Notes from Calm and Insight, by Khantipalo Bhikkhu
edited and slightly modified in some places, 
for personal use


Neither misery nor happiness arise without causes: they cannot exist unless the causes for them are present.  
A wise person knows this truth and acts so that only causes for happiness, of oneself and others are produced.  This can be done following a verse of the Buddha's teaching:

   'Every evil never doing
   and in wholesomeness increasing;
   One's heart well purifying-
   this is the Buddha's teaching'

 

The Five Precepts are beneficial training rules laid down by the Buddha, guidelines for good conduct which are phrased as follows: 'I undertake the rule of training to refrain from
 
  (1) killing living beings
  (2) taking what is not given
  (3) wrong conduct in sexual pleasures
  (4) false speech, and, 
  (5) intoxicants, such as distilled and fermented things, 
      which are a cause for carelessness


The Buddha recommends them to people as benefitting both themselves and others.  He does not command their practice, but rather shows that a person who does not adhere to them is under the sway of unwholesome mental states (aversion in the case of the first, greed in the second, etc.)  He shows that he is blamable and therefore censured by the intelligent, and that he brings on loss and sorrow for himself by breaking them.  

Whether or not this is true should be examined from one's own experience of life- and from the plentiful examples which can be found around one everywhere.


These Precepts are the Dhamma of the human level of existance.  Keeping them one is truly human, with body and speech actions which are truly humane.

It would be unrealistic to try meditating so as to purify the mind while at the same time indulging in actions breaking these Precepts.  On the other hand, when the Five Precepts are practiced consistently, then since there is no evil done with body or speech, it becomes comparitively easier to raise up the mind through meditation.

Regarding food:

The moderate and balanced attitude of the Buddha may be seen in the passage on reflection on food which monks and nuns bear in mind while eating:

'Reflecting carefully, I use this food, not for pleasure, not for indulgence, not for personal charm, not for beautification, but only for maintaining this body so that it endures; for keeping it unharmed, for supporting the Holy Life; so that former feelings of hunger are destroyed and new feelings from overeating do not arise; then there will be for me a lack of bodily obstacles, and a comfortable abiding of the body.'


(Too much attention to the body is a hindrance, not an advantage.  Buddhist teaching in general direct our attention to the mind, as in the verse:)
  
      'Dhammas are forerun by the mind, 
       mind is chief, mind-made are they...'


Having sat in the most comfortable posture and one which also promotes alertness, one should keep still.  A meditator should be like a massive boulder set in level ground.  

Always sit out the period of time you have determined for meditation and don't move.


A meditator, by governing his choice of friends and his surroundings, as much as possible, can gain some restraint of the senses, so that sense-impressions do not disturb his practice when they arise as memories.  His meditation practice should build up mindfulness so that the mind does not stray to unwholesome objects.  Still, both in daily life and during sitting or walking meditation, the mind needs close attention, sharp mindfulness to prevent unwholesome states from arising.


Now what do we mean by 'unwholesome'?  These three- Greed, Aversion and Delusion- are called by the Buddha the Three Roots of Unwholesomeness.  Let us look at them a little closer:

Greed means all forms of unwholesome or selfish desire.  This may range from gross lusts connected with food and sex, to the subtle desires awakened by refined pleasures, such as classical music or a beautiful landscape.  Meditators too may experience it when they grasp at some refined and blissful state which has been experienced, or when they cling to some peaceful attainment.  

The greed, of course, is in one's own heart, and not in the experience of eating, listening to music or gazing at a beautiful view.

Aversion has a similar range as greed.  It may be gross, 
as someone in a rage, or quite subtle as with feelings of rejection and thoughts of dislike which one does not show at all.

Delusion, it should be noted, is present when both greed and aversion dominate the mind.  These two are really rooted in delusion.  People would not make unwholesome kamma rooted in greed and aversion if they realised the results of dukkha (suffering) which will arise, but they do not know, or if they do know they choose to ignore this fact.  Both not knowing and ignoring mean the presence of delusion.

When we use this word to translate the Pali it may seem that we refer only to dull mental states.  These are included but are not the whole range of delusion.  Under this heading are  found all the following: dullness, unintelligence, distraction, worry, remorse, boredom, lethargy (of body) and drowsiness (of mind), melancholy, depression, and sceptical doubt or uncertainty.  Also closely related to delusion are fear, conceit, fantasies, and holding onto views.


When faced with emotional problems which people do not know how to solve, two methods are commonly used: suppression or indulgence.  These are no way out of dukkha, for sure.  The only way out is by making right effort and establishing right mindfulness.


