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Manual of Insight is the magnum opus of Mahāsi Sayadaw, one of the foremost originators of the vipassanā movement that has swept through the Buddhist world over the last hundred years. This manual—representing fifteen years of dedicated work by the Vipassanā Mettā Foundation Translation Committee under managing editor Steve Armstrong—offers a comprehensive overview of the practice of insight meditation, including the foundational aspects of ethical self-discipline, understanding the philosophical framework for the practice, and developing basic concentration and mindfulness. It culminates with an in-depth exploration of the various types of insight and spiritual fruits that the practice yields.


“I owe an inexpressible debt to Mahasi Sayadaw’s scholarship, understanding, and courage of transmission. It is a great gift to have this translation available.”
—SHARON SALZBERG, author of Real Happiness


“A truly important work of one of the greatest contemporary masters, with rich detail and profound insight.”
—JACK KORNFIELD, author of The Wise Heart
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This exquisite volume includes a comprehensive collection of charts, such as “The Progress of Insight,” “Mental Factors Present in Each Consciousness,” and “Planes of Existence.” These are presented on a separate large-format pullout for easy use and reference.
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Namo tassa bhagavato arahato sammāsambuddhassa!1


Without equal is the Omniscient Buddha of nine attributes!2


Without equal is the Dhamma of six attributes!3


Without equal is the Saṅgha of nine attributes!4





When we reflect in this way, the mind becomes particularly clear and delighted. At that moment we observe the mental states of reflection, clarity, and delight as well as the physical phenomena that depend on these mental states as they arise. May virtuous people who practice as instructed in this book attain path, fruition, and nibbāna in this very life. Thus have I composed this manual on the practice of insight meditation.
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Foreword by Joseph Goldstein





The Venerable Mahāsi Sayadaw, one of the foremost Burmese monks of the twentieth century, played a critical role in disseminating the liberation teachings of early Buddhism. He was a rare example of someone who combined the most extensive and thorough knowledge of the Pali texts with the wisdom that comes from the deepest realizations of meditation. The range of both his theoretical and practical understanding was acknowledged when he was asked to be the chief questioner at the Sixth Buddhist Council, held in Yangon in 1954.


In his teaching role, Mahāsi Sayadaw was largely responsible for the widespread practice of vipassanā, or insight meditation. In Burma he established hundreds of meditation centers around the country where ordinary lay practitioners, as well as monastics, could come and receive instruction and guidance in Satipaṭṭhāna meditation, the practice of the Four Foundations of Mindfulness, which the Buddha declared to be the direct path to liberation. In these centers and those in other Asian countries, hundreds of thousands of people were introduced to this meditation practice. Through his disciples these teachings were later brought to India, the birthplace of the Buddha, and then to the West.


The widespread introduction of mindfulness now taking place in America and other Western countries has its roots largely in the teachings of Mahāsi Sayadaw, and his great ability to convey the practical means of awakening. Although mindfulness in its secular applications has tremendous benefits, it’s helpful to remember that the original teachings of the Buddha are about liberation—that is, freeing the mind from those mental states that cause suffering to oneself and others.


In this extraordinary work, Manual of Insight, Mahāsi Sayadaw explains in depth and great detail the entire path of practice, beginning with the Purification of Conduct and ending with the realization of Nibbana, the highest freedom. It integrates some of the most abstruse elements of theoretical knowledge with the most direct and accessible practical teachings. Manual of Insight is a text to study slowly, it is a reference work to deepen our understandings, and it is ultimately a guide for our own path of awakening.









Foreword by Daniel Goleman





In Manual of Insight, the Burmese meditation master Mahāsi Sayadaw offers a gift from an ancient wisdom tradition that speaks to the urgent needs of the modern world. Many of the teachers who brought vipassanā, or insight meditation, to the West studied with Mahāsi Sayadaw or his students. And now that mindfulness meditation, a modified form of insight vipassanā, has become so popular, the time is auspicious for this deep explanation of the full path that mindfulness begins.


My own connection with these teachings was through studying with students of Mahāsi Sayadaw, mainly Sayadaw U Paṇḍita, with whom my wife Tara Bennett-Goleman and I spent remarkably fruitful time on retreat. Sayadaw U Paṇḍita has taken pride in following to the letter the path set out in the Manual of Insight. In contemporary vernacular, Sayadaw U Paṇḍita uses the term “SQ,” spiritual intelligence, to refer to the deep insights and practical tools contained in Manual of Insight, the method he has taught to thousands of students in Burma—including Aung San Suu Kyi—and around the world.


From my perspective, SQ describes the spiritual level of emotional intelligence. The keystone in emotional intelligence is self-awareness, and vipassanā gives us that ability in the most profound way. With this lens on our mind and body we can re-experience the comings and goings in our own phenomenology in a fine-grained way that breaks down the illusory sense of self that cognitive science tells us we synthesize from disparate internal inputs, weaving together these random parts into an ongoing personal narrative. That narrative, we can see with vipassanā, hides more essential truths about our true nature.


Then there is self-regulation, the many ways in which we routinely apply that self-awareness to manage our lives. With vipassanā comes sīla, the voluntary self-discipline essential to balancing and focusing our mind freed from the routine distractions and attachments of our daily lives. With this self-discipline we can create an oasis in our life where the deep introspection of vipassanā allows us to experience deeper truths about our very being.


The third part of emotional intelligence, empathy, comes in three varieties: cognitive understanding, where we see how others think; emotional attunement, where we sense how they feel; and empathic concern, where we care about their wellbeing and stand ready to help if need be. This last quality of empathy creates a caring community, a quality that modern society sorely lacks. The practice of mettā and karunā, aspects of vipassanā where we cultivated compassion and lovingkindness, speak to this need.


And finally we put these capacities together in having fruitful relationships. In the evolution of being that this path of insight aims for, the end-result shows up in a transformation of being. As people approach the goal of that path, their personal qualities become a spiritual equivalent of the heights of emotional intelligence: equanimity in all circumstances, an absence of negatives like jealousy and anger, an abundance of lovingkindness and compassion, and being awake in the present moment.


While for centuries a materialist mentality could dismiss such claims as religious superstition or cultural myth, neuroscience has begun to tell us a very different story. As recent findings with highly advanced meditation practitioners are showing, the structural and functional changes in their brain are consistent with the ancient formulations of the enduring traits that intensive practice can bring.


Fresh news from the brain lab urges us to look more seriously at these maps of the mind and how to upgrade our very being. The timing of this translation appears fortuitous.









Managing Editor’s Preface





As with all conditioned things, the publication of this book is the result of innumerable causes and conditions, some that are known and many that will go unrecognized. The proliferation of new applications of mindfulness within secular society for an increasing variety of purposes and the attendant increasing demand for well-qualified guidance in the development of mindfulness and liberating insight have been major factors spurring this book into being. A reading audience that, through study of Dhamma and the practice of meditation, has become ripe enough to appreciate the great clarity of instruction has finally appeared and is rapidly growing. There are now many Dhamma students who will be able to recognize the comprehensive and authoritative Buddhist knowledge, the clear understanding of the vast range of meditative experiences one can encounter on the path, and the refined grasp of insight knowledge and the subtlety of liberation that this book contains. The time has come to share this profound work, Manual of Insight, with the English reading world.


THE AUTHOR


Mahāsi Sayadaw, the author of Manual of Insight, is recognized as one of the most accomplished Buddhist scholars and meditation masters of the twentieth century. Within his native Burma he was respected as an exceptional scholar who wrote over seventy books in the Burmese and Pāḷi languages. He was also honored by the worldwide Buddhist community at the Sixth Council of the Saṅgha, held in Burma in 1956, where he was asked to assume the role of questioner, a position that was held by Mahā Kassapa at the First Council of the Saṅgha three months after the passing of the Buddha. During the Sixth Council Mahāsi Sayadaw was also responsible for overseeing creation of an authoritative edition of the Pāḷi Canon, along with its commentaries and subcommentaries. This edition of the Canon, called the Chaṭṭha Saṅgāyana Tipiṭaka, is still widely used and held in high regard throughout the Theravāda Buddhist world.


In addition to his prolific scholastic achievements, Mahāsi Sayadaw also developed a clear, simple, and easy to understand (if not easy to master) method for practicing mindfulness-based insight meditation based on his personal practice of meditation rooted in his studies. Having taught the method to his relatives, he found that they were quite successfully able to purify the progress of their insight. With this confirmation, in 1949 he accepted the invitation to teach his method to lay people as well as monastics and to guide students in the development of liberating insight at a newly created meditation center in Rangoon, the Mahāsi Sasana Yeiktha Meditation Center. Hundreds of thousands of Burmese and foreign students have since successfully practiced there. Since Mahāsi Sayadaw passed away in 1982, Sayadaw U Paṇḍita and other renowned Burmese meditation masters have preserved the Mahāsi Sayadaw tradition of teaching, making it available to thousands of Burmese, Western, and non-Burmese Asian Dhamma students.


Mahāsi Sayadaw’s meditation method and retreat format are characterized by clarity and simplicity of instruction, suited even for those who do not have extensive academic knowledge of the Buddha’s teachings—that is, instructions suited for lay people and householders as well as for monastics; intensive periods of retreat for a limited duration, rather than life-long monastic commitment; a clear method of tracking the progress of meditators—that is, a method of tracking the progress of insight; and the opportunity for foreign students to attend teachings and retreats and to practice and attain proficiency in mindfulness. These unique features of the Mahāsi Sayadaw method have led to his recognition as one of the “elders” or “grandfathers” of what has become the Western mindfulness movement and insight meditation tradition. A number of key figures in the contemporary spread of Buddhist meditation throughout the world belong to the Mahāsi Sayadaw lineage: the first generation of Western vipassanā teachers, Joseph Goldstein, Sharon Salzberg, and Jack Kornfield, are students of Mahāsi Sayadaw’s disciple Anagarika Munindra and his student Dipa Ma.


These and subsequent generations of Western vipassanā teachers who follow the Mahāsi method using an intensive retreat format have established leading centers for training in vipassanā meditation, such as the Insight Meditation Society (MA), Spirit Rock Meditation Center (CA), Tatagatha Meditation Center (CA), Gaia House (England), Meditation Centre Beatenberg (Switzerland), and numerous offshoot centers such as Cambridge Insight Meditation Center (MA), Common Ground Meditation Center (MN), Seattle Insight Meditation Society, Vipassanā Hawaii (Honolulu), Vipassanā Mettā Foundation (Maui), and many other groups. Mahāsi Sayadaw’s teachings have thus had an undeniable and significant impact on the transmission of the Buddha’s Theravāda teachings to the West, grounding them solidly in the practice of mindfulness.


THE BOOK


In 2000 I learned that Mahāsi Sayadaw’s comprehensive and authoritative Manual of Insight had never been translated into English. As a senior teacher leading mindfulness and insight retreats, I recognized the growing need for the type of guidance that the manual provides. So I set out to put together a team of scholar-practitioners, both lay and ordained, that could carry out the monumental work of making this book available to English-reading Dhamma students. The team of Western and Burmese Dhamma students who participated in the translation and editing of this work are all either currently ordained monks and nuns or have been in the past. Every member of the team has extensively practiced mindfulness and the development of insight within the Mahāsi Sayadaw tradition and remains engaged in spreading these teachings, through instruction and practice, around the world. The project was advised by Sayadaw U Paṇḍita and funded by the Vipassanā Mettā Foundation.


Mahāsi Sayadaw wrote Manual of Insight in Seikkhun, west of Mandalay, over a seven-month period in 1945, during which time the nearby city of Shwebo, only eight miles away, was under almost daily bombardment. The work he produced is a comprehensive and authoritative treatise that expounds the doctrinal and practical aspects of mindfulness (satipaṭṭhāna) and the development of insight knowledge (vipassanā) up to and including the attainment of the Buddha’s ideal of enlightenment (nibbāna). Originally published in two volumes in Burmese, Manual of Insight is comprised of seven chapters that introduce the theory and practice of the Buddha’s Noble Eightfold Path that begins with the practice and development of mindfulness, continues through the unfolding of insight knowledge, and culminates in the realization of enlightenment.


The first chapter, “Purification of Conduct,” offers an overview of how to establish an ethical foundation for one’s practice through purification of speech and behavior (sīla), the second of the three foundations of the Dhamma and the first of three types of training undertaken on the Noble Eightfold Path. While there is a brief overview of ethical purity for monastics, particular attention is paid to ethical practice for lay practitioners, supplemented with orthodox and sometimes fundamental teachings from the Buddhist tradition.


The second chapter, “Purification of Mind,” offers a detailed description of how to use mindfulness to develop concentration, stability or collectedness of mind (samādhi), the second of the three types of training employed on the Noble Eightfold Path and the first part of the third foundation of the Dhamma, development of mind (bhāvana). The establishment of continuous mindfulness temporarily purifies the mind of defilements (kilesas), which leads to tranquility or seclusion of the mind from distraction. Mahāsi Sayadaw’s description of the development of concentration includes an important clarification of the difference between what is known as “fixed” or “tranquility” concentration and “insight” or “momentary” concentration. The clarity with which the venerable Sayadaw makes this distinction proves instructive of and essential to effective insight practice.


The third chapter, “Absolute and Conventional Realities,” provides the foundation for insight practice by clearly articulating what are called the two views of reality: the relative, ordinary, consensual, or conceptual understanding of experience, and the experiential, empirical, or personal understanding of experience. Understanding the distinction between these two is essential to the skillful practice of insight and, ultimately, to realizing the Four Noble Truths, that is, to attaining enlightenment. While mindfulness can be practiced, and often is, without clearly distinguishing the difference between these two views or understandings, liberating insight (nibbāna) is not possible without it. The significance of material such as is laid out in this chapter is often glossed over in secular applications of mindfulness.


The fourth chapter, “The Development of Mindfulness,” offers comprehensive instructions for developing mindfulness based on the Buddha’s teachings on the four foundations of mindfulness, as outlined in the very well-known and highly regarded Discourse on Mindfulness (Satipaṭṭhāna Sutta).


The fifth chapter, “Practical Instructions,” provides instruction in both the practices preliminary to undertaking insight meditation and in the actual practice of developing insight knowledge, ranging from the initial practices to advanced levels of practice. The remainder of the chapter is a narrative of meditative experiences from the initial days of practice up to and including the attainment of the first stage of enlightenment known as “stream-entry.” It is in this chapter that Mahāsi Sayadaw lays out in plain language what a meditator is likely to experience through their practice and how they can come to understand those experiences as falling along a spectrum of unfolding insights known as the progress of insight. This clear articulation of the path of practice and of unfolding insight knowledges sets Mahāsi Sayadaw’s teaching apart from those of other modern Buddhist teachers. The venerable Sayadaw’s “Practical Instructions” provide a map of uncommon clarity that will confidently guide and encourage anyone willing to make the effort. An earlier translation of this chapter alone was published in Sri Lanka in 1965 under the title The Progress of Insight. Here in this volume, it is published for the first time in English in the full context of Mahāsi Sayadaw’s comprehensive presentation on the subject.


The sixth chapter, “Stages of Insight Knowledge,” presents a comprehensive template for evaluating one’s practice and one’s development of insight knowledge. Here Mahāsi Sayadaw explains in detail the various dazzling effects that come with the development of concentration as well as the ten corruptions of insight, sometimes called pseudo-nibbāna. The signs of attainment of each level of the progress of insight knowledge are identified, up to and including the experience of enlightenment. This material has not previously been widely available outside of Burma.


The seventh and final chapter, “The Eighteen Great Insight Knowledges,” articulates the seven major and eleven minor insights to be realized through development of the path of practice. The contents of this chapter offer a very refined look at how insight purifies one’s understanding, thereby uprooting the defilements that lay dormant within the mind-stream. The clarity and subtlety of the shifts in understanding that must unfold for effective practice is unparalleled in Western Dhamma writings and teachings.


