that is at
peace; he cleanses his mind from restlessness and worry.
Having given up doubt, he has left uncertainty behind, and is
no longer uncertain about things salutary; he cleanses his mind
from doubt.

Having given up these five hindrances that defile the mind
and weaken the understanding, he practises body-contemplaton
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on the hody — feeling-cantemplation on feelings — mind-
contemplation on the mind — mind-object contemplation on
mind-objects, ardent, clearly comprehending and mindful,
having overcome covelousness and gricl concerming the world.

Suppose an elephant trainer has driven a strong post into
the ground, and to it he ties a forest elephant by his neck, for
subdumng in him the behaviour of the forest, for subduing in
him the longings of the forest, for subduing in him the anxieties,
fangue and heat of the forest hife, for making him amenable o
village Iife, for traming him in a behaviour agreeable to men.

Similarly are the four Foundations of Midfulness for the
noble disciple a fastening of his mind, for subduing in him his
worldly behaviour, for subduing in him his worldly longings,
for subduing in him his worldly anxieties, faugoe and heat;
for reaching the right path: for realizing Mibbana.

Then the Perfect One gives him further guidance: "Come,
O monk! Practise body-contemplation on the body, and do
not think thoughts connected with sense desires! Practise feeling-
cnnlcmplulim] of E'n:cling.'-'., and do not think thoughts connecled
with sense desires! Practise mind-contemplation on the mind,
and do not think thoughts connected with sense desires! Practise
mund-object contemplation on mind-objecis, and do not think
thoughts connected with sense desires!”

Then, after the stulling of thought-conception and sustained
thinking, he gains the inner tranquillity and harmony of the
sccond absorption that 1s {ree of thought-conception and
sustamed thinking, bormn of concentration and filled with rapture
and joy™ . L.

FMow follew, in the orginal text, the third and fourth absorption, the threefold

Grnosis (fe-viffa), culmmating in Santhood {(arafabia).
SIMILLES

38. The Garte Keeper—I

Suppose there 15 a king's border town with strong ramparts
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and turrets on strong foundanons, and with six gates. And there
15 4 gate keeper, mtelligent, experienced and prudent, who
keeps out people unknown and admits those who are known,
Mow there arrived from the ecastern direction a pair of
messengers, and they ask the gate keeper: “Where, friend, 1s
the lord of this town?” And the gate keeper replies: “He lives
at the central square, dear sirs.”

And that pair of messengers now quickly carry the true
message (o the lord of the town and return by the way they
had come. (Similarly 1t 15 with messengers arriving from the
western, northern and southern direction.)

This simile T have given to make the meaning clear. And
its significance 1s this:

“The town” 15 a name for this body consistung ol the four
elements, begotten by father and mother, nurtured on rice and
gruel, subject to (the law ol) impermanence, o decayving, (o
wasting away, to dissolution, to disintegration.

“The six gates” 158 a name for the six internal sense bases.

“The gate keeper’ 15 a naume for mindfulness.

“The swilt pawr of messengers™ 15 a name lor Tranguillity
and Insight.

“The lord of the town™ 15 a name for consciousness.

“The central square” 15 a name for the four pomary elements:
the earth element, the water element, the heat element, the ar
element.

“The true message” 15 a name for Mibbana,

“The way traversed’ 1s a name for the Moble Eightfold Path,
namely Right Understanding, Right Thought, Right Speech,
Right Action, Right Livelihood, Right Effort, Right Mindfulness

and Righl Concentralbion.,

59. The Gate Keeper—II

In a king's border town, O monks, there 15 a gate keeper,
mitclhgent, experienced and prudent, who keeps out people
unknown and admits those who are known, to protect the
residents of the town and to ward off outsiders. Similar to that
gate keeper 15 a noble disciple who is mindlul, endowed with
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a high degree of mindfulness and circumspection. Even what
has been done and spoken long ago, he will remember, he
will recollect. A noble disciple who has mindfulness as his
gate keeper, will reject what 18 unsalutary and cultivate what
15 salutary; he will reject what is blameworthy and cultivate
what is blameless, and he will preserve his purity.

60, The Probe

Suppose a man has been wounded by an arrow thickly smeared
with poison, and his nends and {:nmpuninnﬁ, relatives and
kinsmen call a physician, a surgeon. And the physician, the
surgeon, widens the wound with his knife and searches for the
arrow point with the probe. Having found the wrrow pownt, he
extracts it and completely removes the poison uniil he thinks
that nothmg of 1t 15 left. .

This simile have I given to make the meaning clear. And
its sigmbicance 15 this:

“The wound’ 15 a name for the six mternal sense bases.

“The pomison’™ 15 a name for 1gnorance.

“The arrow’ 15 a name for craving.

“The probe’ is a name for mindfulness.

“The kmife’ 15 a name [or noble wisdom.

“The physician, the surgeon’ 15 a name for the Perfect One,
the Holy One, the Fully Enlightened One.

6l. In a Crowd

Once the Exalted One lived in the Sumbha country, in a town
of the Sumbha people called Sedaka. There the Exalted One
addressed the monks:

‘Suppose a large crowd of people has gathered on hearing
the news that a beauty queen™ has come. And if that beauty
qucen is also highly gifted in dancing and singing. on knowing
that a sull larger crowd would gather. Now a man comes who
wishes to live and not die, who desires happiness and abhors
suffering. The people say to him: “Here, friend, 15 a vessel
filled to the brim with oil. That you must carry through the
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large crowd to the beauty queen. A man with drawn sword
will follow belind vour back, and if vou spall even a Linle of
the oil, he will cut off your head!” Mow, what do you think,
monks? Will that man carry the o1l vessel carclessly, without
paying heed to his environment? —

*Certainly not. Lord.”

—"This simile have I given to make the meaning clear.
And s signihicance 1s this:

“The vessel filled to the brim with o™ 15 a name for
mindfulness concerning the bhody,

‘Hence, O monks, vou should ram vourselves thus: “We
shall culuvate Mindfulness concerning the Body., we shall
practise it regularly so that it may become a vehicle of progress
and a firm possession of our mands;, so that it may be
consolidated, strengthened and perfected 1n us!™ Thus, O
monks, should you tram vourselves!”

62, FPloughshare and Goad

Mindfulness 15 hike the ploughshare and the goad.”

Commentary.—In the Exalted One’s “husbandry’, the place
of the farmer’s ploughshare and goad 1s taken by mindfulness
that is assoclated with Insight {(vipassand) and conjoined with
the Path (that 15, the stages of emancipation). Just as the
ploughshare precedes and protects the plough-handle, similarly
mindiulness protects the plough of wisdom by cxamining the
development of the salutary processes of mind and keeping
the respective objects present before the mind. Therefore,
scriptural passages hke “he dwells with a mund guarded by
mindfulness’, mindfulness 1s called a “guard’. Also in the sense
of “absence ol confusion’, mindfulness precedes the “plough
of wisdom’, because wisdom can penetrate only such ideas
that have been carclully examined by mindfulness, and hence
are [ree from confusion.

Further, just as the goad instls in the oxen the fear of being
beaten and so prevents them from lying down and restrains
them from taking a wrong path; similarly it is the function of
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mindfulness to stir the energy — which is, as it were, mind’s
drawing amumal — and {1l 1t wath the fear of bemng reborn n
lower worlds of misery. and thus does not allow energy to
slacken. Mindfulness further keeps cnergy from turming (o a
wrong lfield, that is to the pursuvit of sense pleasures; it harnesses
cnergy Lo the subject of meditation and prevents it from straying
to a wrong paih. Hence it 1s said: “Mindlfulness 1s hike the
ploughshare and the goad’.

FOST-CANONICAL PALI LITERATURE
From the Questions of Milinda*

63. The Characteristic Quality of Mindfulness

King Milinda asked: “What 1s the characteristic guality of
mindfulness, Venerable Su?

The Venerable Magasena replied: "It i1s the quality of
keeping check and of retaming.”

— ' In how far, Venerable Sir, 1s “keeping check’™™
characteristic of mindfulness™

—If mindfulness has arisen, one keeps check of things
salutary or upsalutary, blameless or blameworthy, excellent or
mierior, and (other) contrasts of dark and bright; and one knows:
“These arc the four Foundations of Mindiulness, these the four
Raght Efforts, the four Roads of Spinitual Success, the five mental
Faculties and Powers, the seven Factors of Enlighicnment, this
15 the Moble Eighr.l'nld Path.” Knowing this, onc practises what
ought to be pracused, and does not practise what ought not o
be practised; one adopts what ought to he adopted, and does
not adopt what ought not o be adopted. In that way, great king,
has mindfulness the quality of keeping check.”

—"Give a sumle.”

— It may be likened to the treasurer ol a world-ruling
monarch who reminds him early and late of his might, keeping
count of the King's possessions thus: “Your Majesty has so
many elephants, so many horses, chariots and soldiers; so much
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15 vour money, gold and other treasure. May Your Majesty
remember 1! Similarly, great king, has mindfulness the
characteristic of keeping check (of one’s mental possessions).’
—"And mn how [ar. Venerable Sir, 15 “retmiming” charactensiic
of mindfulness?’

—"1If mindfulncss has ariscn, great king, one can cxamine
the outcome of things beneficial and those not beneficial; one
will know: “These things are beneficial, and those are not;
these thmgs are helpful and those are not.” Knowing this, one
will discard things that are not beneficial and not helpful, and
one will retan those which are beneficial and helpful. In that
way, great king, is “retaining” a characteristic quality of
mind fulness.”

—"Give o sumile.”

—‘Suppose there 15 a monarch’s councellor who knows:
“These people are well disposed towards the king, and those
are ill-disposed; these are useful to lnm, and those are harmful.”
Knowing this, he wards off the ill-disposed and harmful, and
retains those who are well-disposed and useful. Similarly, great
king, is “retaining” a characteristic quality of mindfulness.

“Also the Exalted One has smid that "Mindiulness 1s helpful
everywhere™.’

—"You arc a -r:u[:luhlc man, Yencrahle Magasena.’

64, Attention and Wisdom

The king asked: “What 1s the characteristic quality of attention
{mcinasikara) and what 1s the characteristic quality of wisdom
(preitind )Y

— “Gathering-in”, great king, 15 the characteristic quality
of attention, and “cutting off” is the characteristic guality of
wisdom.”

—"In what way? Please give a simile.”

— ‘Do you know, great king, the way of the barley-reapers®™

—"Yes, I know 1. Venerable S’

‘How do they cut the barley®”
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—"With the left hand they take hold of a sheat of harley,
and holding the sickle with the right hand, they cut it off)

—"Sumlarly, great king, he who 1s devoted to mediiabion
(vogavucara), takes hold of the mind through attention and
with wisdom he cuts off the delilements.

In that way, great king, 15 “gathering-in” characteristic of
attention, and “eutting oft™ charactenisue ol wisdom.”

—"You are a capable man. Venerable MNagasena.”

65. From the Simile of the Cock

Just as the cock, even 1if chased away with stones, sticks, clubs,
cudgels or switches, will nevertheless not abandon his home,
similarly a monk devoied to meditanon, whether he 15 busy
with his robes.™ doing repairs, attending to his monastic duties
and observances, whether studving or teaching, should not
abandon wise and thorough attention (venise manasikira),
because this is the meditator’'s own home, namely thorough
attenton. This 18 o gquality of the cock that should be taken up
by him.

Also by the Exalted One, divinest of the divine, 1t was
sard: "What, monks, 15 the monk’s domain, his very own
paternal home? It is the four Foundations of Mindfulness.’

66. The Grain of Seed

“You have said, Venerable Magasena, that one should take up
two qualiies of the seced gron. What are these two™

—If there is, great king, good soil and proper rain, even a
small gquantity ol sced will produce ample fruit. Similarly virtue
should be so well observed by the meditating monk that 1t will
produce the entire fruit of the ascetic life. This, greal king, 1s
the first quahity of the seed that should be taken up.

‘Further, great king, if seed 1s sown on a well cleared hield,
it wall quickly grow. Simularly, 1f the meditator has well mastered
his muind and has purified it in solitude, and if he throws {(as it
were, the seed grain of his mind} on the excellent licld of
Sanpatthana, then it will quickly grow.”
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67, The Car

Just as the cat goes out for prev only close by, sinmularly the
meditating monk contemplates the arising and vanishing of
these very [ive aggregates ol his own which are the objects of
chinging (upadanakkhandha). "Thus 1s corporeality, thus it
arises, thus 1t vamishes; thus 1s I'c::]ing, thus 1t anses, thus i1t
vamishes; thus is perception, thus it arises. thus it vamshes;
thus are the mental formations, thus they arise, thus they vanish;
thus 15 consciousness, thus il arises, thus 1t vanmishes.”
Also the Exalied One, divinest of the divine, has said:

‘Mot lar from here vou have (o scek:
Sublimest heavens what will they aval?
Here in this present aggregation,

In vour own body will you f[ind 1 all.”

68, From the Spider Simile

It was suid by the vencrable Anuruddha Thera:

Al the five sense doors spread the net
Of Mindfulness, so fine and subtle.
In it defilements will be caught,

And can be killed by msight clear.

FROM THE COMMEMTARIAL LITERATURE

69, The Sole Way

Satipatthana i1s the ‘one and only way™ because it is a single
(and straight) path, not one that branches off. It 15 a way that
has to be taken by onesell alone: having given up association
with the crowd, one should live secluded and detached. A
fwvafold seclusion is meant here: bodilv seclusion, that is living
without @ companion, awvay from the crowd; and inner seclusion,
that is keeping free from craving which is called “man’s
a5

companion’ .
Further, Satipatthiina is the ‘one and only way’ because 1t
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15 the way of the One, in the sense of the best, the unique.
This refers to the Exalied One. the Buddha, who 1s the best of
all beings. Though others, too, walk on that Way, it is the
Buddha's because he had discovered 1, and 1t exists only 1
his Teaching and Discipline, not elsewhere.

Satipatthana is the Only Way because there is no other
road that leads 1o Nibbana, Here one may object: Is it only
Sutipatthdna that is meant by the ward wav'? Are there not
several other fuctors that comprise the (eightfold) way - such
ax vight wunderstanding, right theaghi, eic.? — That 1y true. Bui
all these other fuctors are comprised in Satipatthana and cannot
exist without 1.

T0. Typology

Why did the Exalied One weach four Foundanons of Mindfulness,
netther more nor less? He did so for the benefit of different
types of character among those susceptible to instruction.

For a characier bent on Craving (fanha-carita), il he 1s of
slow intelligence, the suitable way of purilication is the
Saupatthina concerned with the Contemplanon of the Body,
which is coarse and distinct; for a craving-type of keen
mitelhgence, 1t 15 the subtle Contemplation of Fecling.

For a character bent on Theorizing (ditthi-cariia), 16 he is
of slow intelligence, the suitable way of purification is the
Satipatthina concerned with the not too diversified
Contemplation of the State of Mind; for a theorizing type of
keen ntelhgence, 1t 1s the greatly diversified Contemiplation of
Mental Objects.

Body and Feelings ure the chief inducements 1o enjoyment
(which stands foremost for one of the craving ivpe). For
overcoming (his particular propensiiv) il is easier for the
craving tvpe of slow inielligence io see the impuriiv in the
coarser of thase two bases of craving, that s in the body, For
the craving tvpe of keen intelligence it is eusier to see the
suffering in the subtle object of feeling.