Taking into consideration the fact that the audience for which Mahāsi Sayadaw wrote Manual of Insight differs considerably from the contemporary English readership in terms of their likely knowledge of basic Abhidhamma, the Buddhist science of mind and matter, we have chosen to include robust appendices to provide readers some basic materials to help them navigate the more technical portions of this work. Abhidhamma contains the most exquisitely detailed description one can find anywhere of the mind, its processes, functions, and development through the practice of meditation. The various Abhidhamma categories of phenomena mentioned in the book have been compiled into a set of charts that conveniently display the relation between each of them and give an idea of how such subtle moments of consciousness unfold in sequence over time. This material has been provided as a supplement to Mahāsi Sayadaw’s text and did not appear in the Burmese edition.


At the urging of Venerable Sayadaw U Paṇḍita, the senior Burmese advisor to the translation project, we have included in the numerous footnotes to the book the Pāḷi source text for the many citations of canonical texts Mahāsi Sayadaw makes. This has been done so that current and future scholars may directly and easily consult the Pāḷi and confirm for themselves the authenticity of the source material that Mahāsi Sayadaw used. Mahāsi Sayadaw deliberately and fully identified the traditional sources for everything he wrote about practice, mindfulness, and the unfolding of insight, referring to the discourses of the Buddha contained in the Pāḷi Canon or other Pāḷi language sources, such as commentaries, sub-commentaries, and so on. The translation team undertook the daunting task of locating and providing 599 Pāḷi quotations in Romanized script so that the reader could easily consult them if desired in this very volume. Those quotations from extra-canonical sources, for which we were unable to locate the English, have been translated from Mahāsi Sayadaw’s own Burmese translations.


We also thought it useful to include an extensive dual glossary of technical terms—Pāḷi to English and English to Pāḷi—for those who may wish to consult the source language terminology that lies behind our translation.


Taken as a whole, the material in this manual provides a comprehensive, well-documented presentation of the practice of the Buddha’s Noble Eightfold Path that verifiably leads one to the goal of liberation according to the Theravāda tradition.


THE TEAM OF TRANSLATORS AND EDITORS


Every member of the translation committee has undertaken decades of practicing the method outlined in this book. All have, at one time or another, taken up robes and lived as monks or nuns in Burma practicing the teachings in this book, some for more than twenty years. In this, we are grateful for the wise oversight and guidance of Sayadaws U Paṇḍita, U Janaka, U Indaka, U Lakkhaṇa, U Jaṭṭila, and Belin Sayadaw. Without their instruction and guidance in our own practice we would not have been able to prepare this book. In addition to these masters, many other nuns and monks in Burma assisted with the location of the many citations that Mahāsi Sayadaw includes to authenticate these teachings as the Buddha’s.


The first draft of the translation was completed by Hla Myint, formerly ordained as Ven. Vaṇṇita, who holds a Monastic PhD (Abhivaṃsa) in Pāḷi Language and Buddhist Studies from Mahā-gandayone, one of the most prestigious Pāḷi Institutes in Burma. He currently writes, translates, and teaches Dhamma at Tathagata Meditation Center (TMC), San Jose, CA, and since 2000, has been teaching Buddha-Dhamma at the Buddhist Study Program of Antioch College.


Revision, review, and editing of the first draft of the translation was undertaken by Ariya Baumann, formerly ordained as Ven. Ariyañāṇī, a Swiss-born former Buddhist nun who lived and practiced in Burma for twenty years, is conversant in Burmese language and familiar with Pāḷi. She currently leads retreats in Burma, Europe, Australia, and the US.


As the managing editor, I myself oversaw the project from its conception to its publication, working closely with the translators and editors, and performing additional edits on the manuscript at each stage of the process. During my years of ordination as Ven. Buddharakkhita, I practiced primarily under the guidance of Sayadaw U Paṇḍita. Subsequently, as a cofounding director and guiding teacher of the Vipassanā Mettā Foundation, I have been leading mindfulness, insight, and abhidhamma retreats worldwide since 1990. I created the charts of abhidhamma data that are included in this book while studying abhidhamma with Sayadaw U Sāgara in Australia.


Ven. Virañāṇī, an American nun who has resided in Burma since 2005, assisted with the edit of the text, located the Pāḷi text of cited passages in Romanized editions of the texts, found available English translations of such for reference purposes, and compiled the extensive dual language glossaries provided at the back of the book. Ven. Virañāṇī has studied Pāḷi language and extensively practiced insight meditation in Burma and the US. She currently leads retreats in Burma, Europe, New Zealand, and Australia.


Kamala Masters, formerly ordained as Ven. Vipulañāṇī, has intensively practiced vipassanā and mettā meditations with Sayadaw U Paṇḍita since 1985, both as a nun and layperson. She has also practiced with Anagarika Munindra, who trained under the guidance of Mahāsi Sayadaw and passed on his method of practice. Kamala is a cofounding director and guiding teacher of the Vipassanā Mettā Foundation and has been leading mindfulness, insight, and lovingkindness retreats worldwide since 1993.


Deborah Ratner Helzer, formerly ordained as Ven. Gotamī, intensively practiced insight meditation under the guidance of Sayadaw U Paṇḍita. She has been teaching Dhamma and leading insight meditation retreats in the US since 2005.


The following Burmese monks have provided valuable research assistance for the translation of Pāḷi text and explanation of technical details of abhidhamma: Sayadaw U Janaka from Chanmyay Yeiktha, Yangon, Burma; Sayadaw U Indaka from Chanmyay Myaing Meditation Center, Yangon, Burma; Sayadaw U Sāgara from Chanmyay Myaing Study Monastery, Hmawbi, Burma and Akiñcano (Marc Weber), former monk from Germany.


THE TIME AND PLACE OF PUBLICATION


The first generations of Western vipassanā teachers chose not to reveal much of what they knew of this material in part due to the tendency of Western Dhamma students to strive with an “unwholesome” ambition to attain something, which can be more of a hindrance than a benefit. The refined guidance that Mahāsi Sayadaw provides in this book will lead practitioners to systemically and gradually purify their minds of attachment, aversion, and delusion, and to realize the successive stages of enlightenment, culminating in nibbāna.


However, numerous different methods and forms of meditation practice have now appeared to compete for the attention of sincere Dhamma students. The Mahāsi Sayadaw method, in particular the clarity of the progress of insight, has attracted and continues to attract and retain many students. It is the emerging consensus among the senior Western vipassanā teachers that given the growth and stability of sincere Dhamma communities in the West, the material in this book will now more than ever serve as a useful point of orthodox reference for all who take up the tradition.


This Manual of Insight offers a detailed description of the theory and practice of mindfulness that leads to insight knowledge and the realization of nibbāna that is unavailable in contemporary English-language Dhamma writings. The inclusion of copious, accurately cited sources in the Pāḷi Canon and detailed supplementary abhidhamma materials within this book sets it clearly apart from the majority of Western or non-­Burmese books on the subject. When the time came to seek a publisher for this important and monumental work, Wisdom Publications was our first choice. Wisdom enthusiastically recognized the value that the material in Manual of Insight would have for all Dhamma practitioners, regardless of tradition. We are grateful for the guidance of the editors at Wisdom who have helped us to strike a happy balance between a very faithful translation of Mahāsi Sayadaw’s writing in his own voice and smooth readability in English.


I take personal responsibility for any errors that may appear in this book. It is important to us that all readers be informed of any errors that are found in the book. Should you find any, please report them to us at www.mahasimanualofinsight.org, where we will have a page of corrections for reference.


May the merit accrued by virtue of any and all actions taken to bring this book to publication support the development of the aspiration for liberation and accomplishment of the end of suffering for all beings.


Steve Armstrong









Introduction





According to the Buddha’s teaching, the practice of insight meditation (vipassanā) enables one to realize the ultimate nature of mind and body, to see their common characteristics of impermanence (anicca), suffering (dukkha), and not-self (anattā), and to realize the Four Noble Truths.


To reject the practice of insight meditation is to reject the teaching of the Buddha, to undermine others’ faith and confidence in the practice, and to abandon the prospect of attaining the path and fruition. The following verse from the Dhammapada shows how big an offense this is:


The unwise who rely on evil views


To malign the teachings of the noble arahants


Who live the Dharma


Produce fruit that destroy themselves,


Like the kathaka reed that dies upon bearing fruit.5


The following reflections can arouse enthusiasm for the practice of insight meditation. Access to the Dhamma is a precious opportunity. We are very fortunate to be alive at this point in history when we have access to the teachings of the Buddha. It is a tremendous opportunity for all of us. We have the chance to profit by realizing the path, fruition, and nibbāna that are the most valuable Dhammas. But this opportunity will pass. Unfortunately this great opportunity does not last forever. The span of our lives ends before long. Even if our lifespans are not yet over, we can die at any time. And even while we are still alive, we may lose the ability to practice if we become weak or sick due to old age, if conditions are too dangerous, or if other problems or difficulties arise.


We should not waste our time. How should we make best use of this great opportunity after having read this book? Should we be satisfied just with academic learning or teaching? Should we continue to devote all of our time and energy to the pursuit of never-ending sense pleasures? Is it not better to practice so that we will not find ourselves helpless on our deathbeds, without any reliable spiritual achievement to support us? The Buddha reminded us constantly that we have to practice effectively beforehand as long as there is time.


Today the effort must be made;


Tomorrow Death may come, who knows?


No bargain with mortality


Can keep him and his hordes away.6


Regret is useless. If we do not practice although we have the opportunity, we will feel regret when we are sick, old and weak, lying on our deathbed, or being reborn in the lower realms. Before it is too late, keep in mind the Buddha’s admonition:


Meditate, bhikkhus, do not delay or else you will regret it later. This is our instruction to you.7


Do you have personal experience? Are you able to appreciate the attributes of the Dhamma from personal experience? Do you know its attributes for yourself? Do you know that it has been well explained by the Buddha? That it can be empirically experienced? That it gives immediate results? That it invites one to come and see, to realize the truth for oneself?8


HOW TO READ THIS BOOK


Please keep in mind the following considerations as you read this book: Don’t read carelessly. It is very important to read the whole book thoroughly and carefully, from the beginning to the end, in order to appreciate the author’s meaning and examples taken from the Pāḷi texts, their commentaries, and subcommentaries.


Don’t feel disheartened if you come across Pāḷi references that you don’t understand. They are mentioned here primarily for serious scholars of Pāḷi. If you wish to understand, you may ask such scholars and obtain the meaning. Some of the Pāḷi found in the book is not translated. Again, it is included primarily for the benefit of serious scholars of Pāḷi. English translations of Pāḷi references from the Discourse on the Foundations of Mindfulness (Satipaṭṭhāna Sutta) are widely available.


In some places in the book, everyday language is used, rather than formal language. The Buddha himself used Māgadhī, the everyday language of his time, when he gave Dhamma talks, rather than classic Sanskrit. This should not be considered odd or a sign of the relative insignificance of the material. Those with little or no knowledge of the Pāḷi scriptures should concentrate on chapters 4 and 5. Even reading and studying only chapter 5 will enable you to practice insight meditation in a straightforward way, and you will be able to realize path knowledge, fruition knowledge, and nibbāna.


Finally, don’t feel disheartened if you have not yet attained a satisfactory level in your meditation practice. Go to a teacher and practice systematically under his or her guidance for seven days, fifteen days, or one month according to the instructions given in this book. Your experience will be satisfactory and you will realize special insights. You will also realize for yourself that the Dhamma is endowed with the aforementioned attributes.
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THE PURIFICATION OF CONDUCT FOR MONKS


According to the Visuddhimagga,9 purification of conduct (sīlavisuddhi) refers to the four kinds of morality (sīla) that are completely purified.


Moral purity is indeed completely cleansed


through observing the monastic rules


beginning with the fourfold morality.10


Purification of conduct refers to the purification of four kinds of morality that I will fully explain in this section: the morality of observing the monastic precepts ( pāṭimokkhasaṃvara), the morality of pursuing a pure livelihood (ajīvapārisuddhi), the morality of wisely using requisites ( paccayasannissita), and carefully restraining the senses (indriyasaṃvara).


There are two categories of morality, one for monks and one for laypeople. Since the morality of monks is quite extensive, I will explain it only in summary. As a monk, one should fully purify the four types of morality.


Observing the monastic precepts


Observing the monastic precepts that were established by the Buddha to restrain one’s actions of body and speech from transgression is called “the morality of observing the monastic precepts.” This kind of morality protects one from numerous kinds of danger and suffering. The guideline given to fully purify this morality is:


. . . seeing danger in the slightest faults, observing the commitments he has taken on . . .11


A monk should take great care not to break any one of his precepts. He should consider even minor offenses to be dangerous, since they can interfere with his prospect of attaining the path and fruition and lead him to a rebirth in the lower realms.


If a monk happens to break a precept, he should correct it as soon as possible, just as a child would immediately drop a red-hot charcoal that he had accidentally picked up. A monk expiates his offense by observing the probation ( parivatta) and penance (mānatta) of ostracism, or by relinquishing any money or materials according to the procedure given in scripture. Once an offense is restored in accord with the rules for monks (vinaya),12 the monk should determine not to commit such an offense again. In this way he fully purifies observation of the monastic precepts.


Pursuing a pure livelihood


Seeking or receiving the four requisites13 in accord with the rules for monks is called “the morality of pursuing a pure livelihood.” The most important aspect of this kind of morality is making the effort to obtain the four requisites in ways that are in accord with the rules for monks. There are many ways of obtaining requisites that are not in accord with the rules for monks. A comprehensive list of these can be found in the Visuddhimagga.


If a monk obtains any of the four requisites by violating the rules for monks, the offenses are called “offenses meriting expulsion” ( pārājika),14 “offenses requiring a convening of the saṅgha” (saṅghādisesa), “serious infractions” (thullaccaya), or “improper conduct” (dukkata), depending on what kind of action he has committed. Improper conduct is the most common offense. The use of requisites that one has improperly acquired is also improper conduct. The observation of monastic precepts is also broken when one commits these offenses. This can damage the monk’s prospects of celestial rebirth, path knowledge, and fruition knowledge. When these offenses are restored by way of the aforementioned procedures, the observation of monastic precepts can again be purified and one escapes from these dangers. So a monk must thoroughly purify this type of morality, too.


Wisely using requisites


The morality of wisely using requisites refers to keeping in mind the purpose for using the four requisites. To keep this morality purely, every time a monk uses any of the four requisites, he should consider its proper purpose. For example, when a monk wears or changes his robe, he should consider that the purpose of the robe is simply to protect him from the elements, not to make his body beautiful or attractive. When he eats he should consider the purpose of the food, one morsel after another. If he cannot do so at the moment of eating, he can do it some time before the next dawn. If he fails to do so until the dawn breaks, it implies that he uses the requisites “on loan” (iṇaparibhoga) as explained by the commentaries.


The term “use of requisites on loan” does not mean that a monk is accountable to repay his supporters for their donation in a future rebirth. It is given this name because the way that the monk utilizes the requisites resembles the way that someone procures something on loan. This is explained as follows: By donating requisites to a monk of pure morality, lay supporters fulfill one of the factors of perfect donation (dakkhiṇāvisuddhi). Thus they receive the greatest benefits possible from their generosity. If a monk fails to consider the proper purpose in using the requisites, his keeping in mind the purpose for using the four requisites is not pure, and the donors cannot enjoy the full benefits of their donations. For this reason, donors are then compared to someone who has sold something on loan or on credit. They have not received the full value for their donation. The recipient monk is similarly compared to someone who purchases on loan or on credit without giving the full value.