Similarly, the state of mind {citta) and mind contents
{dhamma) ave the chiel inducements to theorizing since they
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may become the basis for o tenacions belief in permanency
and selfhood. For giving up the belief in permanency it is easier
Jor the theorizing tyvpe of slow imelligence 1o see the imperma-
nence of consciousness {citta) in its nof too diversified
classification as “mind with lust,” ete. For giving wp the belief
in selfhood it is easier for the theorizing tvpe of keen intelli-
gence to see the absence of selfhood (anaiia) in the mental
concomitanis (cetasika) with their grearly deraifed clussifica-
ftton s perceplion, sense lmpresston, ele.] or as the Five
Hindrances, ete, (according fo the Disconrse),

But mind and mind contents can as well be buses jor
cruving (and not only for theorizing); while body and feelings
meay also be bases for theorizing (and not only for craving).
But for indicatging which of the four are the stronger conditions
Jor craving and theorizing respeciively, the above differentiaiion
has been made and the word ‘chief (induwcement)’ has been
added to gualify these statenents.

T1. Having Overcome Covetousness and Grief . . .

‘Having overcome covetousness and griet”, that 1s either by
overcoming a bad quality by its opposite good guality
(tadanga-ppahdana) or by  lemporary suppression (vikkfam-
bhana-ppahana)  doucing fheana.

Because the term covetonspess 15 meant to include sense-
desire (kama-cchanda), and the term grief comprises ill waill
{bvipdda), therefore this statement of the Discourse refers to
the abandonment of the hive Hmdrances (nivarana), by nanung
the two strongest of them.

In particular, this passage mtends to convey the followimg:
(hvercoming of covetousness means: giving up the satsfaction
caused by bodily gratification; giving up delight in the body;
ceasing o be carred away by the illusory beanty and the illusory
bliss of the body., COvercoming of grief means: giving up the
dissansfaction caused by bodily masfortune; giving up the
discontent with the (continved) contemplation on the body;
ceasing to recoil from the actual impurity and misery of the

body.
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Hereby the yogi's yogic power and yogic skill are shown,
For just this 18 yogmic power: to become [ree of sanslactions
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 vogic
skill.

72, Ardent, Clearly Comprehending and Mindful

Because for one who i1s not ardent (in his meditaiive effort),
mner stagnaion will become a hindrance; because one without
clear comprehension will be confused as (o the employment
of the rnght means and the avowuding of the wrong means;
because one of fecble mindlulness will be unable to avoild
rejecting the right means and emploving the wrong means —
{hecause of these defects) such a one will not be successiul n
his meditation. For showing those qualities by virtue of which
onc can succecd, 1t 15 smd o the discourse: he dwells ardeni,
clearly comprehending and mindful.

T3. Mindfulness as Harmonizing Quality

Mindiulness should be strong everywhere. It protecis the mind
against restlessness into which the mind may fall by the
mfluence of those faculties (indriva) which incline to it, namely
Faith, Energy and Wisdom. Mindfulness protects also against
lassiude mto wluch the muind may fall by the influence of the
faculty that inclines to 1t, namely Concentration. Therefore,
mindlulness — like salt in all dishes, hike a mimsier versed 1n
all affairs — 1s required everywhere. . . . Without mindfulness
there 15 no spurring nor restraining of the mind.™

T4, Gleanings from the Commentarial Literature on
Mindfulness and Clear Comprehension,

Because these two qualities serve to remove hindrances and (o
foster meditative development, they are to be considered as
helpers, and this at all omes, for all tvpes of meditators, and n
the practice of all subjects of meditanon.
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The functions of Mindfulness and Clear Comprehension
are ol equal importance.

There 18 no mental process concerned with knowing and
understanding, that 15 without mindfulness.

Meglhigence 15, bnef, absence of mindfulness.

Mindfulness 1s that unrenuttuing heedfulness that brings about
perseverence 1n any activity,

Developed sense-faculties™ are called those which, under
the impact of habitwal work at mind-development,” have
become impregnated with the fragrance of mindfulness and
clear comprehension.

FROM THE MAHAYAMA LITERATURE

75. Ndagarjuna

The four Foundations of Mindfulness have unmistakably been
shown as the Only Way trodden by the Buddhas, Guard them
at all nmes! Neghgence in them makes all efforts useless, and
it 15 the persevering practice of them that 1s called “concentration
of mand” (samadhi).

T6. Asvaghosa

keep o mindfulness and clear comprehension 1 all acnvites,
as 1 situng, standing, wallang, looking around and talking.

He who has established mindfulness as a goard at the doors
of his mind, cannot be overpowered by the passions, as a well-
guarded city cannot be conquered by the enemy.

Mo passion will arise in him who possesses mindfulness
concerning the body; he will protect his mind under all
circumsiances as a wel-nurse protecis the infant,
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He who lacks the protective armour of mindiulness, 1s truly
like a target board for the passions; just as a warmor i batte,
who has no coat of mail, is exposed to the arrows of the enemy.

The heart 1f not protected by mundlulness, muost truly be
regarded as utierly helpless. It resembles a blind man walking
on uneven ground without a gude.

Attracted by evil are men. and upon their own true weal
they turn their back; regarding the perils that are so close (o
them, they feel no apprehension. All that 15 due to lack of
mindfulness,

Moral conduct and all the other good qualities remain each
i its own domain (as 1f isolated); but mindfulness follows them
as a cow herd goes after his straying cattle {and collects them).

He who loses mundiulness, loses the Deathless (Mibbana).
But he who possesses Mindfulness concerning the Body, holds
the Deathless in his hands.

He who is without mindfulness, how can he acquire the
Noble Mcethod (of Deliverance)? And he who lacks that Noble
Method, has missed the Right Path.

He who has missed the Right Path, also misses the
Dreathless. He who has lost sight of the Deathless, cannot win
freedom from suffering.

Therefore 1t 18 meet that, while gomng, vou know ‘I am
going”; while standing ‘I am standing’. and that yvou thus
preserve mindfulness at all times.

SANTIDEVA

The Compendium of Spiritual Training
(Siksa-samuccaya)

77. Fram Chapter VI: On Self-protection

How does one guard oneseli?
By shunning what is base,
And how 15 this achieved?
Bv shunning fruitless wasie.
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And how can this be done?

By constant mindiulness,

Which gains i keenness by devoted zeal.
And zeal arnses 1 one comes o know
The greatness that in inner stillness lies.

Kiirika T-8

There are twelve applications of mindfulness that lead to
the avordance of fruitless waste {(or useless effort):

. One should have reverential mindfulness of the result of
observing and not ransgressing the Tathagata’s injunciions.,

2. One should be mindful of keeping the bhady in a
motionless state (if no actovity 18 required).

3. But 1f there 18 oceasion for activity, one should not react
at once, but should first remain motionless because of the need
for still stronger mindfulness (to be applied to the activity
ahead). Keeping one’s wishes under control, mindfulness should
then be directed to fully circumspect™ action.

4, One should be mindful of keeping the body under
control 11 there 18 any disturbance hike festivities or danger.

51 One should be mindful in contemplation of the four
postures.

6. Onc should be mindlul of watching from time to time
the adroitness of the posture for guarding against distortions
in the posture.

7. While talking one should be mindful that there are no
excessive and unseemly movements of hands, feet and head,
or changes of facial expression, due to excessive pleasure,
arrogance, excilement, purliulil:,', elc.

8. One should be mmndtul to talk only in such a voice that
the hearer can understand it, and not too loudly; otherwise
there will be the fauli of rudeness.

9. If one comes mio the difficult situwanon of meeting un-
cducated people. one should be mindiul that one’s own
thoughts remain acceptable and intelhigible to the minds of
others.
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10. One should be mindful that the mind that resembles an
elephant 1n rut, s always ved to the post of wner calm.

11. One should be mindful to examine from moment to
moment the condition of one’s mind.

12, In a large gathering of people one should remember
the above rules for the preservation of mindfulness, even 1f it
means mving up other activity.

By such employment of mindlfulness one will be successful
i avolding fruatless waste (or useless effort). And this
‘mindfulness gains in keenness by devoted zeal™. "Devoted
zeal” means turnmimg to one’s task wholeheartedly; 10 15 the
opposite of a casual way (of attending to one’s work).