The Mahāṭīkā15 says: “Iṇaparibhoga means ‘use of something on loan.’ A donation is compared to the use of something on loan since the recipient of it is not qualified for the factor of perfect donation.”16 But the Mahāṭīkā also says, “Just as a debtor cannot go where he wishes, so also the monk who uses things on loan cannot go out of the world.”17 So what is the point of this passage then? The point is that if a monk uses requisites without considering the purpose for doing so, his attachment to them is not cut. That attachment will lead him to the lower world after his demise. The story of a monk named Tissa illustrates this:


A bhikkhu by the name of Tissa died with feelings of attachment to his brand new robe and was reborn as a louse on that very robe. When the robe was about to be shared among the other bhikkhus according to the rules for bhikkhus regarding a dead bhikkhu’s possessions, the louse cried and accused the bhikkhus of robbing him of the robe. Through his psychic power, the Buddha heard the louse crying and asked the bhikkhus to postpone sharing the robe lest the louse should be reborn in a hell realm.18 A week later the louse died and was reborn in the Tusitā celestial realm. Only then did the Buddha allow the robe to be shared among the bhikkhus as explained in the commentary of the Dhammapada.


This is a frightening thing! In view of his rebirth in the Tusitā celestial realm right after his louse’s death, it is clear that if he had not been attached to his robe, he would have been reborn in that celestial realm immediately after his monk’s death. Moreover if the Buddha had not postponed the sharing of his robe, he might even have been reborn in hell. Attachment is a serious misdeed and a frightening thing! The Buddha delivered the following verse regarding this event:


As rust corrupts


The very iron that formed it,


So transgressions lead


Their doer to states of woe.19


Some people assume that due to the use of materials on loan, a monk cannot attain path and fruition, as he is accountable to repay his loan. However, such an assumption is not in accord with the texts at all.


Some say that the use of materials on loan is a more serious offense than both enjoying the status of a monk on false pretenses and the four offenses meriting expulsion. This is so because when someone has become a layperson or a novice after committing an offense meriting expulsion or the offense of enjoying the status of a monk on false pretenses, that person can attain path and fruition.


For the Pāḷi reference, there is this passage from the Aṅguttara Nikāya commentary:


After listening to this discourse,20 sixty bhikkhus who had committed grave offenses were seized by spiritual urgency (saṃvega) and relinquished their bhikkhuhood. They then lived as novices (sāmaṇera), fulfilling the ten novice precepts. Later, cultivating good mental attitudes, some of them became stream enterers (sotāpannā),21 some once returners (sakadāgāmī),22 some nonreturners (anāgāmī),23 and some were reborn in the celestial realms. Thus even bhikkhus who commit offenses meriting expulsion could be rewarded.24


The commentary explains that the Buddha had seen those sixty monks committing offenses meriting expulsion. So he made his journey with the purpose of delivering this discourse to them on the way. It is clear from this explanation that they had led their lives as monks on false pretenses for some time after committing grave offense. Even so, their grave offense and offense of enjoying the status of a monk on false pretenses did not destroy their prospects for path knowledge and fruition knowledge.


So how is it possible that using the requisites on loan, a minor offense, could destroy the prospects for enlightenment of a monk regardless of his otherwise good observation of monastic precepts? That is not reasonable, at all.


The monastic code and wisely using requisites


The instruction to consider the purpose for using the four requisites is not from the rules for monks but from the discourses. So a failure to consider the purpose for using the four requisites does not mean that a monk violates any monastic rule laid down by the Buddha. So it cannot cause any damage to the monk’s prospect of path knowledge and fruition knowledge. Thus we should not say that use of requisites on loan is even as serious as the offense of improper conduct, which is the least serious offense of the monastic rules, aside from improper conversation (dubbhāsita).


One may ask here, “The commentary says that taking medicine without considering the purpose for doing so constitutes a breach of the monastic rules. So is it not reasonable to assume that not keeping the purpose for using the requisites in mind is also a breach of the monastic rules?” But this reasoning is not correct. A monk is allowed to take medicine only for medicinal purposes. If he takes that same medicine for a nutritional purpose, then it is an improper act according to the following monastic rule:


If a bhikkhu eats for nutritional purpose the food allowed after noon ( yāmakālika), the food allowed for a week (sattāhakālika), and the food allowed for life (yāvajīvika), it is an improper act every time he swallows it.25


So it is clear that this offense is due to the violation of the monastic precept, but it is not a violation of keeping in mind the purpose for using the medicine. For this reason, the subcommentary says that it is possible to purify a failure to keep in mind the purpose for using the four requisites by considering the purpose of the requisites used during the day some time before the next dawn.


Venerable Tipiṭaka Cūḷānāga Thera26 was a highly respected senior monk. He was senior even to Venerable Buddhaghosa, the author of the commentaries. He was well versed in the Tipiṭaka, the three baskets of the Buddhist scriptures,27 and was highly respected by the authors of the commentaries. So his views should be taken seriously. The notion that failing to consider the purpose for the four requisites is a breach of the monastic rules is contradictory to Venerable Tipiṭaka Cūḷānāga Thera’s view. According to him, only the observation of the monastic precepts is morality. The other three classes of morality are not described as morality in any Pāḷi texts. Contrary to some other teachers, he explained that restraining the senses is simply restraint of the six senses, pursuing a pure livelihood is simply obtaining the four requisites in a fair and honest manner, and wisely using requisites is simply reflecting on the purpose of using the four requisites obtained fairly.28


Only observing the monastic precepts constitutes authentic morality. If a monk breaks this morality, he can be compared to a man whose head has been cut off. It is useless for him to consider lesser injuries to his limbs (the other three classes of morality). If a monk keeps this morality robust, he is compared to a man with a healthy head, who can therefore protect his life and limbs.


So according to this senior monk, as long as a monk’s observation of the monastic rules is in good condition the other three moralities can be restored, however damaged they may be. Of course there is no doubt that a perfectly restored and purified morality helps a monk to realize path and fruition. According to other teachers, path and fruition cannot be attained when one uses requisites on loan, and a one-time failure to keep in mind the purpose for using requisites cannot be purified. These opinions contradict the above-mentioned Theravāda doctrine.


The method for reflecting on the purpose of the requisites is explained in the definition of moderation in eating (bhojanemattaññū) found in the Abhidhamma and in the Buddha’s discourses, such as the Sabbāsava Sutta29 and the Āsava Sutta.30 However it is never directly referred to as “keeping in mind the purpose for using the four requisites.” Instead it is called “moderation in eating,” or “abandoning taints by using” ( paṭisevanāpahātabbāsavā). For this reason Venerable Tipiṭaka Cūḷānāga Thera said that it is not described as morality in any Pāḷi texts.


Meditation and consideration


Reflecting on the purpose for using the requisites is, in an ultimate sense, wise reflection or reviewing ( paccavekkhaṇa), and it more properly belongs to the field of training in wisdom ( paññāsikkhā) than to the field of training in morality (sīlasikkhā). Reflecting on the purpose for using the requisites is not intended as a way to legitimize requisites according to the monastic rules, as are the practices of resolve (adhiṭṭhāna) and assignment (vikappanā), nor should such reflection simply be recited as a mantra. Reflection is instead meant to protect a monk from the mental defilements associated with the four requisites. So a monk should use the four requisites with proper consideration of their purpose.


Furthermore, an insight meditator automatically fulfills the practice of keeping in mind the purpose for using the four requisites, as demonstrated by the following passage:


If a bhikkhu contemplates the requisites in terms of elements or loathsomeness when he obtains or uses them, then there is no offense for using or keeping overdue or extra robes and so on.31


This will be explained in detail later in the section on a layperson’s morality. Thus, keeping in mind the purpose for using the four requisites can be completely purified in two ways: either by means of considering the purpose for using the requisites or through meditation on any object.


Carefully restraining the senses


Restraining the senses means to carefully restrain the senses in order to prevent the arising of defilements when one of the six types of sense objects enters one of the six sense doors and arouses one of the six sense consciousnesses. I will only give a detailed explanation of how to restrain oneself in order to have this kind of pure morality with regard to the eye-sense door. One can understand the other sense doors in a similar manner.




On seeing a form with the eye, he does not grasp at its signs and features . . .32


When seeing a form with the eye, a monk should not recognize a person by his or her male or female form or by physical gestures and facial expressions. As the commentary says, “Let seeing be just seeing.” The subcommentary explains that one should not allow one’s mind to wander beyond the mere fact of seeing by paying attention to how beautiful or ugly a person is, and so forth.


The mental defilements of craving and so on often result from paying close attention to the face and limbs of the opposite sex. So one should not take an active interest in the body parts of a person of the opposite sex: the face, eyes, eyebrows, nose, lips, breasts, chest, arms, legs, and so on. Similarly one should not take an active interest in his or her gestures: the way he or she smiles, laughs, talks, pouts, casts a side glance, and so on. As the commentaries say, “He only apprehends what is really there.”33


According to this quote one should pay attention only to what really exists in the person who is seen. What really exists in that person is hair of the head, hair of the body, nails, teeth, skin, flesh, sinews or tendons, bones, and so on. Alternately one should observe the four primary material elements and the secondary derived material elements in the person.34 I will now explain how restraint arises in accordance with the commentary.


When a visible form stimulates the eye-door, a sequence of mind moments occur as follows: one attends to the object (āvajjana), eye-consciousness (cakkhuviññāṇa) sees the object, receives the object (sampaṭicchana), investigates the object (santīraṇa), determines the object (votthapana), and fully perceives the object or moves toward it ( javana). Restraint may arise at the moment of full perception by means of morality (sīla), mindfulness (sati), knowledge (ñāṇa), forbearance (khanti), or effort (vīriya). If any one of these forms of restraint arises, the morality of restraining the senses is fulfilled. Alternately, self-indulgence may arise due to immorality, mindlessness, ignorance, impatience, or idleness.35


Restraint by means of morality


Restraint by means of morality is called sīlasaṃvara in Pāḷi. According to the commentaries, it refers to the observation of monastic precepts. A violation of this kind of restraint is called “self-indulgence through immoral conduct” (dussīlya-asaṃvara). Breaking the monastic precepts either verbally or bodily is a breach of the monastic code. With regard to self-indulgence via immorality, the subcommentaries36 say that a transgression does not happen at the five sense doors with the arising of a transgressive defilement (vītikkamakilesa)37 alone; the transgression only happens at the mind door. Transgressions via the remaining four self-indulgent behaviors arise at all six sense doors.


Restraint by means of mindfulness


Restraint by means of mindfulness is called satisaṃvara in Pāḷi. Restraint by means of mindfulness refers to restraint of the senses: restraint of the eye (cakkhusaṃvara), and so on. This is true restraint of the senses. In an ultimate sense, it is mindfulness that restrains the six sense doors in order to prevent the arising of defilements. On the other hand, forgetting to be mindful will lead to self-indulgence (muṭṭhasacca-asaṃvara) that manifests as covetousness (abhijjhā) and aversion, as described by the following Pāḷi passage:


. . . greed and sorrow, evil unskilled states, would overwhelm him if he dwelt leaving this eye-faculty unguarded . . .38


Restraint by means of wisdom


Restraint by means of wisdom is called ñāṇasaṃvara in Pāḷi. According to such texts as the Cūḷaniddesa and the Suttanipāta commentary, restraint by means of wisdom occurs with the attainment of the path knowledges:


The wisdom [of path knowledge] that restrains the current [of unwholesomeness such as craving, wrong view, defilements, misbehavior, ignorance, and so on.] is called “restraint by means of wisdom.”39


According to the Visuddhimagga, restraint by means of wisdom also arises with keeping in mind the purpose for using the four requisites: “Restraint by means of [wisdom] is this . . . and use of requisites is here combined with this.”40


Insight knowledge should also be included in restraint by means of wisdom. The practice of insight meditation that can abandon the defilements lying dormant in sense objects (ārammaṇānusaya) by means of partial removal (tadaṅgappahana) is even better than restraining defilements by means of reflection. The Niddesa states:




Perceiving and seeing that all conditioned things are impermanent, one restrains the current of defilements through wisdom.41


Thus path knowledge, keeping in mind the purpose for using the four requisites, and insight knowledge are all considered part of restraint by means of wisdom. Nonrestraint is the opposite of these three kinds of wisdom, namely delusion (moha).


Restraint by means of forbearance


Restraint by means of forbearance is called khantisaṃvara in Pāḷi. This refers to exercising patience in dealing with cold, heat, severe pain, insults, very harsh words, and so on. It is, in an ultimate sense, nonaversion or nonhatred (adosa). Its opposite is self indulgence due to impatience (akkhanti-asaṃvara).


Restraint by means of effort


Restraint by means of effort is called vīriyasaṃvara in Pāḷi. “Effort” refers to exerting energy in order to abandon thoughts of sensual pleasure and so on. In an ultimate sense, it is the effort that is the right kind of striving (sammapaddhanavīriya), made according to the following Pāḷi passage:


Here a bhikkhu awakens zeal for the non-arising of unarisen evil unwholesome states, and he makes effort, arouses energy, exerts his mind, and strives.42


According to the Visuddhimagga, the morality of pursuing a pure livelihood is included as part of restraint by means of effort. The opposite of restraint by means of effort is self-indulgence through idleness or laziness (kosajja-asaṃvara).


Practicing restraint prior to the practice of meditation


Of these five kinds of restraint, two cannot be included in the preliminary practice of restraint of the senses. Restraint by means of morality falls within the domain of the morality of observing monastic precepts. Restraint by means of wisdom, however, depends on having first developed insight and path knowledges. So it cannot be observed before taking up meditation.




In order to purify morality by means of carefully restraining the senses prior to the practice of meditation, one must cultivate three types of restraint: restraint by means of mindfulness, restraint by means of forbearance, and restraint by means of effort. The way in which to apply these restraints to purify this kind of morality is explained in the commentary called Aṭṭhasālinī:


One can arouse wholesomeness by means of self-control, by means of transforming one’s thoughts, by means of keeping busy doing good, and by means of steering one’s mind towards wholesomeness.43


Exerting self-control


One should exert self-control: think, talk, and act only in wholesome ways; let only wholesomeness come in through one’s six sense doors; take extra care to arouse only wholesomeness; bear patiently with whatever may happen; and make great effort not to entertain unwholesome thoughts. With this kind of self-control, one rarely thinks of anything unwholesome. When that happens, one does not allow unwholesomeness to be aroused within; one tries to think in a wholesome way.


For example, if a generous person obtains something precious and valuable, his first thought is to offer it to someone else rather than to use it for his own pleasure. In a similar way, self-control allows one to patiently bear anything unpleasant without reacting in an unwholesome way. This is a brief explanation of how to purify one’s morality by means of restraining the senses by exerting self-control.


Transforming thoughts


If unwholesome thoughts arise, they should be transformed into wholesome thoughts. For example, if defiled thoughts arise when seeing a woman, they might be transformed in the following ways:


[image: img]Regard her as your own sister or mother, depending on her age, and reflect on her suffering, thereby arousing genuine thoughts of sympathy or kindness.


[image: img]Contemplate the disgusting substances in her body—tears, saliva, mucus, phlegm, feces, urine, and so on—by means of the perception of loathsomeness.




[image: img]Abandon defiled thoughts concerning the woman and substitute wholesome thoughts for them by discussing or teaching the Dhamma, reading books or scriptures, chanting, doing volunteer work, and so on.


There are many other ways to transform one’s thoughts mentioned in the commentary on the Satipaṭṭhāna Sutta. This is just a brief explanation.


Keeping busy doing good


One should keep oneself occupied all the time with wholesome deeds such as: learning, teaching, memorizing, reading, scrutinizing, and chanting the Buddhist scriptures; discharging the daily duties of a monk; discussing the Dhamma, only speaking about the Dhamma; giving or listening to Dhamma talks; and practicing asceticism (dhutaṅga). When one does so, mental defilements do not have much opportunity to arise, and most of the time wholesome mental states will arise at the six sense doors instead. This is a brief explanation of how to uninterruptedly arouse wholesomeness.


Steering one’s mind toward wholesomeness


One should encourage right attitude ( yoniso manasikāra) by steering one’s mind toward wholesomeness whenever one encounters sense objects. For example, if one is insulted without reason, one should bear in mind any of the following thoughts:


[image: img]“He insults me because he is not aware of the truth.”


[image: img]“Frivolous people often insult others without good reason. That is the way they are.”


[image: img]“When the truth comes to light, he or she will feel regret.”


[image: img]“I might have insulted someone in a past life. So now I am suffering the same in return.”


[image: img]“Insult is part of everyone’s life; it is one of the worldly vicissitudes.44 If even the Buddha himself was insulted, why not a person like me? The vicissitudes of life usually affect the minds of ordinary people. Only the noble can forebear the vicissitudes of life. I will follow their example.”


[image: img]“The Buddha said that we must be patient even with a person who hacks us into pieces. If we become angry, we would not truly be his disciples. Being insulted is much less painful than being hacked up. Why shouldn’t I be able to follow this teaching of the Buddha?”


[image: img]“The one who insults me is, in an ultimate sense, made up of mental phenomena led by anger and physical phenomena generated by that angry mental state. There is no person insulting me but only the five aggregates45 of mental (nāma) and physical (rūpa) phenomena that have already vanished at the moment of insult. They no longer exist. Now there is nothing to be angry with. If I remain angry, that would involve being angry with the subsequent phenomena, which would be similar to a person who hates the parents but takes revenge on their children or grandchildren after the parents have passed away.”


[image: img]“The five aggregates of mental and physical phenomena were only there while I was being insulted, and they have also already vanished. So if I remain angry with the subsequently arisen mental and physical phenomena, it would be like trying to take revenge when the children, grandchildren, or great-grandchildren are there, but the parents are no longer living.”


There are many other ways of thinking, too, that will encourage a right attitude. Whichever way one steers one’s mind toward wholesomeness is honored as a right attitude. This is a brief explanation of how purification by means of right attitude comes about.


Attaining the three kinds of restraint


By employing the means described above, only wholesome mental states arise at the six sense doors, and one therefore attains morality by means of restraining the senses. Practicing in this way whenever there is contact with the six sense objects, wholesome awareness prevails, and one therefore attains restraint by means of mindfulness. If unwholesome thoughts should arise from time to time, one should make up one’s mind not to think them again. One also fulfills restraint of the senses in this way. Moreover, when one encounters unpleasant sense objects, one is able to be patient with them, which is restraint by means of forbearance. When one makes a great effort to prevent the arising of mental defilements, such as thoughts of sensual pleasure, or makes a great effort to ensure that unwholesome thoughts disappear, this is restraint by means of effort.




In addition, one can restore one’s morality by means of restraint of the senses in the same way as one restores one’s morality by confessing one’s offense to a fellow monk and promising not to commit it again.


Restraint that comes from meditation


The means of fulfilling morality by means of restraining the senses as mentioned above may sound easy, but in practice it is not. The mind is very disobedient unless it is tamed through meditation. It often goes to sense objects against one’s wish or determination. This is how the mind is unless it is tamed by means of meditation. Some people have the notion that morality by means of restraining the senses can be attained without or before practicing meditation. They assume that one should meditate only after having attained all four types of morality.


However we should consider the instruction emphasized by the commentaries and subcommentaries that the mind should just be with the seeing and so on, and let absolutely no defilements arise at the six sense doors. Who can do that every time sense objects strike any of the six sense doors and produce the six sense consciousnesses? No one can do that, not even a very mature insight meditator! The defilements to be overcome by means of restraining the senses are not the ones that result in verbal or physical transgressions that can be overcome by means of morality. They are the obsessive and dormant defilements that can only be rooted out by means of concentration (samādhi) and wisdom ( paññā).


Restraint of the senses is not really morality in the same sense as the morality of observing the monastic precepts. The mindfulness, wisdom, forbearance, and effort that characterize restraint of the senses actually belong to the training of concentration and wisdom, not to the training of morality. That is why restraint by means of wisdom refers to path knowledge as shown in the Cūḷaniddesa and in the commentary to the Suttanipāta. This evidence proves that restraint of the senses cannot be fully purified without or before meditation. The mind tamed by means of meditation becomes gentle and obedient. It follows one’s wishes, and one can direct it to any object one wants. That is the way it is.


Therefore, restraint of the senses can only be fully purified by means of meditation. The more one’s meditation matures, the purer one’s restraint of the senses becomes. When one’s meditation is fully mature, this kind of morality will be fully purified as explained in the commentaries and subcommentaries. To illustrate this point, the Visuddhimagga encourages us to follow the example of a senior monk called Mahātissa.


Mahātissa


Venerable Mahātissa was a senior bhikkhu who had been practicing the contemplation of the impurity of the body (asubhabhāvanā) for years. One day, he saw a woman smiling alluringly at him somewhere in the forest. Far from yielding to temptation, the sight of her teeth caused the perception of impurity (asubhasaññā) to arise in him, which led him to attain the first jhāna. He then proceeded to practice insight meditation based on that very jhāna until he attained the fruit of arahantship (arahattaphala).


The Visuddhimagga records this verse composed by an old sage:


He saw the bones that were her teeth,


And kept in mind his first perception;


And standing on that very spot


The elder became an Arahant.46


The phrase “keeping in mind his first perception [of impurity]” makes it clear that the monk had already developed well the contemplation of the impurity of the body before this event. So if one wants to follow the example of this monk, one needs to develop well one’s meditation beforehand. Otherwise, one’s meditation cannot be applied like this monk’s to resist temptation.


One may ask, “Isn’t it possible for a person with well-developed noble deeds ( pāramī)47 to apply this reflection of impurity, even if they have not practiced it beforehand?” That is possible, of course. The contemplation of the impurity of the body is a kind of meditation. Thus it is clear that restraint of the senses cannot be fully purified without meditation, in view of what the commentary and subcommentary clearly say regarding this type of morality: one should not let any mental defilements come in through the six sense doors.


If one wants to purify restraint of the senses before having practiced meditation, one should follow the above-mentioned methods as much as possible. But if one wants to fully purify it, one must practice meditation. One should not delay one’s meditation practice out of concern that one’s restraint of the senses is not yet fully purified. Meditation will enable one to accomplish all of the kinds of restraint, including restraint of the senses.


Restraint as a prerequisite for meditation


In brief, it is only necessary for monks to fulfill two kinds of morality as prerequisites for their practice of meditation: they must observe the monastic precepts that are rules and regulations concerned with physical and verbal behavior and the monastic precepts that are rules and regulations associated with livelihood. Violation of these two kinds of morality constitutes a threat to the monk’s prospects for path knowledge and fruition knowledge (āṇāvītikkamantarāya). Fulfilling the observation of monastic precepts automatically purifies the morality of pursuing a pure livelihood. If a monk pursues a wrong livelihood, he also spoils his observation of monastic precepts. So in order to fulfill the observation of monastic precepts, a monk necessarily must avoid pursuing a wrong livelihood.


Before taking up meditation practice, a monk should also try his best to attain restraint of the senses and to always keep in mind the purpose for using the four requisites, if possible. When one fulfills these two kinds of morality, one is free from regret or remorse. But failure to fulfill them will not harm one’s practice. So do not hesitate to practice for that reason. All four kinds of morality will be fulfilled automatically when one practices meditation. This will become clearer at the end of the section on moral conduct for the laity.


THE PURIFICATION OF CONDUCT FOR THE LAITY


The practice of morality is not as exhaustive for laypeople as it is for monks. The purposes of laypeople are served by either the five precepts or the eight precepts topped with right livelihood (ājīvaṭṭhamakasīla). One may wonder how these two forms of morality can serve equally well when some of their precepts differ. It is because their “Dos and Don’ts” are fundamentally the same.


So if one observes the five precepts and properly follows the precept of refraining from lying, by inference one also observes the three additional verbal precepts included in the eight precepts topped with right livelihood—namely, refraining from backbiting or slander ( pisuṇavācā), harsh or insulting words ( pharusavācā), and frivolous speech (samphappalāpavācā). Likewise, if one refrains from the three bodily misbehaviors and the four verbal offenses, then one’s livelihood is automatically pure, as is required by the eight precepts topped with right livelihood. Thus proper observance of the five precepts is basically the same as proper observance of the eight precepts topped with right livelihood.


On the other hand if one observes the eight precepts topped with right livelihood, by inference one is also supposed to refrain from alcoholic drink and any illegal drugs. These behaviors are considered indulgence in sensual pleasure and are therefore included in the precept concerning sexual misconduct. Thus proper observance of the eight precepts topped with right livelihood is basically the same as the five precepts. So whether one keeps one or the other of these two kinds of morality, it amounts to purification of conduct.


The five precepts are universal and exist whether or not the Buddha’s teaching exists. They apply equally to all human societies regardless of time or place. To break the five precepts necessarily constitutes an offense, while observing them necessarily creates merit. That is simply the way it is. It is not something that was decided by the Buddha.


Comparisons to monastic morality


In regard to both the five precepts and the eight precepts topped with right livelihood, refraining from the three bodily misdeeds and the four verbal offenses that are not connected with one’s livelihood are considered to be the lay form of observing monastic precepts. When connected with one’s livelihood, refraining from the three bodily misdeeds and four verbal offenses can be considered the lay form of morality of pursuing a pure livelihood.


There is a difference, however, between a layperson and a monk’s observance of the eight precepts topped with right livelihood: it is an offense for a monk not only when he seeks the four requisites in ways not approved by the code of monastic rules but also every time he uses the requisites gained in those ways. This is only a violation of right livelihood for laypeople, however, while they are committing bodily or verbal acts that are transgressions concerned with their livelihood. It is not an offense for them when they use materials they have improperly sought. This is because use alone does not involve committing any bodily or verbal misdeed, such as killing, etc. Using materials improperly sought is not a violation of a rule established by the Buddha for laypeople, as it is for monks. So it is not absolutely necessary that a layperson relinquish what he has obtained by unethical means. Simply making the determination not to continue indulging in wrong livelihood can purify a layperson’s livelihood. Keeping in mind the purpose for using the four requisites pertains only to monks. Laypeople may use the requisites without considering their proper purpose. However, laypeople too may certainly enjoy the benefits of this kind of morality, thereby increasing merit and decreasing demerit.


Restraint of the senses, as explained above, is difficult to fulfill prior to practicing meditation even for monks, not to mention laypeople. In any event, the practice of meditation fulfills all four kinds of morality. This will be clarified later. There is no basis in the Pāḷi texts for the idea that these four kinds of morality should be purified for many days, months, or even years prior to taking up meditation. For monks, breaking the monastic rules interferes with their prospects for enlightenment. Therefore, for them this morality must be purified before starting meditation. However, none of the texts mention how long a monk must purify his morality before beginning to practice. So a monk can begin to practice the minute he fulfills the monastic precepts. This is also true of the moral precepts for laypeople. One can attain concentration, insight knowledge, path, and fruition the moment one’s perfections are well enough developed.


The five spiritual obstacles


For laypeople, even if they have violated the precepts before, there is no barrier to path knowledge and fruition knowledge unless one or more of the five obstacles to the path knowledge and fruition knowledge hinders them. If they are hindered by any of the obstacles to path knowledge and fruition knowledge, then both laypeople and monks cannot attain path knowledge and fruition knowledge in this life. I will describe these obstacles here.


Kamma


“Kammic obstacle” (kammantarāya) refers to the five fatal types of misconduct: killing one’s own mother, killing one’s own father, killing an arahant, injuring the Buddha, and disrupting the unity of the monastic community (this last one is for monks only). These five deeds necessarily lead one to the lower world immediately after death. They jeopardize one’s prospects for celestial rebirth and for path knowledge and fruition knowledge. Thus they are called “intentional acts that have immediate results (ānantariyakamma).” Raping a virtuous nun is called bhikkhunīdūsanakamma and jeopardizes the prospect for path knowledge and fruition knowledge. These six kinds of deeds are called kammic obstacles.


Wrong views


“Defilement obstacle” (kilesantarāya) refers to three types of wrong views: the wrong view that there is no good or evil (akiriyadiṭṭhi)—the idea that actions do not become good or evil and do not lead to good or evil results; the wrong view that everything is cut off or comes to an end when a being dies (natthikadiṭṭhi)—the idea that no further existence will occur after death and that there are no good or evil results that come from good or evil actions; and the wrong view that volitional action does not produce good or evil results (ahetukadiṭṭhi)—the idea that happiness and suffering arise by themselves without causes.


Of these three views, the first denies that effects have causes, the second denies that causes have effects, and the third denies both. So the three kinds of wrong view deny the law of cause and effect.


If one holds steadfastly to any of these three types of wrong view, they are said to have steadfast wrong views (niyatamicchādiṭṭhi) and are bound to be reborn in the lower world immediately after death. Thus these views are an obstacle to celestial rebirth and path knowledge and fruition knowledge.


Inborn deficiency


“Obstacle of inborn deficiency” (vipākantarāya) refers to an inborn deficiency in spiritual intellect, called ahetuka or dvihetuka. However, this is an obstacle only to path knowledge and fruition knowledge, not to celestial rebirth. So a layperson with this obstacle can be reborn into the divine realm if he or she performs good deeds.


Insulting a noble one48


“Obstacle of insulting a noble one” (ariyūpavādantarāya) refers to the act of insulting or degrading a noble one, with or without knowledge of his or her virtues. It damages the prospect of both celestial rebirth and path knowledge and fruition knowledge. One can remove this obstacle, however, by apologizing to the noble one for the offense.


Knowingly violating the monastic code


“Obstacle of knowingly violating the monastic code” (āṇāvītikkamantarāya) refers to a monk’s knowing violation of the code of monastic rules that are sorted into seven groups. It harms the prospects for celestial rebirth and for path knowledge and fruition knowledge. A monk can be freed from this obstacle if he atones for his offense according to regulations in the monastic code.


The Majjhima Nikāya commentary says that the violation of the monastic code is only an obstacle so long as the monk who has committed an offense meriting expulsion continues to live as a monk, or as long as a monk who has committed a minor offense does not properly atone for it. However, if the monk disrobes or atones for his offense as dictated by the code of monastic rules, it is no longer an obstacle.


The enlightenment of immoral laypeople


Given the above discussion of the five spiritual obstacles, we can conclude that for the most part moral violations by laypeople do not cause obstacles to enlightenment. This is supported by the stories of four immoral laypeople who became enlightened: the drunken minister named Santati, a fisherman named Ariya, a pickpocket, and a man of royal caste named Sarakāni.




The Story of Minister Santati’s Enlightenment


King Kosala was once so pleased with his minister Santati’s success in conquering an enemy that he conferred “seven-day kinghood” on him as a reward. The minister spent his regal week enjoying kingly life and getting drunk all the time. On the seventh day he departed the palace for the river accompanied by many royal attendants. When he met the Buddha on the way, he paid respect to him from his seat on the back of a royal elephant by nodding his head.


The Buddha then predicted that on that very day the minister would become fully enlightened after listening to a single verse and then would enter parinibbāna.49 Hearing this prediction, some unbelievers sneered at the Buddha, saying that it would be impossible for a drunkard to become fully enlightened on the same day. They were sure Gotama Buddha would be humiliated by his misstatement.


That evening, however, the beautiful girl whom the minister adored most among the court ladies died under his very nose while entertaining him. He was so grief-stricken that he could find no way to console himself. He finally went to the Buddha looking for relief from his great sorrow. The Buddha spoke the following verse:


Let past defilements wither away, do not yield to future passions,


Do not grasp at the present—then the fires of defilement will be extinguished.50





The Dhammapada-aṭṭhakathā says that the minister became an arahant after hearing the above verse. He then flew to the height of about seven palm trees, as directed by the Buddha, in order to dispel anyone’s doubts about his enlightenment. Afterward he entered parinibbāna as a layman.