And this devoted zeal "anses 1f one comes o know the
greatness that in inner stillness lies’. What is that “stillness’
(Sama)? Tt is that trangquillity (Sematia) described in the Arva
A kscryvemati Siitra:

“What 1s imperturbable tranquillity? It is peacefulness of
mind, peaccfulness of body, the control of sense faculties that
are un-distracted; 1t 15 freedom from agitation. from wnresiraint,
restlessness and lickleness; the possession of gentleness, sell-
control, amenability, cultured manners, a collected mind;
shunning company and delighting in solitude; bodily seclusion
and undistractedness of mind: a mund bent wwards the forest
life; frugality, control of postures; knowing the right time, the
right opportumity, the right measure, and Keeping deliverance
in mind; being easy to support, easy to satsfy, and so forth.”

And what 15 “the greatness that in nner stillness lies™? It is
the capacity o produce understanding of things as they really
are, Therefore, the Great Sage (the Buddha) has said: "He who
15 concenirated, understands things as they really are’.™

One should further know that through ‘the greatness that
in inner stillness lhies’, one may sccure, for onescll and lor
others, escape from tmmeasurable misery, for nstance that of
rehirth in the worlds of misery; that one may bring about, for
onesell and others, immeasurable bliss, mundane and supra-
mundane; and that, finally, one may attain to the Other Shore
{Mibbina). Knowing this, one should culuvate an ardent spirit
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of longing for that inner stillness. As one who is inside a
burning house, will long for cool water, imbued with a longing
as strong should be one’s keen and devoted zeal for the traiming
(in virtue, meditation and wisdom). Through that zeal,
mindfulness will be firmly established: and firm mindfulness
will avoid what is fruitless. In lim who avoids what 1s fruitless,
base and wvnprofitable things will not arise.

Therefore, he who wishes to protect himself, should go
down to the root which 15 mundfulness, and should ever keep
that mindfulness alive,

78. From the Arva-Ramamegha Sitra

*All things have mind as their forerunner.® If mind is
known, all things will be known.

‘Mind whirls around like o swung fire-brand; mind vacillates
like a wave;, mind burns like a forest fire; mind swells like a
mighty flood. If one considers this well, one will hive with
mindfulness well directed on the mind. One will not succumb
to the mind’s masiery, but will cxercise masicry over the mind.
If the mund 15 mastered, all things are mastered.”

79, Aveidance of Diversion

Through the loss of clear comprehension and the lack of
mindfulness, the mind becomes unsteady, because 1t allows
isell to be diverted from the goal. But 1if an excessive
preoccupation with external activities has been avoided with
the ]1|::I|': of mindfulness and clear comprehension, then, thanks
to them, the mind can steadily keep o a single object as long
as it wishes.

80, Self-protection

Arva-Sdagaramati Siitra. “There is yet another rule that can serve
as the epitome of Mahayana: "By taking care to avoid
stumbling oneself, one will protect all beings™.™
Bodhisariva-FPratimoksa, “11, O Sdariputra, one wishes to
protect others, one should protect onescll.”  (Sce text Mo, 15)
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From Chapter XIII:

The Foundations of Mindfulness (smritvupasthéna)

With a mind that has become pliant (by the preparatory
practices described in the earlier chapters of the .‘fik_j'n-
samuccayva) one should enter wpon the practise of the
Foundations of Mindfulness. Herein the

81. Foundation of Mindfulness concerned with the Body

has been stated by way ol contemplating the body’s impurity.

This has been said n the Dharmea-sangiitt Siitra:

“And further, O noble son, the Bodhisativa directs s mind-
fulness to the body thus: “This body 1s nothing but a collection
ol leet, toes, legs, chest, hips, abdomen, navel, spine, heart,
ribs, hands. arms, shoulders, neck. jaws, forehead. head and
skull. It has been built up by the builder of the Karmic life-
process (karma-bhava-kdroka;, e, Craving), and 1t has become
the abode of a hundred thousand of various defilements,
desires and fancies. . . .

‘This body did not come from the past and will not go
over into the Tuture. [t has no existence in the past or future,
except n unreal and false conceptions, It 1s voud of an (inherent)
active or percipient entity;* neither its heginning nor its middle
nor its end have firm roots anywhere: 1t 15 not o master, 1t 18
not my own and is itself propertvless. By adventitious
convenional names 1t 15 called: body, bodily frame, “treasure”,
“receptacle”, “carcass”, etc. Without a core i1s this hody,
procreated by the mother’'s blood and the father's semen; 1t 1s
of an unclean, putrefying and evil-smelling nature: 1t 18 upset
by the intrusion of such thieves as greed, hatred, delusion,
fear and despar; 1t 18 constantly exposed to collapse and fall,
decrepitude. dissolution and destruction; and it is the breeding-
place of a hundred thousand different discases.’

82. The Foundation of Mindfulness concerned with Feeling

It is said in the Arva-Ratnacida Sarra:
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“When the Bodhisattva practises feeling-contemplation on
feelings, he conceives a greal compassion for those beings
who cling to the happiness of feelings. And he thoroughly
learns o understand: “Happiness 18 where there 15 no feeling™.™
He practises fecling-contemplation on feelings, for the sake
(of helping) all beings to give up (attachment o) feelings. For
{effecting) the cessatnon of feclings in beings, he dons his
armour; but for himselt he does not strive after the cessation
of feelings.”™

‘Any feeling felt by him 15 pervaded by deep compassion.
When expericncing a pleasant feeling, he conceives deep
compassion for beings whose character 15 strongly inclined to
lust,™ and he himself gives up the propensity to lust. When
experiencing an unpleasant feeling, he conceives deep
compassion for beings whose character 15 strongly inclined to
hatred, and he himsell’ mves up the propensity to hatred. When
experiencing a neutral feeling, he conceives deep compassion
for beings whose character is strongly inclined to delusion,
and he himself gives up the propensity to delusion.

‘He 15 not attracted by a pleasant fechng, but sirives afier
the eradicaton of atiracuon. He 15 not repelled by an unpleasant
feeling, but sirives after the eradication of repulsion. He 15 not
left i 1gnorance by a neutral feehng, but strives after the
eradication of ignorance.

“Whatever feeling he expenences, all I'cr:ling 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, mndeed, what is pleasant, is transient; the unpleasant is
(transient) just as the pleasant, and the neutral 15 without an

»

ego.

83. The Foundation of Mindfulness concerned with the Mind

[t 15 smd in the Arva-Ratnakiita Sitra:
‘He examines his mind thus: “Is it a mind that lusts or hates
or 15 deluded”™ Is it a mind of the past, the future or the present”
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What 18 past, has ceased; the future has not yet come, and n the
present mind, there 18 no stability., The mind, Kasyapa, cannot
be found within, nor outside, nor between. Mind, O Kasyapa, 1s
formless, invisible, mtangible, unconcervable, without support,
without abode. . . .

‘Mind, O Kisyapa, 1s like a magician’s illusion; it takes on
various forms of ansing (or rebirth; wpapantt)  through thinking
that 15 not according to reality. Mind, O Kasyapa, 15 like a
nver's current, never ab a standsall: ansing, breaking, vamshing,
Mind 1s like the light of a lamp. kept burning by causes and
conditions. Mind 15 like a flash of hghtmng that, in a moment,
comes o an end. and does not abide. Mind 15 like space; defiled
by adventitious impurities.”™ . . . Mind is like a bad friend
because it brings about all kinds of misery.

‘Mind, O Kasvapa, is like a bait for fishes: with a pleasant
appearance, but pain-causing; it 1% hike bluebottle flies, aking
for pure what 1s impure. Mind is like an enemy who causes
much vexation. Mind is like a vampire that sucks one’s vigour
and ever seeks for access. Mind i1s like a thief: 1 steals one’s
good dispositions.”