The fact that the minister became an arahant after listening to just this one verse should not be taken to mean that simply listening to a Dhamma talk without practicing meditation can bring enlightenment. As the minister was listening to that verse of Dhamma, he was observing his mind and body. This brought about the insight knowledges and the attainment of the path knowledge and fruition knowledge, step by step, until he became fully enlightened.51 The commentary to the Satipaṭṭhāna Sutta explains this as follows:


Although enlightenment may occur after listening to a talk, it is impossible to bring about any insight or enlightenment without meditating on body, feelings, consciousness, and mental objects. So they52 overcame sorrow and lamentation by taking this very path of the four foundations of mindfulness.53


Since the minister was drunk for the entire week before hearing this verse from the Buddha, it is clear that his morality was not purified until immediately before his enlightenment. The simple fact that he was in his final life ( pacchimabhavikā) cannot explain this case. If he had been a monk, his violation of the monastic rules would have been an obstacle to his enlightenment, even though he was in his final life. The guideline given to the monk Uttiya, who was also in his final life, supports this:


So, Uttiya, purify the very starting point of wholesome states. And what is the very starting point of wholesome states? Morality that is well purified54 and view that is straight.55 Then Uttiya, when your morality is well purified and your view is straight, based on morality, established in morality, you should develop the four foundations of mindfulness.56


I interpret morality here as observing the monastic code according to the Jhāna Vibhaṅga and the Kaṅkhā subcommentary. Note that although the Buddha gave the guideline to practice meditation after having fulfilled morality, he did not mention how long the morality should be purified in advance. Moreover, he prescribed the practice of the four foundations of mindfulness, but he did not specify developing only one of these four foundations nor did he specify the order of developing the four. In other words, one may develop any of the four kinds of mindfulness.


Venerable Uttiya, practicing as instructed, soon became an arahant. So clearly he was in his final life. Nevertheless he was still instructed to fulfill morality before beginning his meditation practice. Therefore it must be necessary for a monk to fulfill the morality of observing monastic precepts whether he is in his final life or not, since a moral violation is necessarily an obstacle to a monk’s enlightenment. Uttiya was instructed to keep away from steadfast wrong views for a similar reason.


Given these two cases and their outcomes, it is evident that even in one’s last life moral violations are an obstacle to path knowledge and fruition knowledge for a monk but not for a layperson. Therefore, one should not say that one can attain path knowledge and fruition knowledge without having purified one’s morality beforehand just because it is one’s final life.




The Story of Fisherman Ariya’s Enlightenment


One day the Buddha returned after having collected almsfood from a village near the northern gate of Sāvatthī. He chose his route so that on the way he would meet with a fisherman by the name of Ariya, which means “noble one.”


Seeing the Buddha coming accompanied by his bhikkhus, Ariya put down his fishing pole and stood up to one side. When asked his name, he replied, “Ariya.”


“A person who hurts or kills other living beings is not called Ariya,” said the Buddha. “A real ariya does not behave in such a way.” Then the Buddha concluded the conversation with the following verse:


Not by harming living beings


Is one a noble one.


By being harmless to all living beings


Is one called “a noble one.”57





The commentary to the Dhammapada says that after hearing this talk, the fisherman Ariya became a stream enterer.




The Story of the Thief’s Enlightenment


One day while the Buddha was giving a Dhamma talk in the Jetavana monastery, two pickpockets were in the audience. One of them listened carefully to the talk and became a stream enterer on the spot. The other proudly stole five coins.


Afterward at home, he laughed at his friend, saying, “You’re so wise that you couldn’t even get anything for your meal.”


The newly reformed thief who had become a noble one reflected like this, “Out of ignorance he thinks of himself as a good and wise person.” He reported this to the Buddha, who uttered the following verse:


A fool conscious of her foolishness


Is to that extent wise.


But a fool who considers himself wise


Is the one to be called a fool.58





If a fool knows that he or she knows nothing, he or she may approach a wise person and, listening to the wise person’s admonition, become wise himself or herself. A true fool is a person who knows nothing but thinks of himself or herself as being very wise. Thinking that nobody else is as wise as oneself, one does not listen to any other person’s advice, and so remains a fool for the rest of one’s life.




The Story of Sarakāni’s Enlightenment


Following the death of Sarakāni, a man of the Buddha’s royal family, the Buddha claimed that the nobleman had become a stream enterer and was safe from rebirth in the lower realms. However, other members of the royal family disparaged the Buddha for this pronouncement, saying around the court:


“It is wonderful indeed, sir! It is amazing indeed, sir! Now who here won’t be a stream enterer when the Blessed one has declared Sarakāni the Sakyan after he died to be a stream enterer, no longer bound to the nether world, fixed in destiny, with enlightenment as his destination? Sarakāni the Sakyan was too weak for the training; he drank intoxicating drink!”59


The Buddha’s cousin Mahānāma reported this gossip to the Buddha. Out of compassion, the Buddha then explained the reason why Sarakāni had become a stream enterer.60 The Buddha gave the example of a seed: A rotten seed in poor soil will certainly not grow well. In the same way, practice that uses the wrong method will certainly not lead to enlightenment. On the other hand, a good seed in fertile soil grows well. Likewise, practicing under the Buddha’s guidance, one is bound to obtain path, fruition, and nibbāna. The Buddha concluded his explanation as follows:


How much more, then, Sarakāni the Sakyan? Mahānāma, Sarakāni the Sakyan undertook the training at the time of his death.61





So it is clear that Sarakāni had not previously purified his morality. Only shortly before his death did he fulfill his morality and become a stream enterer.




How different types of people are suited to different trainings


Among these immoral laypeople who were enlightened, Ariya, the thief, and Sarakāni were clearly not yet in their final lives, as they only became stream enterers. It goes without saying that one could attain path and fruition without already having purified one’s morality in advance if one were in one’s final life. Some say that these three men were persons of quick understanding (ugghaṭitaññū) or persons who understand through elaboration (vipañcitaññū)—in other words, persons with exceptionally quick and discerning spiritual faculties—and this is why they were able to become stream enterers without purifying their morality in advance. If they had been persons to be guided (neyya), they would have needed to purify their morality beforehand.62 However this line of reasoning is not consistent with the Pāḷi texts, commentaries, and subcommentaries that describe the person to be guided in this way:


What kind of person is a person to be guided? It is a person who gradually gains a clear understanding of the Dhamma63 by learning, discussing, applying wise attention, and associating with good companions. Such a person is called “a person to be guided.”64


This passage explains that a person to be guided attains path and fruition by learning how to practice meditation, asking about what is not clear with regard to the instructions, properly practicing by applying wise attention, and approaching a teacher when necessary to clear up any doubts and to arouse energy, faith, and enthusiasm. Note that nowhere is it mentioned that one must purify one’s morality in advance. Another teaching on this topic comes from the Nettipakaraṇa:




Insight based on concentration is suitable for a person of quick understanding.




Concentration based on insight is suitable for a person to be guided.


Alternating concentration and insight is suitable for a person who understands through elaboration.


Training in wisdom is suitable for a person of quick understanding.


Training in concentration and wisdom are both suitable for a person who understands through elaboration.


Training in morality, concentration, and wisdom are all suitable for a person to be guided.65





This commentary bases the suitability of practices on personality type, but these are not prerequisites for enlightenment. For example, training in morality is not mentioned as particularly suitable for persons of quick understanding and persons who understand through elaboration. But this does not mean that a monk’s moral violations are not an obstacle to his enlightenment if he is a person of quick understanding or a person who understands through elaboration.


Likewise, it does not mean that a person to be guided must fulfill morality and concentration in advance. Otherwise the attainment of jhānic concentration would be a prerequisite for persons to be guided and persons who understand through elaboration, and that is impossible. The conclusion that should be drawn from the above Pāḷi reference is that the prior development of morality and concentration very much helps a person to be guided to get enlightenment, but it is not strictly necessary. Let me explain the reasoning behind the guidelines given in the above commentary.


The types of people suited to training in morality


A person to be guided requires a long time to complete his or her practice. Over the course of that time, such people will tend to reflect on their morality, and if they find deficiencies in it, their hearts will not be at peace. They tend to have a lot of remorse when remembering a past violation, even if their morality is pure at the moment. If they cannot do away with their remorse, worry and anxiety might break their insight meditation. On the other hand, when such people reflect that their morality has been pure for a long time, or at least for the time that they have been practicing meditation, they will surely feel delight, joy, happiness, calm, and tranquility. As a result of this their concentration and insight knowledge will improve. So for a person to be guided, it is very helpful to purify moral conduct over a long period of time, or at least for the period when he or she is practicing meditation.


The types of people suited to training in concentration


When a person of quick understanding listens to a short and concise Dhamma talk, they develop insight knowledge and path knowledge very quickly. So the opportunity to repeatedly attain or enter the jhānas does not present itself to them. For this reason, morality and concentration are not mentioned as particularly suited to persons of quick understanding, and morality is not mentioned as particularly suited to persons who understand through elaboration.


However concentration very much helps the insight meditation practice of a person to be guided, as described in the following commentary:


When one’s insight concentration and insight knowledge are yet immature, and one practices sitting for a long time, one grows physically exhausted. One feels a burning inside; sweat oozes from the armpits; one feels heat coming out of the head; one experiences stress; and one’s mind becomes restless. Then one retires to the attainment of jhāna so as to relieve the exhaustion and stress. Then the practice of insight meditation is resumed. Sitting for a long time again produces the same feeling, and again one retires to the attainment of jhāna for relief. Thus the attainment of jhāna is very helpful to insight meditation.66


According to this commentary, a person to be guided who is skilled in the attainment of jhāna can retire to that attainment every time they become exhausted and restless from their insight meditation practice. This allows their concentration and insight knowledge to become mature. Then they will no longer feel exhausted and restless and may even sit tirelessly for the whole day or night. This is why the attainment of jhāna is very helpful for a person to be guided.


Nowadays most yogis frequently encounter the difficulties mentioned above. But since they have no jhāna to retire to they just continue with their regular practice of insight meditation. By doing so, exhaustion and restlessness disappear and their insight knowledge matures.


For this reason the Nettipakaraṇa says that all three trainings are suitable for persons to be guided. The practices of morality and jhāna concentration are very helpful to one’s progress, but this doesn’t mean that one needs to fulfill them for a long time in advance. In the case of Sarakāni, we can assume that he became a stream enterer by practicing during his last days. Since there is no mention in any Pāḷi text of his attaining enlightenment while listening to a Dhamma talk he should be regarded as a person to be guided, rather than a person of quick understanding or a person who understands through elaboration.


Thus it is incorrect to think that a person to be guided needs to purify his or her morality for a long time in advance in order to obtain path knowledge and fruition knowledge. In fact, even a person who is not able to realize enlightenment in this very life may experience all of the insight knowledges without having purified morality beforehand. This fact is illustrated by the story of Tambadāṭhika.




The Story of Tambadāṭhika


In the town of Rājagaha, there was an executioner known as Tambadāṭhika (Copper Whiskers) on account of his red moustache. Every day in service to the king he had to execute several thieves and bandits. After fifty-five years he finally retired from his post. On the day of his retirement he prepared some special rice-gruel with milk that he hadn’t had the chance to eat since he had become the executioner. Then he applied perfumes to his body, adorned himself with flowers, and put on new clothes. After having dressed, he sat down to eat the rice-gruel. Just as he was about to eat, Venerable Sāriputta, out of compassion, came to his door for almsfood. When Tambadāṭhika saw the Elder, he was very delighted, invited the Elder to come in, and respectfully offered him the rice gruel.


After the meal, Venerable Sāriputta gave him a discourse on the Dhamma. But Tambadāṭhika was so agitated by the memories of his unwholesome deeds of the past fifty-five years that he could not pay attention. When Venerable Sāriputta realized this, he tactfully asked Tambadāṭhika whether he killed the thieves because he wanted to or because he was ordered to do so. Tambadāṭhika replied that the king had ordered him to kill them. Then Venerable Sāriputta asked, “If that is so, are you guilty or not?”


Tambadāṭhika concluded that since he was not responsible for the evil deeds, he was not guilty. With this, he calmed down and asked Venerable Sāriputta to continue his exposition. As he listened to the Dhamma with proper attention, he came very close to attaining the first stage of path knowledge, reaching as far as insight knowledge of equanimity toward phenomena (saṅkhārupekkhāñāṇa), which is also known as “forbearance in conformity” (anulomikakhantī). After the discourse, Tambadāṭhika accompanied the Venerable Sāriputta for some distance before turning back toward home. On the way home, a cow (actually a demon in the guise of a cow) gored him to death.


When the Buddha arrived at the congregation of bhikkhus that evening, they informed him about the death of Tambadāṭhika and asked where he had been reborn. The Buddha told them that although Tambadāṭhika had committed evil deeds throughout his life, he was reborn in the Tusitā celestial realm because before he died he had comprehended the Dhamma after hearing it from the Venerable Sāriputta and had attained the insight knowledge of equanimity toward phenomena.


The bhikkhus wondered how such a great evildoer could have won such great benefit after listening to the Dhamma just once. The Buddha said that the length of a discourse is of no consequence, that one single meaningful word can produce much benefit, and spoke the following verse:


Better than a thousand meaningless statements


Is one meaningful word,


Which, having heard,


Brings peace.67





Now, since he could not attain path knowledge and fruition knowledge during his lifetime, we clearly cannot even regard Tambadāṭhika to have been a person to be guided, much less a person of quick understanding or a person who understands through elaboration. Nevertheless, even without pure morality, he was able to realize the insight knowledges up through the knowledge of equanimity toward phenomena, which is the insight knowledge that precedes path knowledge and the last part of the purification of knowledge and vision of the path ( paṭipadāñāṇadassanavisuddhi).


Why was he able to do so? He was able to do so because moral violations are not an obstacle to realization for laypeople. Moral violations are an obstacle to the attainment of path and fruition for monks but not for laypeople, regardless of whether they are a person in his or her final life, a person of quick understanding, or a person who understands through elaboration.


The two reasons people fail to attain path knowledge and fruition knowledge


The two reasons that people fail to attain path knowledge and fruition knowledge in this life are bad companionship ( pāpamittatā) and insufficient practice or instruction (kiriyāparihāni). We may take the case of Prince Ajātasattu as an example of bad companionship. Ajātasattu missed the opportunity for enlightenment because he followed the advice of his bad companion, Venerable Devadatta, and assassinated his own father, King Bimbisāra. Killing one’s father is one of the five fatal misconducts and is necessarily an obstacle to not only path knowledge and fruition knowledge but also to insight knowledges, such as the insight knowledge of arising and passing away.


People may also fail to attain path and fruition because of inadequate practice. A man named Pessa, whose story is told in the Kandaraka Sutta,68 failed in his spiritual attainment for this reason. The Buddha once gave Pessa a detailed discourse on the four types of persons. If he had listened to the discourse from the beginning to the end, he would have become a stream enterer immediately. Instead, he left before the end of the talk and missed that opportunity to attain path and fruition. Today there are also many people like Pessa: they know the method but never put it into practice or are not serious in their efforts, and so they miss out on attaining the path and fruition. This is insufficient practice.