54. The Foundation of Mindfulness concerned with
the Factors of Existence’

[t is said in the Arva-Ratnocida Siarra:

‘A Bodhisattva contemplating the Factors of Existence in
the Factors of Existence, thinks thus: “Only factors ol existence
arise in a process of ansing; only factors of exisience cease in
a process of ceasing.™ But there 15 not i them any selfhood,
any abiding being, soul, creature, a man, 2 man’s eternal
principle (purasa), a personality, a human beings™ that (as an
wdentical entity) arises, grows old, departs and is reborn. It is
the very nature ol these Factors of Existence that they appear
il produced (by appropriate causes and conditions); but if they
are not thus produced, they will not appear. In whatever way
they are produced, 1n that way they will appear: be they
salutary, unsalutary or imperturbable {mind processes).”™ There
is, however, no “producer” (or creator), but there 1s also not
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any production of factors of existence, without (appropriate)
causes’

In the same Satra it is said: "Even i a Bodhisattva
contemplates Factors of Existence that have hittle profundity
in them, he does not abandon the remembrance of the thought
of omniscient enhightenment.”

8. SANTIDEV A

The Entrance into the Life of Enlightenment
(Bodhicarvavatira)

He who wishes o follow the Trunme, ™ should carefully guard
his mind; he cannot follow the Training if the fickle mind is
unguarded. (V. 1)
Untamed elephants in rut do not cause as much harm as
that caused by an unrestramned mind {(and experienced) 1n the
Aviar hell and other worlds of woe, (V. 2)
But 1f that unruly elephant, the mind, has been completely
bound by the rope of mindfulness, then all danger has ended
and everything good has come, (V. 3)
The Truthfinder (the Buddha) has proclaimed that all dangers
and fears, and the immeasurable sufferings {(of existence) arise
only from the mind. (v, 6)
Whereto could I remove the lishes and other creatures, o
save them from being killed? But if the thought ol abstention
(from Killing and other evil deeds) has been conceived, 1t 1%
deemed to consttuie the Perfection of Virtue {.Efﬂu-Fmem{'.fﬁJ,
(V, 11)

How many evil men could I Kill? Their number 1s as
boundless as the sky. But if the thought of anger is killed, all
enenues are killed. (v, 123
Where could T find enough leather to cover the whole
carth?” But by the leather of one par of sandals the earth wall
be covered. (v, 13)
External circumstances cannot be guarded against like that.™
But if [ guard my own mund, what other protection do I then
need™ (v, 14)
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In vain do those wander about in the worlds™ who wish o
destroy suffering and win happiness, without having developed
this lidden mind, the essence of the Dharma, ™ (V. 17)

Henee | must sce o 10 that my mind becomes [irm and 1s
well guarded. If I neglect this observance, the guarding of the
nund, what wse have for me all the other many observances?

(V, 18)

As one injured will carefully protect his wound in the midst
of an excited crowd, so, amidst evil folk, one should always
guard the mind which 1s hike a (sensitive) wound. (Y. 19)

With folded hands 1 pay reverence to those who are willing
to guard the mind. May yvou, with all vour might, preserve
mindfulness and clear comprehension! iV, 23

As o man weakened by illness, is unfit for any work, so
also 1s a mind nefficient i any activity 1if those two qualities
are weak, (Y. 24

A mind devoid of clear comprehension 1s like a pot with
holes: it cannot retain in memory what has been learned,
thought over or meditated. (Y. 253

Many who are learned, and also possess faith and energy,
become tainted by the blemish of transgression due to the fault
of thoughtlessness., Y

Those who are robbed of thewr mindfulness by the thiel
“Thoughtlessness™, go to an unhappy destiny, even if they have
accumulated mentonous deeds. (v, 27)

Therefore, mindfulness should never be allowed o leave
the door of the mind; and 1f 1t has left, 1t should again be
reinstated there, remembering the miseries in the worlds of
WO, (V. 29

If mindfulness stands guard at the door of the mind. clear
comprehension will likewise join and, having come, will never
leave. (Y. 33

‘So-und-s0 must be my bodily posture”; having thus decided
on a course of action, one should from time to time verify the
body's position.” (V. 39)

What, after consideration, one has started to do, should
first be accomplished with singleness of mind, and without
thinking of anvthing else (untl 1 15 completed). (V. 43)
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In that way, everything will be done well; but in the other
case, both (actvities)™ will come o naught, and the defilement
consisting in the lack ol clear comprehension, will increase.

(V. 44)
Wishing to move or to speak, one should first consider 11
in one’s mund, and then act with skill and energy. (V, 47)

Bul when noticing that the mund 15 swaved by altraction or
repulsion one should neither act nor speak bul be like a piece
ol wood. (V. 48

Similarly if the mind is conceited, derisive, arrogant,
sarcastic, msmeere, deceitful, inchined to self-praise, to blaming,
despising or insulting others, or o guarrelsomeness — then one
should be like a piece of wood. (V. 49-50)

One should think: ‘My mind ever craves for gain, honour
and fame, for a large following paying obeisance — therefore I
shall be like a piece of wood.” iV, 51

If one notices that the mind 1s defiled by passions or intent
on van pursuiis, one should, as a valiant man, curb 1t
vigorously by suitable countermeasures — and this at all times.

(V. 34)

By my body’s (observance) I shall study (the Teaching):
what use 15 the (mere) study of words? Can a sick man cure
himsell by reading prescriptions? (V, 109)

Hoving first examined all the arcumstances and one’s own
capacity, one may start on some work, or not; for it 1s better
not to start than, having started, to give up.

Also 1 another existence that habit might continue; and
through that fault suffering will increase. Besides, the work
remains unfimshed, whilst the nme spent n starting on 1, 1%
lost. (VII, 47-48)

Beware of the blows anmed at you by the passions, and
refurn the blows vigorously as if engaged mn a sword fight
with a skilful foe.

If, 1 such a hight, one has dropped the sword, one will,
full of fear, quickly pick it up again. Similarly, if the sword of
mindfulness has been dropped, one should take 1t up,
remembering the worlds of woe. (VII, 67-68)
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As one carrving a vessel full of o1l and followed by sword
bearers, will, in fear ol death, beware of stumbling, so one
should act in following the observances,™ (VII, 700

One should seck company or attend (o one’s work with
this 1 view: "How will the habit of mindfulness fare in these
situations?’ (VI 73)

Remembering the (Buddha's last) word on Heedfulness,
make yourself so quick of response that vou are always ready
before a situaiion anses. (VIL, 74)

Theretore, enough of the wavs of the world! Remembering
(the Master’s last) words on Heedlulness, 1 shall follow alter
the wise and ward off all sloth and torpor.

Hence, for defeating all hindrances, | shall engage in
concentration, pulling the mind back from wrong paths and
binding it to its own object constantly. (VIIL, 185-186)

If one hike me, sull not free from the defilements, should
propose to set free from the defilements the beings extending
throughout the ten dircctions {of spacc), | should speak like a
madman, ignorant of my own limitations. Hence, without
turning back, I shall always fight the defilements. (IV, 41-42)

Thus resolving 1 shall put forth effort w follow the Trammng
as 1t was proclaimed., How can anvone recover health through
an cffective medicine, 1l he 1gnores the physician’s advice?

(IV. 48).
MNOTES

L. prattiseane; liL recourse, refuge.

2, Those in Higher Training is o paraphrase of the Pal term sedfo, ‘trainee’,
It refers w disciples who. in the threefold Training (sikfa; Le, in vinue, concentration
and wisdom), have advanced 1o such an extent that they have reached those stages
of sanctitude where final deliverance is assured: namely, the Paths and Fruitions of
Stream-entry, Once-return and Mon-returmn, and the Path of Holiness (aroaforio-
HEig g,

3. The term “full understanding” (pariid) refers 1o a high siage of methodical
Insight-meditation (vipwassora-dfdvena ) where the true natore of all phenomena is
comprehended by direct and penetrative experience. as being impermanent,
unsatisfactory, void of a self and any abiding substance, and as conditioned.
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4, aseki;, one who has attained to final deliverance, the Fruition of Holiness
(airvhelice-prleceler)), see Mote 2.

5. dsahva, often rendered by “cankers” or "biases”. The Pali term implies a
Tlow’™; but what 15 meant are nol “nfluences’ from outside, but mted inner thought
currents, the motive powers or ‘drves’ for wandering in the Round of Existences,
Other texts mention a fourth dseva, the Toint of Wrong Views.

6. We would say to-day: “he will not accept other philosophical theories.”

. Literally: “by repeated practice (dsevandva), by mental development {or
meditanion; Bhdvandyva) and frequent work on 1t (hafd ammena).”—

Comrenitary: “There 15 a monk who, after having giving up Sensuality and
the other Hindrances, and devoting himself. day and night. 10 his principal sobjects
of mediation, has attained w0 Holimess (grahatta), Another person seces lim and
thinks: “Admirable. indeed. is that monk who lives such a perfect life!”. Inspired
by that thought, his beart feels jovinl confidence (in the Buddha and his Teaching ),
and after his death he appears in a heavenly world. In that way one protects and
helps others by protecting and helping oneself (by meditation}.”

H. Commentury: “There is a monk who, through meditating on one of the first
three of the Sublime States (brafma-vihdng Le. lovingkindness, compassion, and
sympathetic jov), has produced the first three meditative Ahsorptions (ihdna). Taking
this a8 his basis, he comemplates the bodily and mental formations, strengthens his
Imsight and atains Holiness, In that way he protects and helps himsaIf by protecting
others (through his cultivatien of lovingkindness, etc,).

Y, This text snccinetly sets forth the principles of Buddhist ethics which, as
the Buddha's own Enlightenment, are based on the "twin virtues” of Compassion
(ko) and Wisdom (pediad). In the two lerse maxims of our text, self-prolection
and protection of others are ¢losely interrelated., and cach of these maxims is the
postulate of Compassion as well as of Wisdom. Bat both, Compassion and Wisdom,
require tme self-protection as their indispensable condition of sound development.
Theretore, in our wext, it is the apprentice’s view that the Buddha approves, See
also Text 77,

The introduction of Satipatthina in this context, confirms the Buddha's
statement that “Mindinlness is useful everywhere'. Self-protection and protection
of others require mindfulness which receives 11s reguisite trmimng through that inple
chord of the practice: 1ts application o the mnternal {self). the external {(others) and
the combination of both, Possibly the last paragraph of our text 18 an allusion to
that triple practice: the sentences ‘1 shall protect myself”, T shall protect athers’
refer to the imternal and the external; while the last two statements of the text
correspord o the combination of the mternal and external.

10, The fve lower Fetlers (sarvofana) are: 1. Personality-belel, 2. Sceptical
Doubt, 3. Attachment to rites and mitvals, 4, Sensual Luost, 5, [-will,
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11, The Mon-returner (andgdami) who has entered the third of the four stages
o consummate Holiness (arafarta), is no longer reborn in the Sense Sphere. but
reaches Mibbéna in one of the heavenly worlds of the Fine-corporeal Sphere.

[ 2. The Pali term 15 vipassar, alludimyg o sipassand, the meditatnve development
of liberating insight.

13, This refers to Mibhina.
L3 vigid-vimuti-phala,
15, In thoughts, words and deeds.

16, According 1o this instruction, the mind showld be trained o stop at the
initial observation of the bare perceptual object, without anv interference by likes
and dislikes, or by any other emotional or intellectual judgements. The purpose
and value of this practice is mandfold: it will act as a brake W any rashoess in
thoughts, words and deeds: 1t makes 1t possible w distinguish the single phases of
g seemingly compact perceptual process which is very often identified with ils
subseguent evaloation: it offers direct insight inte the evanescent, conditioned and
unsubstantial character of reality. Sec Texts 53, 54, and P, 465

7. Commensary: IT there 15 bodily agitation caused by defiling passions, or
if there is lassitude or distraction, one should not be influenced by these defilements,
Omne shoald rather lay down (temporariy) the subject of mediaton, and should
direct the mind towards any object that inspires confidence, such as the Recollection
of the Buddha,”

8. He reverts o his original sebject of meditation.

19, Commentary: He no longer reflects vpon, and considers, thoughts of
defilement.

200 Commentury; pamidhdva Bhavand, that 15 an intemmupted meditation where
the original subject is temporartly laid oft (Hhaperd).

21 Commentary: apanididya bidvanda, withou laving off (affapennd). Le.
uninterrupled.

22, That 15, away [rom the onginal subject.

23, The Pali term s here again apapoitasi, “undirected” (see apanndhda in
Mote 21); that 15) without directing the mand to another subject,

24, Bense impression, of Contaet (phassa), 15 sixfold: as produced by the
[ive physical sense faculties or by the mind. See the 5 link of the Tormula of
Dependent Origination (paficcd-sanippdoa).

25, Cinte. In the translation of the Discourse rendered by “(state of) mind,”
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26. Compmensary” Through the origination of wise attention (vonise monasikde)
the mental objects of the Factors of Enliphtenment orginate; through unwise attention
(evemise menasikdra) the mental objects of the Hindrances orginate,

27 wpatthdna corresponds 1o parthdna in the term satpatiidna see p. T
28, That 15, the knowledpe connected with the Seven Contemplations,
29, Or “consciousness’ .

30, What remains are the Aggregales of Perceplion {saiiid-kkhandfa) and of
Mental Formations {screkldro-kk oo,

31, rari, “lust’,
32, arari, listlessness, boredom.

33, Sdripuita, ene of the two chief disciples of the Buddha who died belore
1he Master.

34, The first section of this Discourse, not dealing with Mindfulness of
Brzathing, has been omitted.

35, eittg-sankhdrea, this refers to feelings, perceptions and other mental
concomitants arising in connection with breathing.

36, According 1o the Commentary . the first tetrad may apply to the development
of Tranguillity (semeetha) or of Insight (vipassangl, See Ch, 5 (P, 123),

The second and third fetrmd refer (o one who has reached the meditative
Absorptions (fhama). while the fourth tetrad concerns only the development of
Insigh.

3. These are synonyms Lor the [irst twao of the five Hindrances which, on
their part, form the first section in the Contemplation of Mind-objects, The
‘abandoning” is effected by the contemplations of impermanence. etc.. by which
nolions of permanency, elc., are abolished.

JA. Literally: *Above, below, and in-between, as far as the earth’s reach goes.”

39, These are the five Aggregates or Categories (Ehandha) which constitute
personal existence: corporeality, feeling, perception, mental formations and
IL'UI'L'iIL'i.lIILl!'n-I'If..'-Mi.

40, "Concedl” (mdna) refers i particolar o “self-conceit” (wsmi-mdana). 1e.
personality-belief, and other wrong conceptions.

41, "Gireed” inclodes all degrees of attraction.
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42, ‘Hate" includes all degrees of aversion.

43. The Texis 52 aml 53 are, in the first place, illustrations of the Contemplation
of Mind, as given in the Discoorse, Le. knowing mind as being with [ust or withount,
ete. In addimon, these two exts may serve as an illummatng example of the
‘Instruction to Bihiya' (Text 29) that is, for ‘stopping at bare perception”: In what
i5 seen there must be only the seen . .

Text 52 enjoins the meditator w distinguish clearly the perception proper from
the reaction W il (for instance, by greed), which 15 a separate and subsequent mind
progess: "He is aware of the form and aware of his desive for it {or, that there is noe
desire).” This application of mindfulness 15 said w0 be one of the instances in which
the Buddha's Teaching reveals those chacleristics which are expressed in the ancient
formula of homage w the “Jewel of the Dhomma™: "Visible here and now is the
Teaching . . 7 It 15 noteworthy that this applies also o the case when desire has
been found 1o be present but was identified as a separate process, In the kindred
Text 33, this way of practice 12 said to be independent of beliel tradition. opinions,
ele,, and to offer a direct access 1o the goal of deliverance, through one’s own
indubitable experience.