A shortage of instruction was the difficulty when Venerable Sāriputta gave a discourse on concentration, instead of insight meditation, to the Brahmin merchant Dhānañjāni, who was lying on his deathbed. As a result, the Brahmin was reborn in the realm of Brahma’s retinue after having attained the first jhāna. This was a case of insufficient instruction. If Venerable Sāriputta had given the Brahmin a discourse on insight meditation, he would have obtained path and fruition in that very life. After having been reprimanded by the Buddha, at his urging, Venerable Sāriputta later went to the realm of Brahma’s retinue and taught that Brahmin insight meditation. It is said that from that point on Venerable Sāriputta never spoke on the Dhamma without teaching the Four Noble Truths. Nowadays there are also many people like the Brahmin Dhānañjāni, who lack proper instruction and therefore miss the opportunity to attain path and fruition.


Tambadāṭhika failed to realize path knowledge and fruition knowledge due to lack of practice. It can’t have been due to a shortage of instruction, since he was able to realize the insight knowledges up through the insight knowledge of equanimity toward phenomena. Nor was bad companionship the reason in the case of Tambadāṭhika.


PURIFYING CONDUCT WITH MEDITATION


Moral purification is eventually necessary in order to attain the insight knowledges and path knowledge and fruition knowledge. So in cases such as that of the minister Santati and the others described above, they must have ultimately been able to purify their morality. They may have done this by forming the resolution, just before or while listening to the Dhamma talk, not to break the moral precepts any longer. That resolution itself would have affected the restoration of their morality. Otherwise nothing but their meditation itself could have restored their morality. The Paṭisambhidāmagga gives the following teaching on this subject:




Morality is the abandonment of ignorance through knowledge69 and the abandonment of the perception of permanence through contemplation of impermanence; abstinence is morality; volition is morality; restraint is morality; and nontransgression is morality.


All of these kinds of morality lead to a clear conscience, delight ( pāmojja), joy ( pīti), tranquility, and happiness. They all lead to disenchantment, nonattachment, cessation, peacefulness, realization, enlightenment, and nibbāna.


Restraint is the training in higher morality; tranquility70 is the training in higher mind; seeing71 is the training in higher wisdom.72





Morality by means of abandonment


Knowledge that discerns mental and physical phenomena (nāmarūpaparicchedañāṇa) abandons the delusion of a “person” or “being.” Knowledge that discerns conditionality abandons the delusion that living beings appear without any cause, or that they are all created by God, Brahma, or other divine authorities. Understanding impermanence abandons the delusion that anything in the mind or body is permanent.


“To abandon,” in this context, means “to leave no place in the mind for those delusions”—just as light leaves no place for darkness in it. As a result, wholesomeness arises instead of delusion. The abandonment of the mental defilements through insight meditation is therefore considered morality, since it is a foundation or basis (upadhāraṇa) for wholesomeness and makes that wholesomeness firm and steadfast (samādhāna). This is also true for the following types of meditative morality.


Morality by means of abstinence


The commentaries and subcommentaries unanimously state that the mind that arises during insight meditation (vipassanācittuppāda) does not include the mental factor of abstinence from evil (virati). On the other hand, the mind that arises during insight meditation is directly opposed to evil behavior and wrong livelihood. It brings about abstinence or morality by temporarily removing evil behavior and wrong livelihood (tadaṅgappahāna), in the same way that path knowledge brings about abstinence from all evil behavior (maggavirati) by completely removing evil behavior and wrong livelihood (samucchedapahāna), although path knowledge takes nibbāna as its object.


When insight knowledges arise, such as discerning mental and physical phenomena, they leave no place in the mind for the defilement of attachment to a person or a being, to noncausality, or to the notion of permanence, satisfactoriness, and self. At such times the mental defilements that lie dormant have no chance to become active in the mind. When they are not active in the mind, there are no thoughts about a person or a being, and thus no obsessive defilements arise. And when thoughts that assume that there are persons or beings do not arise, immoral behaviors such as killing, stealing, and so on do not arise either. Since none of the defilements, whether dormant, obsessive, or transgressive, can arise, one abstains from those defilements while experiencing any of the insight knowledges, beginning with knowledge that discerns mental and physical phenomena. This is why it is called “morality by means of abstinence.”




Morality by means of mental volition


Mental volition often stimulates ordinary people who have no restraint to commit evil deeds. For an insight meditator, mental volition stimulates effective awareness of meditative objects. All of one’s noting involves mental volition. This mental volition is weak and mostly not obvious when one’s faith, will (chanda), and energy are weak. Mental volition becomes obvious, however, when one’s faith, will, and energy are strong. So mental volition is considered morality for an insight meditator, because it is a foundation or basis for wholesomeness and makes that wholesomeness firm and steadfast.


Morality by means of restraint


The five kinds of restraint mentioned above are called “morality by means of restraint.” They are included in an insight meditator’s state of mind with every noting, and they thereby block and restrain the arising of immorality, mindlessness, ignorance, impatience, and idleness. This restraint protects one from self-indulgence. In an ultimate sense, morality by means of restraint includes only mindfulness, insight, forbearance, and effort.


Morality by means of nontransgression


The noting mind, governed by mindfulness, leads to nontransgression, since it leaves no room for delusion and other defilements to arise. Volitional killing, for example, is a transgression, while refraining from killing is a nontransgression. In the same way, mindlessness is a transgression since it allows every kind of mental defilement, whether dormant, obsessive, or transgressive, to arise. The noting mind governed by mindfulness, on the other hand, is nontransgressive since it leaves no room for any defilement, whether dormant, obsessive, or transgressive. Thus the noting mind governed by mindfulness is morality by means of nontransgression.


Among these five kinds of morality, we can only directly experience morality by means of mental volition and morality by means of restraint. Morality by means of abandoning defilements is simply an absence of defilements. According to the Visuddhimagga, morality by means of abstinence and morality by means of nontransgression are both equivalent to the mind that arises during insight meditation. Although these two are the same in an ultimate sense, morality by means of abstinence refers to abstaining from defilements, while morality by means of nontransgression refers to avoiding transgression by not allowing defilements to arise.


Morality as remote and immediate conditions for concentration and knowledges


Laypersons can use insight meditation to fully purify the four kinds of morality, regardless of whether or not they have practiced morality for a long time beforehand. We may wonder, however, what kind of morality they must develop as a basis for their concentration and insight knowledge, given that Buddha has said on many occasions:


A man established on morality, wise,


Develops the mind and wisdom . . .73


The answer is that all meditators should develop concentration and insight knowledge based on two kinds of morality: morality that has been purified before meditation ( pubbabhāgasīla) and morality that is purified during meditation (sahajātasīla). Morality that has already been observed for some time before taking up meditation practice serves as a remote condition or prior cause ( pakatūpanissāya) for the arising of insight concentration and insight wisdom, as well as for path concentration and path wisdom. The morality that accompanied prior insight knowledges and path knowledge and fruition knowledge also serves as the remote condition for later insight concentration and insight wisdom, as well as for path concentration and path wisdom. The pure morality that accompanies each and every moment of insight knowledge and path knowledge is the immediate condition or present cause (sahajātanissaya) for the concentration and wisdom involved in that very moment of consciousness.


If a person has purified his or her morality before taking up meditation, then his or her concentration and wisdom are based on both remote and immediate moral conditions. If, on the other hand, a person purifies his or her morality only through insight meditation, then his or her initial concentration and wisdom are based only on the immediate moral condition, while his or her succeeding insight concentration and insight wisdom as well as path concentration and path wisdom are based on both remote and immediate moral conditions.74


The power of meditation to purify morality for monastics


Since the above types of morality are associated with meditation, a monk may also use insight meditation to purify two kinds of morality for monastics: the morality of observing the monastic precepts and morality of pursuing a pure livelihood. This is the case because the removal of delusion and so on does not allow for the presence of defilements, whether they are dormant or active.


In addition a monk automatically fulfills the morality of considering the purpose for the four requisites if he consumes them mindfully. The main purpose of this type of morality is to keep defilements from arising in connection with the four requisites. Actually by considering the purpose for his consumption, a monk can protect himself from active defilements but not from dormant ones. By practicing insight meditation, though, a monk can prevent defilements from lying dormant in the four requisites.


Most monks still fail to practice meditation. They think that it is more important to consider the purpose for consuming the four requisites than it is to practice meditation. They may have difficulty accepting the fact that a monk automatically fulfills the morality of keeping in mind the purpose for using the four requisites if he consumes them mindfully. In fact meditation practice is much superior to the practice of keeping in mind the purpose for using the four requisites. The Buddha said that meditation practiced for just one moment can establish good morality:




Bhikkhus, if for just the time of a finger snap a bhikkhu develops . . . the liberation of the mind by loving-kindness, . . . he is called a bhikkhu who is not devoid of jhāna, who acts upon the teaching of the Teacher, who responds to his advice, and who does not eat the country’s almsfood in vain. How much more, then, those who cultivate it!


[Bhikkhus, if for just the time of a finger snap a bhikkhu] dwells contemplating the body in the body . . . the feelings in the feelings . . . the mind in mind . . . phenomena in phenomena, ardent, clearly comprehending, mindful, having removed longing and dejection in regard to the world, [he is called a bhikkhu who is not devoid of jhāna, who acts upon the teaching of the Teacher, who responds to his advice, and who does not eat the country’s almsfood in vain. How much more, then, those who cultivate it!]75





“Loving-kindness” refers to the ordinary loving-kindness that anybody can develop. It does not refer specifically to absorption ( jhāna) or access concentration (upacāra) of loving-kindness. The Aṅguttara Nīkaya commentary says:


Loving-kindness here refers neither to absorption nor access concentration gained by practicing loving-kindness but to ordinary loving-kindness, wishing for the well-being of creatures.76


Thus if a monk develops loving-kindness or any other type of meditation, whether concentration or insight, just for one moment, he can be counted as a trainee (sekkha). His consumption of public almsfood is therefore beneficial to himself and his donors. Of course, this also goes without saying for those who uninterruptedly develop meditation. The Aṅguttara Nikāya commentary explains this as follows:




If a bhikkhu develops loving-kindness for just one moment, his consumption of public almsfood is not in vain but beneficial both to himself and to his supporters (amoghaparibhoga). How is it beneficial to himself? Since he develops loving-kindness, his consumption is his own (sāmiparibhoga), debt-free (āṇaṇyaparibhoga), passed by inheritance (dāyajjaparibhoga). Even if he consumes the food without considering its purpose, he is not liable for any debt, since he has given the full benefit to his supporters. The development of loving-kindness itself is, of course, also beneficial to him. This is how a moment’s practice of loving-kindness is beneficial to the bhikkhu himself.


The alms donors can also enjoy great benefits in this case, since they have offered their alms to a bhikkhu who is one of the eight worthy recipients: one who is making an effort to attain the fruition of the first stage of enlightenment.77 As both sides derive much benefit we say that it is “beneficial both to himself and to his supporters.” Thus both the bhikkhu and the donors can benefit from just a single moment of loving-kindness, to say nothing of when it is uninterruptedly developed.78





This commentary very directly expresses how rewarding the development of loving-kindness is. The same is true of any other meditations, whether concentration or insight, according to the Pāḷi canon. The commentary does not mention other concentration or insight meditations specifically, because having explained one meditation the others can be understood analogously. Therefore, insight knowledge fulfills the morality of keeping in mind the purpose for using the four requisites.


Nota bene: the practice of morality is essential


My purpose in explaining that the practice of meditation alone can purify morality is not to downplay the importance of practicing morality but to overcome the mistaken notion that meditation should only be taken up after morality has been fulfilled for a long time, and to refute the idea that morality as an immediate condition is not an adequate foundation for meditation. Such notions may prevent you from beginning meditation sooner rather than later. They may also lead you to deprecate those who properly practice meditation.


In fact, morality should be regarded with the greatest honor and respect. Perhaps ninety-nine percent of the time, lower rebirth is the result of moral violations. More than half of those who enjoy human or celestial births may only be able to do so because they have practiced pure morality. Most of those who obtain path and fruition have probably purified their morality in advance. People like the minister Santati, who was able to obtain path and fruition without developing morality beforehand, are certainly few and far between.


So you should protect your morality with great care, just as you would protect your very life. You should not be negligent about your behavior, thinking that you can correct it later. You might die at any time and be immediately reborn in the lower worlds if your morality is deficient. Morality is especially important for those who are practicing meditation. They should even honor and respect it more than their lives and keep it fully purified.


Therefore, if you wish to practice meditation, you should observe in advance the five precepts or the eight precepts topped with right livelihood in order to strengthen the development of concentration and insight knowledge, even if your morality is already generally pure. If you plan to participate in an intensive meditation retreat, leaving all worldly responsibilities behind, you should observe the eight or ten precepts.


If you purposely and properly purify morality, then you will have a clear conscience every time you reflect about morality during your meditation practice. You will experience joy and delight, tranquility, happiness, and peace. By observing the physical and mental processes every time they arise, you will see things as they really are and gain further insight knowledge.


Here ends chapter 1 regarding the Purification of Conduct.
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MENTAL PURIFICATION


“Purification of mind” or “mental purification” are translations of the Pāḷi word cittavisuddhi. The preeminent element of cittavisuddhi is citta or “mind.” When one cultivates strong concentration by means of tranquility or insight meditation, the mind is no longer distracted by thoughts and other hindrances. Such pure concentration, continuously focused on an object for either tranquility or insight, is considered mental purification. A mind associated with such concentration is also purified of hindrances due to the power of the concentration.


Three types of mental purification


There are three types of concentration that entail purification of mind: access or neighborhood concentration (upacārasamādhi), absorption concentration (appanāsamādhi), and momentary concentration (khaṇikasamādhi).


Access concentration


One develops access concentration by contemplating a conceptual object of meditation ( paṭibhāganimitta) in order to block hindering thoughts. It is called “access” or “neighborhood” concentration because it nears absorption concentration. True access concentration can be aroused by contemplating: a visual object, such as a colored disk (kasiṇa); the impurities of the body (asubha); mindfulness of the body (kāyagatāsati); the in- and out-breaths (ānāpāna); the four divine abodes (brahmavihārā);79 or immateriality (ārupa).


Contemplating the eight kinds of recollection (anussatī), the perception of impurity ( pāṭikūlasaññā), or the analysis of the four elements (catudhātuvavatthāna) cannot arouse true access concentration. Concentration aroused using these three objects cannot be considered true access concentration because it does not have the potential to lead to absorption concentration. It is, nevertheless, typically referred to as access concentration because it produces similar results in terms of suppressing hindrances.


Absorption concentration


Absorption concentration is quite unshakable, as if the mind has been absorbed into the meditation object. There are a total of either eight or nine absorptions: the material absorptions (rūpajjhānā), divided into four or five stages, and the immaterial absorptions (arūpajjhānā), divided into four stages.


Momentary concentration


When an insight meditation practitioner’s faith, effort, mindfulness, concentration, and wisdom have become strong and balanced, the process of meditation continues with uninterrupted purity. Thoughts or other hindrances do not interfere in the process. At such times each and every noting produces a strong and clear concentration on the physical or mental phenomenon that is the object of meditation. This is momentary concentration aroused by moment-to-moment observation.


Two vehicles for going to enlightenment


One who develops insight based on a foundation of access or absorption concentration is called “one who takes the vehicle of tranquility to nibbāna” (samathāyānika). A person who takes the vehicle of tranquility uses access and/or absorption concentration to bring about the necessary mental purification. His or her insight meditation practice is then based on that mental purification.


One who practices pure insight meditation without first laying a foundation of access or absorption concentration is called “one who takes the pure vehicle of insight to enlightenment” (suddhavipassanāyānika). A person who takes the vehicle of insight uses only momentary concentration to bring about the necessary mental purification, and his or her insight practice is then based on that mental purification.


According to the Visuddhimagga:




Purification of mind includes the eight jhānas and access concentration.80


Although momentary concentration is not explicitly identified as mental purification in this commentary, it is described in the Pāḷi texts that follow. Access and absorption concentration are specifically mentioned because they must be developed in advance. However, momentary concentration develops naturally in the course of insight meditation practice.