4410 dhcomenanvave, the inner consistency of the Teaching,

45, These five modes of perceiving things as repulsive, etc., amd the mastery
ol these modes, are called in Pall ariva-dadfi, ‘noble magic” or “the power of the
nohle ones (the Saints)”, They are a Kind of subtle ‘magic of transformation” by
which habitnal emotional attitudes can be changed at will, or replaced by complete
equanimity. An eguanimity that has gone through this training has, indeed, stood
ithe severest test. By that training full control of emotive reactions o one’ s
environment can be achieved, and complete independence from the influcnce of
habits and passions. As indicated by the name of that training, "The Sants” Power”,
perfection in it can be attaned only by the Accomplished Ones, the Arahms. But
earnest altempts in practising it, will be of greatl benef o anyone who can muster
the reguired determination. Previous experience in mind-contrel will, however, be
indispensable, and therefore, oor lext mentions first the practice of Saupaithina, Tt
1%, in particular, the Contemplaton of Feeling and the distinction between a perceplion
and one’s reaction 1o it (see Texts 32, 53), which are important in this context. See
Digha-Nikdwar Mo, 28, Magihime-Nikdva Mo, 152; The Puch of Punficaton, transl.
by Minamoli (Buddhist Publication Society, Kandy. Sri Lanka). p. 417,

46, This paragraph refers to the mental factors which are present or ahsent in the
different stages of meditative Absorption (jhina).

47. Lovingkindness, Compassion, Sympathetic Joy and Equanimity are called
the Tour “Sublme States” or “Divine Abidings” (frafe-vilidra). About their
meditative development see The Puth of Purification, Ch, X1 The Four Sublime
Stutes. by Myanaponika Thera (Buddhast Publication Society, Kandy, S5 Lanka).
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48. This refers to Sainthood (orafearra), becanse the Saint (arabar) 15 in a
state of well-being (or ease, phasu) in any ol the four bodily postores. that 15 in all
his activities. The method given in this text, 15 that of Insight preceded by Tranguillity
{scertbatfce-pub b g vipassang ), according 1o a division of meditative practice
given in the Angwitara-Nikiva (The Grodual Savings, The Fours, No. 170).
Tranguillity” 15 Absorption, while the practice of Satipatthana stands here for Insigh,

49, The method given here, 1= that of Tranguillity { Abzorption) preceded by
the practice of Insight (vipessano=-pubbaigama-soamatha), Aler a practice of
Satipatthiine. with a lemporary suppression of the five Hindronces, stress is laid
that during that practice no thoughts of sense desines are entertained, Mow follows
the entry into the Second Absorption, without any reference 1o a prior attainment
ol the First Absorption. There 15 no comment on that omission in the exegetical
literature. The following remarks may be offered as a tentative explanation.

The temporary abandonment of the five Hindrances indicates that doring the
practice of Satipatibina a high stage of Instght-development has been reached that
15 characterized by a strength of concentration approaching thatl of full Absorption,
and therefore called Meighbourhood- or Access Concentration {spacarc=-somadiil,
in the latter, as in Thina nself, the live Hindrances are temporarily subdoeed. The
Second Absorption is described as being “free of Thovzht-conception and IMscursive
Thinking™. The direct entry onto it, as mentioned in our wext, is focilitated by the
[ael that in the bare observation of physical and mental processes as coluvated in
Satipatthinag, ratiocination is greatly reduced. This fact makes it also easier o follow
the spectlic mjunction of our text, © avoid thoughts of sense desire. which i the
slarting point for the First Absorption, "Detached from sense objects . .

S0, jencpada-kalvant, “the lovely one of the country (or provinee).”

51. A farmer of the Brahmin caste blames the Buddha for not sowing and
plovnghing. and vet. as o mendicant ascetic, expecting to be fed. The Buddha replies
that he cultivates the field of the mind, and he gives a sequence of similes from
which these two are taken.

52, The Cueestions of Milinda are an outstanding work of later P4l Literature,
The original, however, 15 believed w have been woilten in o vermacular (Prakeir) of
Morth West India; the oldest parts have been dated o the ist Century B.C. In Burma,
the work is included in the comonical seriptores (Tigeifafa). bot also in other Theravida
countries 1t enjoys a high esteem. King Milinda has been wdentified with the Greco-
Indian king Menandros who reigned 160-140 B.C,

53, That is, in stitching, mending, washing or dving.
54, ekayvoure magee: the opening words of the Discourse.

55. The passages printed in imalics are taken from the Sub-commentary o the
Sutipatihina-Sotta.



232 MNOTES

56, These terms (in Pély arerodic, vivodfu) also imply: partisanship and
opposition, approval and condemnation.

ST rafi, arafi overeagerness and boredom: lust and distasie.

38, Mindfulness is one of the five Spicitval Faculties {indriva); the other four
are: Faith and Wisdom, Energy and Concentration. Fach of these two pairs of Facalties
should be well balanced, for achieving full potency; that 15, there should be neither
excess and one-sided development, nor neglect and nnderdevelopment. in either of
these faculties, T s mindfulness that walches over them and acts as the harmonizing
fagtor.

59, indrivani bhavicdni, meloding the sixth, the mind faculty,
Al voasand=hirgvana, “habitual meditation.

A1, sarva-dhive. altemnative rendering: “fully determined” or “whole-heartedly
energelc’.

62, In the Piali Canon, this saying ocours of Sarmveadta-Nikayvae XXII 5.

63, Citteparvangamdsca sarva dharmah; see Dhammapada v, 1
stciopuabbanigomid ol

64, Apure cke dhourmo mohdvdna-samgrahova samvartate; svaskliolita-
prratvaveksanaldve  sarvasalivianurekse 1.

65, kdraka-vedaka-rahito, This wdentical phrase occuars very often in the
commentarial Pali Merature, e.g. in the Commentary to the Satipatthiina-Sutia, and
the Viswddfimagea, By this phrase those speculative views are rejected which ascribe
1o an assumed self (aree) either an active or passive (receptive) part in the life
PTosoE RS,

iy, This is probably an allusion 1o passages in the Pali Canon as Adgeiiora
Nikdya (PTS), vol. IV, pp. 414 . Gradual Savings, the Tens, Discourse 34),
where Sariputta says that *Mibbina is happiness’, and when questioned abouit this
statement, replies “Tost that 1s happiness where there is no Teeling.”

a7, Here we find a devintion from Theravada doctrine,

OB, rdga-coritesy, see i Text M, the "character bent on Craving™ (foific-
Calrit ).

649, CIL the following stanza from the Saevrvusta-Nikava (OCKVL 5) of the
Pali Canon:
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“Who sees pleasure as pain, and pain as a thorn;
And as transient the peaceful neutral state—

Such clear-eyved monk has seen through leeling . . .
And, having seen it, in this very life

Will e be free from cankers, from all tainds,”

See also the stanzas in Text 50,
70, See the Mind-Contemplation in the Discourse.

71 Apaniukuif klesuir upoaklivvate, CF in Pali; Pabhassaram idem bhikkhuve
ciftum, fifoa Kio Ggentudoeln npallileseli upabdalithai, "Wind 15 radiant, O monks,
but defiled by adventitious impurities” (Adgustaro-Nikdv, 1.

T2, Derrmct=smprviiposthona, Here, as the context shows, the term ol
(Pl afienmme) 15 notl concerved as ‘mental objecis’ (a8 rendered in the Pali wexis
of this anthology)y, bat in the sense of the factors, or constitnents, of all existence,
which are conditioned. and void of a self or of any other form of an abiding
substance.

T3, Divermd ev'otpadvamand wipadvante;  diarmd eva nirgfhamand
adrafifvanti, This azain has a parallel in the Pl where the same phraseclogy is a
apphied to the term dukkha, “solfermg’: Doklfam eva ppagfamdnadt uppug fofi:
dukkhom evi nirgjjfomdnam niregifvane (SN 12:15).

Td. The identical sequence of terms ocours frequently in the commentarial
Pali literature.

5. Kusald vid akudald va danifpva: the Tatter term refers to the meditative
consciousness. In Pali iterature, a similar threefold division is applied to the term
sorifhdarg (Karma lormations, or Karnae volitions), i the formula of Dependent
Crrgination {paiicea-samappdda ).

T, gikrdnd (plural); the threefold roining (Fih: sikihd) in viroe, concentration
and wisdom.

77, As a protection against thorns, etc.

T8, That is. by attempting external measures like killing all enemies, or covering
the ecarth with a protective carpel.

79, Literally: “are whirled about in the sky (like a piece of cotton wool - a
frequent simile in Indian literatore).

RO, Or: wonality of things; dferma-sarvasvani.

B1. See in Text 77 the sixth of the welve applications of mindfulness,
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#2. That is, the activity onginally started, and that which imterropted the former,

BA See Texts 62, B0,
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Glossary of Pili and Sanskrit Terms
P — Pali; 5 — Sansknt

Abhidhammea (P), Abhundharma (8). The Buddhist philosophy and
psychology laid down in the third part of the Buddhist Canon,
the Abhidhamimea FPiteka, and in later Literature.

Andagdami (P). "The Mon-returner’; the third of the four stages of
cmancipabon, leading o Smnthood {arafania).

Andpine-sari (P), ‘Mindfulness of In- and out-breathing’.

Anatta (P), Andaima (8), adjy., ‘not-seli”; cgoless, impersonal,
devoid of an abiding entity of any description.

Amicea (P, “impermanent’; together with kel het (suflering)
and anaita (not-self), one of the three characteristies of all
conditioned existence,

Annpassand (P), "Contemplation’.

Arahar, Arahwent (P). "Sant’; arahatio (P), “Samthood’.

Ariva-iddhi (P), “the Power of the Noble Ones (1.c. the Samis)’;
the power to see both the repulsive and non-repulsive aspects
ol phenomena, and remamn equanimous.

Asava (P). it “fluxes’: ‘taints” of mind; cankers, corruptions,
biases. There are four “taints™: the taint of sense-desire
(kamdsava), of deswre for continued exisience (bfravdsave),
of wrong views (ditthasava) and of 1gnorance {wvijjasava). A
saint s frequently called ‘one who has cradicated the tunts’
(khindgsavo).

Asebha (P), a disaple "beyvond traming ; a Sant (arafant). see
sikiha, sekh.

Afthanga-sila (P), “the eight precepts’; observed by Buddhist
devotees in Theravida countries on Tull-moon days, and dur-
ing periods of strict meditation.

Avatana, (P, §) 'sense bases”. The six “internal (or personal)
sense bases’ are the five sense organs and mind; the six
‘external sense bases” are the five sense-objects and mind
objecis (1deas).
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Bhikkhe (P), Bhiksu (3)

lit.: mendicant; a Buddhist monk.

Bodhisatia (P), Bodhisativa (5), a Buddha-to-be,

Bojihuniga (P), 'Factors of Enhghtenment’.

Brahmua-vihdra (P), "Sublime States” or Divine Abodes, being
the meditabions on Im-'ingkindncr-;ﬂ, compassion, sympathetic
jov and equanmimity.

Cittanupassanda (P), “the Contemplaton of (the state of) Mind'.
Divarmma (P), dharma (5), Among the numerous connotations
ol this term, those occumng m this book are:
l. The Buddha's Teaching
2. Mind-ohjects (mental contents)
3. Phenomena (bodily and mental processes).
Dhamminupassand (P), “the Contemplation of Mind-objects
{mental contents)’.
Dhammea-vicava-sambojihwiga (F). "Investigation of Phenom-
cna’ as a Factor of Enlighlcnmcnl.
Dhéitn (P, 5), “elements’; here in the sense of the “primury quali-
ies of matter’.
Dihvati-venvatthana (P), " Analvsis (ol the body) o iis elements’.
Ditthi-carira (P), o type of character bent on theorizing,
Dikkher (P), suffering, 11l; the unsatisfactonness ol all condi-
tioned phenomena,

Ekivane maggo (P), the sole or onlv wav; the direct or straight
path. A designanon of Satipatthana,

Gocarg (P), here in the sense of “domain’, “field of actvity’,

Indriva (P), “faculty’”; here applied to the five Faculues of Faith,
Energy, Mindfulpess, Concentration and Wisdom.

Irivapatha-manasikara (P), “attention directed (o the postures”;

one of the exercises in Satipatthana practice.

Jhana (P), ‘meditative absorption of the mind’.
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Kamma (P), karma (8), “action” (in Buddhism, never the “resudt
of acuon’); rebirth-producing good or evil volinon; the moral
law,

Karupd (P, 83, ‘compassion”.

Kavanupassand (P), “the Contemplation of the Body’.

Kava-sankhara (P), "bodily functions”.

Knsala (P), good, slaltul, right; karmically wholesome.

Mahavana (P, 5), "the Great Vehicle (or Carcer)’. Collective
name for those later schools of Buddhism which advocate the
Bodhisattva wdeal.

Manastkara (P), “attention’,

Mend (P), mairi (3) "lovingkindness”.

Néme, L ‘name’; in Buddhism, a collective term for all mental

Néama-ritpa-pariccheda (P), “discernment of phvsical and
menital phenomena’; a stage ol Insight-meditation.

Nemtrra (P), it “sign’; here in the sense of a “mental image’
appearing in meditation, and mdicating a high degree of mental
concentration.

Nrvarana (P), "'mental hindrances’.

Paiiia (P, "wisdom’,

Papanca (P), the multiplicity, or diffuseness, of inner and outer
phenomena.

Farami (P, 8), “perfections’; virtues and faculties required for
the attwmmment of Buddhahood.

FPariing (P), “full understanding”.

Paticca-samuppdada (P), “dependent orngimation’.

Phassa (P). hit: “contact™; sense-impression.

Pranaydma (5), breathing exercises in Hindu Yoga.

Riipar (P, 5), here in the sense of ‘body’, ‘corporeal processes’.

Sacca (P), “truth’; here, the four Moble Truths.
Samdadht (P, 8), "concentration ol mand”.
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Sumatha (P), famatha (8), "tranquillity” samatha-bhavand,
“ranguillity-meditation”; mming at the attwinment of the
meditative Absorptions.,

Sampajoiifia (P), ‘clear comprehension”.

Sarivojana (P), “fetters’ of mind binding to repeated existence.

Sewigha (P, 5), "the community” of monks; the third of the three
Jewels' (or ideals) and of the three Refuges.

Satr (P), smrer (5), "mindiulness”

—sumbojihanga (P), ‘mmdiulness as a Factor of Enlighten-
ment’
indriva (P), "mindfulness as a Spirtual Faculty”
samuma-satt (P), “right mindfulness” as a factor of the Noble
Eightfold Path.

Satipatthana (P), smrtvupasthana (8), “the Foundatuons of Mind-
Iulness™. See Enghish Index.

Sekfa (P), “disciple in Higher Traming'.

Sikkha (P), siksd (5), “training’; in virtue, concentration and
wisdom.

Sila-praramiia (S), "Perfection of Virtue™.

Sotapatiz (P), "Stream-entry’; the first of the four stages of
cmancipation, culminating m Smnthood (arahatta).

Sukkha-vipassand (P), "Bare Insight” meditation.

Theravada (P), It “the Teaching of the Elders’, 1.e. the monk-
elders and Saints {wrahanis) who recited the texts ol the
Teaching at the First Council, soon after the Buddha's
passing away. They thus consolidated the wradinon which 1s
mamntained (o the present day in Ceylon, Burma, Thailand,
Cambodia, Chittagong and Laos.

Upacara-samadhi (P), Access- or Meighbourhood-concentra-
tron.

U padina-kkhandha (P), “the Nive categories {or aggregates) ol
clinging”; comprising both the physical and mental parts of
what, conventionally, 15 called the personality.

Upatthdna (P), upasthana (S), lit.: “keeping near’; kKeeping
present, n:*.-'.luhli.'-'.hing.



Vave-dhdarn (P), "wind-element’.

Vedana (P, 8), "feeling”; sensanon.

Vinava (P, 8), ‘monastic discipline” and the code embodying
and explumng the rules regulatng the monk's behaviour.

Vipassandg (-bhavanda, P), “Insight (-meditation)’,
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