Momentary concentration may also be considered to fall under the umbrella of access concentration, since it is similar in terms of being free of hindrances. According to the commentary on the Satipaṭṭhāna Sutta:


The other twelve are also access meditation.81


So this consideration is in accordance with the Pāḷi texts.


Consider well the following passage from a subcommentary on the Visuddhimagga:


If tranquility meditation is the vehicle that takes one to enlightenment, then one is called “one who takes the vehicle of tranquility to enlightenment.” This person practices insight based on absorption or access concentration; he or she develops insight after having practiced tranquility meditation. One who practices pure insight without those two concentrations is called “one who takes the vehicle of insight to enlightenment.” This is the definition of a practitioner of pure insight.82


It is clear from this passage that one who practices insight after developing access or absorption concentration is called “one who takes the vehicle of tranquility to enlightenment,” while one who practices pure insight without depending on either of those two kinds of concentration is “one who takes the vehicle of insight to enlightenment.” Based on the statement “Devadatta, who is growing fat, does not eat during the day,” we can infer that Devadatta eats at night. Likewise, we can also infer, based on the statement “Insight knowledge can be aroused without depending on access or absorption concentration,” that insight knowledge must be aroused based on momentary concentration. This point is explicitly spelled out in the following passage:




It is impossible for one who takes the vehicle of tranquility to enlightenment to become enlightened without access or absorption concentration, and it is impossible for one who takes the vehicle of insight to enlightenment to become enlightened without momentary concentration. Neither can one attain enlightenment without the gateway to liberation (vimokkhamukha).83 Hence, “develop both concentration and insight.”84


The text on which the above passage from the subcommentary bases itself is:


A man established in morality, wise,


Develops the mind and wisdom;


A monk ardent and discreet:


He can disentangle this tangle.85


The phrase “he can disentangle this tangle” should be interpreted to mean “he is able to solve the problem of attachment.” The phrase is not clear on its own, but the Buddha indicates that he is able to solve the problem if “he develops the mind and wisdom.” In this context, “mind” refers to concentration and “wisdom” refers specifically to insight knowledge. Thus the above commentary cites the advice to “develop both concentration and insight.”


The overall meaning of this canonical passage is that if one develops both concentration and insight knowledge one will solve the problem of attachment—that is, one will become a fully enlightened being, an arahant fully liberated from attachment. The commentary itself does not explain who should develop which kind of concentration, or why both concentration and insight should be developed. The subcommentary makes these points clear.


As it says, one who takes the vehicle of tranquility to enlightenment can only realize path knowledge and fruition knowledge after developing either access or absorption concentration, and not otherwise. One who takes the vehicle of insight to enlightenment can only be enlightened after developing momentary concentration, and not otherwise. Both those who take the vehicle of tranquility to enlightenment and those who take the vehicle of insight to enlightenment must achieve path knowledge and fruition knowledge through the gateway to liberation, that is, by developing insight into the three universal characteristics of impermanence, unsatisfactoriness, and not-self. Only a person who develops one of the three kinds of concentration and insight knowledge of the three universal characteristics can attain arahantship and solve the problem of attachment. The commentary alludes to these points with the phrase “develop both concentration and insight.”


It is clear, following the above subcommentary, that those who take the vehicle of insight to enlightenment need not develop access or absorption concentration. Momentary concentration alone is enough for them to bring about the mental purification required for path knowledge and fruition knowledge.


Methods for taking the two vehicles to enlightenment


Since this point of view is only in accord with the commentary, let’s consult the following text where two kinds of meditation are explained in order to strengthen your confidence in it.


The method for taking the vehicle of tranquility to enlightenment




This is how to develop the noble path:86 one develops tranquility prior to insight and then practices insight based on tranquility. How?


One develops access or absorption concentration. This is tranquility. One practices insight by observing the concentration itself, and its mental constituents, in terms of impermanence, unsatisfactoriness, and not-self. This is insight.


Thus tranquility precedes insight. Therefore, one who practices tranquility before insight is called “one who takes the vehicle of tranquility to enlightenment.” One who takes the vehicle of tranquility to enlightenment realizes the noble path in this way.87





This is how one who takes the vehicle of tranquility to enlightenment gains the noble path according to the subcommentary: one meditates on concentration itself and its mental constituents in terms of impermanence, unsatisfactoriness, and not-self. Most of those who take the vehicle of tranquility to enlightenment follow this procedure.




Note that the commentary says that one first develops concentration and then meditates on that very concentration in terms of impermanence and so on. This description might give the impression that one realizes the insight knowledge of impermanence, unsatisfactoriness, and not-self without developing the two preliminary knowledges that discern mental and physical phenomena and conditionality. But insight knowledge cannot be aroused without first attaining these two preliminary knowledges, and it is not reasonable to assume that the two preliminary knowledges can arise before the development of concentration.


So the verse should be interpreted to mean that one develops concentration first, then the two preliminary knowledges, and then the insight knowledge of impermanence and so on. Here the phrase “seeing phenomena in terms of impermanence and so on” is used figuratively ( padhānanaya) to refer to a set of related things by only explicitly mentioning the most important. For example, the phrase “the king arrives” only explicitly refers to the arrival of the king himself, yet we can safely assume that the king does not travel alone but with a retinue of attendants, bodyguards, and so on. In the same way, although the subcommentary only explicitly mentions the insight knowledge of impermanence and so on we can take this statement to imply inclusion of the two preliminary knowledges as well. Otherwise, the statement would not be in harmony with the Pāḷi texts that explain the process of developing insight knowledge.


The method of those who take the vehicle of insight to enlightenment




Here in this Holy Order, one who practices the method of insight prior to tranquility does not develop the two kinds of concentration, namely access and absorption, as one does using the method of tranquility preceding insight. One sees phenomena in terms of impermanence and so on without developing the two kinds of concentration. This is insight. When one’s insight meditation practice grows strong enough, penetration of the objects [of insight] produces concentration. This is tranquility.


Thus insight comes first and tranquility later. By developing tranquility based on insight, one brings about the noble path.88







This is how one who takes the vehicle of insight to enlightenment gains the noble path according to the subcommentary: “The second one describes one who takes the vehicle of insight to enlightenment.”89 The phrase “without developing the two kinds of concentration” makes it clear that insight is initially developed without access or absorption concentration. As was the case for those who take the vehicle of tranquility to enlightenment, the phrase “one sees phenomena in terms of impermanence and so on” implies that one has already developed the two basic knowledges that discern mental and physical phenomena and conditionality. The sentence “When one’s insight meditation practice grows strong enough, the penetration of the objects of insight produces concentration” indicates that insight meditation produces concentration when it becomes strong enough. The subcommentary says that the term “insight” in this passage refers specifically to the very clear insight knowledge that leads to emergence (vutthānagāminīvipassanā), which occurs just prior to path knowledge. It also says that the term “tranquility” refers to the concentration associated with path knowledge itself.


The word “path” in the phrase “one brings about the noble path” refers to the first noble path, as illustrated by the following passages from Pāḷi texts:


“Path arises” means the first supramundane path occurs.90


He pursues this path, develops it, and cultivates it.91


It is impossible to pursue a path that lasts for only a single mind-moment. Thus the phrase “He pursues this path, develops it, and cultivates it” means that he brings about the second path and so on.92


Thus, by pursuing, developing, and cultivating this path, one removes the fetters (saṃojanāni) and roots out latent defilements (anusayā).93


Yet the original commentary simply says that one develops concentration based on insight, which does not necessarily indicate a path-related concentration. The commentary also says that one who develops concentration gives rise to the first supramundane path. It does not make sense that one would bring about path knowledge by developing path-related concentration, because that would be like saying “one turns gold into gold,” since path-related concentration is a factor of path itself.


The word “both” in the above description of insight practice based on tranquility refers to insight and tranquility. Given the parallel structure used to describe the two methods, in this method of tranquility based on insight both practices must also be mundane. For these reasons, “tranquility” here should be taken to mean “the momentary concentration associated with insight.”


Insight with momentary concentration


We can classify the strong insight concentration associated with momentary concentration as either basic, intermediate, or advanced insight with concentration.


Basic insight with concentration


The basic level of insight with momentary concentration begins with knowledge that discerns mental and physical phenomena. At this level of concentration, thoughts and hindrances cannot interfere with one’s practice. As a result of this the mind is free of hindrances, and so realizes the specific characteristics (sabhāvalakkhaṇā) of mental and physical phenomena, which in turn gives rise to the knowledge that discerns mental and physical phenomena. This momentary concentration creates a unification of mind comparable to access concentration—the neighborhood concentration developed by one who takes the vehicle of tranquility to enlightenment. It is impossible to be aware of the true nature of mental and physical phenomena without this basic level of concentration. This momentary concentration constitutes a purification of mind that aids the development of insight knowledge, such as the knowledge that discerns mental and physical phenomena.


The Paṭisambhidāmagga describes this basic level of concentration as follows:


The process of “training in the higher mind” (adhicittasikkha) is devoid of mental restlessness (i.e., it is concentrated).94


According to the following Pāḷi passage, knowledge that discerns mental and physical phenomena (nāmarūpaparicchedañāṇa) and knowledge that discerns conditionality ( paccayapariggahañāṇa) are considered insight:95


Each type of insight knowledge dispels a hindrance associated with it, just as bright light dispels darkness. For example, knowledge that discerns mental and physical phenomena helps to dispel the idea of a “self” associated with mind and body. Knowledge of conditionality helps to dispel erroneous beliefs in causelessness and fictitious causes. The illusion of objects is dispelled by means of change-of-lineage consciousness ( gotrabhū).96 These are temporarily eliminated (tadaṅgappahāna).97


Intermediate insight with concentration


The intermediate level of insight with momentary concentration begins with insight knowledge of arising and passing away (udayabbayañāṇa). The Visuddhimagga considers this insight knowledge to be “fledgling insight” (taruṇavipassanā) and calls one who reaches this stage an “energetic meditator” (āraddhavipassaka). In many Pāḷi texts, this insight knowledge is described as an element of exertion ( padhāniyanga) to attain the path and its fruit, and is the first of the well-developed insight knowledges.


Advanced insight with concentration


The advanced level of insight begins with insight knowledge of dissolution (bhaṅgañāṇa). The advanced level of momentary concentration also begins at that point. This will be further explained at the end of this chapter in accordance with the explanations of the insight knowledge of dissolution in the Paṭisambhidāmagga and Visuddhimagga.


Strong momentary concentration


Momentary concentration can grow as strong as if the mind were concentrated on a single object. Although it moves between different objects, the preceding and succeeding mind-moments are equally concentrated on one object after another. When this happens, the strength of the momentary concentration is comparable to that of absorption in tranquility meditation. The difference is that the object of absorption in tranquility is always the same and thus cannot help one to clearly see mental and physical phenomena, their impermanence, and so on. The object of insight concentration constantly changes, which helps one to clearly see mental and physical phenomena, their impermanence, and so on as the insight knowledge matures. This is the only difference between the objects for the two kinds of concentration. The mind can grow equally concentrated with either type of object. As the Mahāṭīkā says:


Momentary single-pointedness of mind (khaṇikacittekaggatā) is momentary concentration. When it continuously dwells on an object [of insight] over a long period, opposing hindrances cannot overwhelm it, and it is able to make the mind as strong and steadfast as jhāna or absorption concentration.98


This subcommentary supports the commentary to the Ānāpāna Gathā,99 which says “the mind is concentrated” (samādahaṃ cittaṃ). This means that access and absorption concentration are not the only concentrations that can keep the mind steady on an object; momentary concentration associated with insight can also be steadfast.


How strong should this momentary concentration be? The phrase “when it continuously dwells on an object over a long period . . .” (ārammaṇe nirantaraṃ ekākārena pavattamāno) indicates that it should be strong enough to be focused for a long time without hindering thoughts, as is the case with access concentration. Then the noting mind is said to be steadfast.


The phrase “opposing hindrances cannot overwhelm it . . . it is . . . as strong as . . . concentration” ( paṭipakkhena anbhibhūto appito viya) indicates that the concentration associated with insight knowledge of arising and passing away, insight knowledge of dissolution, and so on is even stronger: this concentration can become as steadfast as absorption concentration without being disturbed by opposing phenomena.


Two interpretations of a key term


It is possible to interpret the Pāḷi word vosagga (penetration) that the commentary100 uses in the compound word vosaggārammaṇato (penetration of the objects [of insight]) in two ways: it can mean either “to relinquish or give up” or “to penetrate or rush into.” Both are viable meanings. If we read vosagga in this compound as “to relinquish,” we must interpret the compound to mean “relinquishing, i.e., abandoning, objects” (ārammanānaṃ vosaggo pariccāgo), where the objects intended are external. In the context of insight meditation, any object that one fails to observe is regarded as an external object. According to the Satipaṭṭhānasaṃyutta, “mind distracted outwardly” (bahiddhā vā cittaṃ vikkhipati) means the mind wanders outside the range of insight.101


If we read vosagga as “to penetrate,” we must interpret the compound to mean “penetrating, i.e., rushing into, objects” (arammane vossaggo pakkhandanaṃ), where the objects intended are internal. Any object that one successfully observes is regarded as an internal object. As the Satipaṭṭhānasaṃyutta says, “. . . internally mindful, I am happy” (ajjhattaṃ satimā sukhamasmi).102 Any object of insight is considered an internal object, an object that falls within the scope of insight. They are also called “the internal field” ( gocarajjhatta).


The meanings of both of these interpretations are actually the same, differing only in the grammatical sense. “To relinquish external objects” means to have a mind that does not wander, which by extension also means to have a mind that penetrates internal objects. The important point here is that one who takes the vehicle of insight to enlightenment begins his or her insight practice without any access concentration or absorption concentration. However, they attain those concentrations by first developing insight knowledge.


The commentary explains these two methods of development with reference to the Pāḷi canon, only adding a few words to the passage from the Pāḷi canon for the sake of clarity. As its explanation follows the passage from the Pāḷi canon nearly verbatim, there should be no doubt as to whether it accords with the canon. For reference consult the Aṅguttara Nikāya and the Paṭisambhidāmagga. The passage from the Paṭisambhidāmagga reads:


Seeing physicality as impermanent is insight. Seeing physicality as unsatisfactory and not-self is insight. At the moment of insight, the mental state of relinquishing external objects, or penetrating internal objects, or one-pointedness of that insight mind is concentration. Thus insight comes first and concentration afterwards and so one is said to develop concentration based on insight.103


However, the Mūlapaṇṇāsa subcommentary says that it should be interpreted as follows:




At the moment of the noble path (ariyamagga), the mental state that has nibbāna as its object, or one-pointedness of that path mind, is path concentration. Thus insight comes first and concentration afterward and so one is said to develop concentration based on insight.104


Methods for developing insight


Four methods for developing insight are mentioned in the Pāḷi canon, two of which are the pairing method and the elimination of practice-related agitation method. The commentary, however, only mentions these two methods, because the others can be subsumed within them. This is how they are included:


The pairing method


In the pairing method ( yuganaddhanaya), one who has cultivated the jhānas becomes absorbed in the first jhāna and then practices insight by contemplating that very jhāna. In the same way, one practices the second jhāna, third jhāna, and so on paired with insight until one attains path knowledge. And so this method is subsumed within the method of developing tranquility prior to insight (samathapubbaṅgama).


The elimination of practice-related agitation method


At the stage when insight knowledge of arising and passing away arises, a practitioner is likely to encounter obstacles to insight (vipassanupakkilesa), such as bright light, knowledge, rapture, tranquility, and so on.105 Such obstacles can occur regardless of whether one practices tranquility on the basis of insight or insight on the basis of tranquility. If one mistakes these phenomena for some kind of enlightenment or for special results from enlightenment, one may waste time thinking about or reflecting on the experience.


This kind of restlessness is called “practice-related agitation” (dhammuddhacca). When a practitioner succumbs to such restlessness, he or she may not see objects clearly, and his or her practice may become stagnant or decline. One should overcome this kind of practice-related agitation by ignoring the lights and so on and paying greater attention to noting. By noting in this way, practice-related agitation will automatically disappear and mental and physical phenomena will grow even clearer. The noting mind focuses steadily only on the internal field.106




From this point on insight knowledge gradually develops until the practitioner attains path knowledge. This method of developing the path is applicable to both those who develop tranquility prior to insight and those who develop insight prior to tranquility, so it is subsumed within both of them. This is why the commentary only mentions these two methods of development.


MENTAL PURIFICATION FOR THOSE WHO TAKE THE VEHICLE OF INSIGHT TO ENLIGHTENMENT


The Pāḷi texts examined above make it clear that those who take the vehicle of insight to enlightenment need not develop tranquility in advance in order to purify the mind, but they may begin with pure insight. The momentary concentration that arises when their insight practice grows strong enough then serves as mental purification.


The principal emphasis of this book is to explain precisely this point: how those who take the vehicle of insight to enlightenment practice—that is, how to develop pure insight without a foundation of tranquility concentration. So there is no need to extensively explain mental purification here.


However, it will be beneficial for those who take the vehicle of insight to enlightenment and develop insight based on momentary concentration to learn something regarding the following points: the eightfold liberation (niyyāna) and the eight hindrances to liberation (niyyānāvaraṇa), the six enemies of concentration and the ways of evading them, and the unification of mind (ekatta) or seclusion from mental defilements.


Liberations and hindrances




The wholesomeness that arises from insight (nekkhamma) is a cause of liberation for noble ones. Noble ones gain liberation from the cycle of suffering by developing it. Attachment or desire is a hindrance to liberation. When present, it hinders a noble one’s realization of the wholesomeness that arises from insight on the path to liberation. For this reason, attachment is called a hindrance to liberation.107





As the following verse explains, the word nekkhamma has multiple meanings.




Going forth, the first jhāna, insight, and nibbāna—all wholesome mental states are called renunciation (nekkhamma).108


Depending on the context, renunciation may mean giving charity, attaining the first jhāna, practicing insight, realizing nibbāna, or performing any meritorious deed. The Mahāṭīkā defines renunciation as any meritorious deed that is performed without attachment. In this case, however, renunciation should be understood to mean insight concentration. When used in describing the following liberations, it will likewise be used only in relation with insight concentration.


Insight and attachment


If one does not observe mental and physical phenomena every time they arise at the six sense doors, one cannot realize that there is nothing to them but mind and body, which are conditioned, impermanent, unsatisfactory, and not-self. As a result one will develop an attachment to the objects that one fails to observe. If, on the other hand, one observes mental and physical phenomena the moment they occur, one will realize that there is nothing to them but mind and body, which are conditioned, impermanent, unsatisfactory, and not-self. As a result one will be free from attachment to objects that one is able to observe. Thus the wholesome (kusala) action of insight liberates one from attachment and thus is considered renunciation. This renunciation, in turn, liberates noble ones from the cycle of suffering (saṃsāra) by developing insight step by step until nibbāna is attained. And so the wholesome act of insight is called “the great liberation of noble ones” (ariyanaṃ niyyanaṃ) because of its liberating effect.


Attachment, or sensual desire (kāmacchanda), is called a hindrance because it obstructs insight practice. We must do uncountable things for the sake of ourselves, our spouses, children, relatives, friends, devotees, supporters, teachers, and so on in order to achieve happiness and comfort in this life. These activities are all driven by the desire for happiness and comfort. We constantly seek what we have not yet gained, while trying to maintain what we have already gained. Since we must make so much effort to satisfy our desires, we cannot find time for practice, and we may not even think of it. And even if we do think about practicing, we may never get around to it. At worst, we remain content to let the mind wander at will and enjoy ourselves, saying or doing whatever we please.


Then when we think about practicing meditation, we are worried that the little happiness and comfort we enjoy at present might be destroyed. The end result is that we fail to practice and have no way to enjoy the benefits of insight. It is impossible to escape the cycle of suffering without insight practice, so it is clear that sensual desire is the source of our bondage. Sensual desire hinders insight practice and prevents us from attaining liberation. Some people cannot practice insight because they want to continue to enjoy sensual pleasures even in their future lives. These are the ways that sensual desire obstructs the path to liberation.


Sensual desire often obstructs insight during practice as well. There are a number of ways this may occur. Sensual desire often takes the form of thinking about sense objects, which is a distraction. There may also occur a mild desire connected with the practice itself. We may come to enjoy the ease of practice or the unusual experiences that one has therein. We may then feel proud of these experiences and reflect on them time and again. We may encourage close friends to take up practice. Or we may long for better and smoother practice, or for more and different unusual experiences. We may even long for the path, fruition, and nibbāna!


Some scholars say that desire for the path, fruition, and nibbāna is not craving (taṇhā) but a wholesome wish, and that craving cannot take a supramundane state (lokuttarā) as an object. We should consider whether or not an ordinary person is able to take as his or her object the genuine path, fruition, and nibbāna. An ordinary person can take genuine nibbāna as an object of consciousness only at the moment when change-of-lineage consciousness matures. This occurs immediately before the arising of the path of stream entry, the first path knowledge. In the case of an ordinary person, no other mental state can take nibbāna as its object. Moreover, it is impossible for an ordinary person to take the path and fruition as an object.


According to these explanations from the Pāḷi texts, an ordinary person’s notions of the path, fruition, and nibbāna are not accurate representations of absolute reality ( paramattha) but simply ideas based on hearsay, inference (anumāna), and other mental concepts. Such ideas are merely conventional realities ( paññatti) defined by name (nāmapaññatti), manner (ākārapaññatti), or appearance (saṇṭhānapaññatti). Such conventional understandings of the path, fruition, and nibbāna can become the objects, not only of wholesome aspiration, but also of unwholesome, worldly desire.


The Saḷāyatanavibhaṅga Sutta says, “one generates a longing for the supreme liberations,”109 which we can understand to mean “one arouses the desire for the supramundane liberation that is the fruit of arahantship (arahattaphala).” The subcommentary clarifies this passage, saying that the fruit of arahantship mentioned here is not the genuine attainment but the idea of it based on hearsay and inference. The subcommentary to the Sakkapañha Sutta says the same thing.110 The genuine supramundane state cannot be the object of craving. Instead, the desire is aimed at an idea of the fruit of arahantship based on hearsay.


The insight process flows smoothly if sensual desires do not arise. If they do arise, however, they obstruct the flow of insight. They appear as rivals to insight, as if saying, “It is our turn; stay away insight!” Once this kind of desire takes hold, one’s concentration and insight may decline, and one may feel regret. This is how sensual desire acts as a hindrance during practice. It is said that the hindrance of sensual desire prevents one from realizing the wholesome act of insight as the cause of the noble ones’ liberation. This means that it prevents one from gaining personal, empirical knowledge (bhāvanāmayañāṇa) but not from gaining theoretical knowledge (sutamayañāṇa). Thus the sensual desire that hinders the arising of insight as the cause of the noble ones’ liberation is called “a hindrance to liberation” or “a hindrance” (nīvaraṇa).


In summary the wholesome act of insight, called renunciation, is considered liberation because it leads noble ones to liberation. Whoever wishes to escape the cycle of suffering must develop insight, which is the cause of the noble ones’ liberation. Because sensual desire hinders or obstructs insight from being a cause for liberation, it is called a hindrance to liberation. It must be avoided when possible and eliminated by noting it when it occurs.


Nonaversion and aversion


Nonaversion111 is a cause of liberation for noble ones. Noble ones gain liberation from the cycle of suffering by developing it. Aversion is a hindrance to liberation. When present, it hinders a noble ones’ realization of nonaversion on the path to liberation. For this reason, aversion is called a hindrance to liberation.112


The absence of aversion or frustration associated with the noting mind in insight practice is called “nonaversion” (abyāpāda). This quality allows one to continue noting without frustration when unpleasant objects, unbearable pain, or other difficulties arise during practice, until one attains nibbāna and is released from the cycle of suffering. For this reason, nonaversion is called a cause of liberation for noble ones and should be cultivated in practice.


Aversion to someone or something, or frustration with hardships in practice, is called “aversion” (byāpāda). One cannot attain liberation if this aversion is present. If aversion arises one cannot realize those phenomena that are a cause for liberation when noted with nonaversion. Aversion is a hindrance to liberation and must be eliminated. Aversion may manifest as feeling angry or quarrelling with someone, or feeling angry about hardships and pains that arise or at what one sees or hears, and so on. We must eliminate these forms of aversion by noting them. Afterward we should return to the primary object. If aversion continues after noting it two or three times, one should note it repeatedly and finally the aversion will disappear altogether.


Brightness and sloth and torpor


Observing light is a cause of liberation for noble ones. Noble ones gain liberation from the cycle of suffering by developing it. Sloth and torpor are hindrances to liberation. When present, it hinders the observation of light. For this reason, sloth and torpor are called hindrances to liberation.113


Contemplation of sunlight, moonlight, starlight, and light that arises in meditation is called “observing light” (ālokasaññā). It can overcome fatigue or sleepiness (thinamiddha). Contemplation of bright light overcomes dullness and sleepiness and one can continue practicing insight. With this practice one attains nibbāna and is therefore liberated from the cycle of suffering. Hence, the contemplation of light is called a cause of liberation for noble ones.


In the context of insight practice, contemplating mental and physical phenomena in such a way that they are vividly known is also called observing light. When one can observe objects vividly, sleepiness, dullness, and laziness disappear. Day or night, the mind is always clear without being sleepy or dull. Even if one stops meditating and goes to bed, one may continue to contemplate objects automatically, every time they arise. Also, we are able to overcome sloth and torpor by contemplating objects vividly. We gradually attain insight and path knowledges, and we are thereby able to be liberated from the cycle of suffering. Hence, contemplating objects vividly is called a cause of liberation for noble ones.


Laziness, whether or not it results in sleepiness, is also called fatigue. It is called a hindrance to liberation, because it hinders one from contemplating vividly. One should take great care to overcome it when it occurs.


Momentary concentration and restlessness


Nondistraction is a cause of liberation for noble ones. Noble ones gain liberation from the cycle of suffering by developing it. Distraction114 is a hindrance to liberation. When present, it hinders the noble ones’ realization of nondistraction on the path to liberation. For this reason, distraction is called a hindrance to liberation.115


Momentary concentration that focuses on mental or physical objects from moment to moment is called nondistraction (avikkhepa), a mental state that is the opposite of restlessness. When momentary concentration becomes strong, the mind seems to penetrate its object every time an object is noted.


Often the noting mind and object it notes seem to be bound together, like a heavy rice bag that stands still on the very place where it is set, or a sharply pointed spear that stands firmly where it is stuck, or something sticky that sticks to the part of the wall where it is thrown. Similarly, although mental and physical objects continuously change, one’s mind becomes firmly focused on each and every object as it is noted by means of momentary concentration. This momentary concentration leads to insight knowledges, path, and fruit, liberating noble ones from the cycle of suffering. For this reason, nondistraction, or momentary concentration, is called a cause of liberation for noble ones and should be cultivated and developed.


A restless state of mind that wanders away from an object while observing it is a mental state called restlessness (uddhacca). It flies away from the object. Due to restlessness the mind cannot remain very long with an object but often wanders elsewhere. The stronger the restlessness becomes, the longer the mind wanders. The weaker the restlessness becomes, the more briefly the mind wanders.


Sometimes the mind may wonder about practice itself. For example, the mind may wander off into analyzing whether an object was noted effectively, or sequentially, or vividly. The mind may wander off into thinking about how one is going to note an object. Under these circumstances, insight concentration cannot arise. When our mental state is restless, any concentration that arises cannot become well established. Hence restlessness of mind is called a hindrance to liberation. When restlessness arises it should be abandoned by noting it. At such times, note the usual object with extra care.


Discriminating knowledge and skeptical doubt


Knowledge that discriminates phenomena116 is a cause of liberation for noble ones. Noble ones gain liberation from the cycle of suffering by developing it. Skeptical doubt is a hindrance to liberation. When present, it hinders the noble ones’ realization of discriminating knowledge on the path to liberation. For this reason, skeptical doubt is called a hindrance to liberation.117


The type of knowledge that distinguishes between wholesomeness and unwholesomeness is called knowledge that discriminates phenomena (dhammavavatthānañāṇa). By correctly discerning the wholesomeness and unwholesomeness of phenomena, noble ones abandon what is unwholesome and develop what is wholesome until they experience nibbāna and are liberated from the cycle of suffering. Hence this discriminating knowledge is called a cause of liberation for noble ones.


Uncertainty about what is wholesome and unwholesome is called skeptical doubt (vicikicchā). It is considered a hindrance to liberation as it hinders the arising of discriminating knowledge. A person who has doubts about the wholesomeness and unwholesomeness of phenomena is unable to abandon what is unwholesome, develop what is wholesome, and escape the cycle of suffering.


In insight practice, it is very important to be able to distinguish between insight and noninsight and between wholesome phenomena that are supportive and unsupportive of insight. These two kinds of knowledge should be considered causes for liberation.


The means of distinguishing between insight and noninsight will be explained in detail below.118 In brief: the moment-to-moment observation of mental and physical phenomena is called personal insight knowledge ( paccakkhavipassanā). When this personal knowledge ( paccakkhañāṇa) matures, one may also develop inferential understanding about past, future, and external phenomena. Both types of insight knowledge, personal and inferential, are insight wholesomeness. However, ordinary reasoning that is not based on personal insight knowledge cannot be considered true insight wholesomeness. Because they understand this distinction, noble ones develop true insight until they attain nibbāna and are liberated from the cycle of suffering. Understanding that moral conduct, ascetic exercises (dhutaṅga), tranquility meditation, and the right mental attitude are wholesome actions that support insight is also a cause of liberation. So both these causes of liberation should be cultivated through learning, listening, and discussing.


Doubt about the fact that insight wholesomeness consists of simply observing the presently arising mental and physical phenomena is also skeptical doubt. This doubt is so subtle that it is rarely detected but is instead mistaken for investigation. This doubt masquerades as analytical knowledge. The commentary on Netti Yuttihāra explains as follows:


Doubt appears in the guise of investigation.119


Poorly informed people rarely have this kind of skeptical doubt. Since they depend on their teachers for guidance, they are likely to follow the practice instruction strictly. However, it is impossible for them to practice without a teacher. On the other hand well-informed people may practice without a teacher if they have learned the correct method of practice. But just as those who travel to a new place for the first time may feel uncertain about the road, and thus delay their progress, so also a well-informed person, having learned much, may suffer from doubt and procrastination.


The Vammika Sutta120 likens skeptical doubt to a fork in the road. Say a traveler who is carrying many valuables arrives at a fork in the road; if he lingers there unable to decide which way to take, robbers may catch and possibly kill him. In the same way, a doubtful meditator who falls prey to wavering and procrastination cannot continue on with practice. He or she will then become a victim of mental defilements and be unable to escape the cycle of suffering. Only when he or she abandons doubt by noting it and uninteruptedly continues the practice can he or she be liberated from the cycle of suffering.


Skeptical doubt can arise regarding eight subjects: Buddha, Dhamma, and Saṅgha, the threefold training,121 one’s past lives, future lives, and present life, and dependent origination ( paticcasamuppāda). These days, people tend to have doubts about four other points as well: their teacher, the method of practice, individuals who have become enlightened by practicing the method, or their own practice. I have included many examples in this book, beginning with how moral purification is fulfilled, and the hope that one may speedily attain the path, fruition, and nibbāna by practicing insight smoothly after having abandoned skeptical doubt. I will give further explanation of these points below.122
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