Right Effort was analyzed by the Buddha in various ways, the best known being the efforts to: avoid, overcome, develop and maintain.  Here is the formula from the Buddha's discourses which shows how these efforts are to be made:

'Here a monk awakens desire for the non-arising of evil unwholesome mental states that have not yet arisen, for which he makes efforts, arouses energy, exerts his mind and endeavors (avoidance).  

He awakens desire for the abandoning of evil unwholesome states that have arisen,  for which he makes efforts, arouses energy, exerts his mind and endeavors (overcoming).

He awakens desire for the arising of wholesome mental states that have not yet arisen,  for which he makes efforts, arouses energy, exerts his mind and endeavors (developing).
And he awakens desire for the continuance, non-corruption, strengthening, development and perfecting of wholesome mental states that have arisen, for which he makes efforts, arouses energy, exerts his mind and endeavors (maintaining).

This is called right effort.'

This passage shows the Buddha's methodical approach to right mental effort.  Such effort depends upon the development of mindfulness already attained, while it strengthens mindfulness still further.  Wisdom (in the sense of discernment) is also developed by quickly spotting unwholesome mental states (or wholesome ones), and making the effort to overcome them (or in the case of wholesome ones, to develop and maintain them).


The Great Teacher propounded five methods that a meditator could use for changing unwholesome to wholesome mental states:

(1) replacement of unwholesome thoughts with wholesome ones

(2) considering the danger of unwholesome thoughts and how they lead only to suffering  

(3) forgetting and non-attention to unwholesome thoughts

(4) giving attention to the quieting of unwholesome thought-formations, in the same way that a person running might think, 'Suppose I walk'; and someone walking might think, 
'Suppose I sit down'; and someone sitting might think, 'Suppose I lie down'- so going from a grosser to a subtler pose., and, 

(5) forcible supression


(In the case of the first method, different types of unwholesome thoughts have specific antidoes, such as non-attachment, or contemplating impermanance for attachment, loving-kindness and compassion for anger, wisdom for delusion, and so on.

The second approach involves having some insight into cause and effect, or having some sense of where actions of body, speech and mind will lead.  Memory and reflection on past experience is helpful here.)

(Bhikku Khantipalo:)

Not attending to unwholesome thoughts (the third approach) should be used especially when they are strong and by their strength tend to make that type of unwholesome mind continue.

Quieting them, the fourth method, can also be translated as 'tracing back the source of those thoughts' which does actually quiet them.


Whenever the wholesome factors of mind such as effort, mindfulness and wisdom to investigate become dominant, unwholesome mental states fade away.  Unwholesomeness cannot stand in the face of wholesome mental states.

Wholesome states of mind are stronger than the unwholesome.  It is for this reason that training oneself in Dhamma is possible.


The last method would only be used when the other four have failed to dislodge powerful unwholesome thoughts.  Even then, supression should only be used if it is guided by wisdom-understanding, not the usual sort rooted in aversion.


These five methods should be borne in mind and used whenever appropriate.  


Daily Mindfulness

If one thinks when sitting down to meditate, 'Now I'll be mindful' after being generally unmindful all day, then meditation will not succeed.  Making an effort with the mind leads on to greater mindfulness in everyday life.  What this means is paying attention to whatever one is doing while doing it, without having a barrage of distracting thoughts going on at the same time.  

If you walk to the corner store, try only walking while walking; walking composed, mindful and fairly much at peace within.  If you travel on public transport and know exactly where to get off, try only sitting while sitting.  Do you ever stand in line?  Then try only standing while standing.

Mindfulness grows with practice.  It is only in everyday life that one can be mindful.  Patient effort and mindfulness brings good results.


From comments on the Four Foundations of Mindfulness:

Perhaps one wishes to keep pure the precepts that one has undertaken but then through lack of mindfulnesss one breaks them when there is a temptation.  Or one tries to be a meditator but mindfulness is poor so the mind is confused with dull trance states or endless distractions.  While such a 'meditator' has a little calm and one-pointedness, he will have no insight-wisdom at all because the latter only arises with strong mindfulness.  So nothing good can be accomplished without mindfulness, while the meditator, to succceed, needs it firmly established in the mind.


Even one of the excercises in the Sutta is enough to reach enlightenment.  It is not necessary for everyone to practice all aspects.  The individual excercises are suited to different characters and to different periods of development.


When practicing mindful breathing, one should not determine to hold or control the breath- just let it come and go naturally.  This natuaralness of mindful breathing is emphasized by the Buddha (with the lines, '...breathing in a long breath, he knows he is breathing in a long breath...
breathing out a long breath, he knows he is breathing out a long breath...breathing in a short breath, he knows he is breathing in a short breath, breathing out a short breath, he knows he is breathing out a short breath...')

Though this way of developing mindfulness and concentration begins with attention given to a bodily function, and is therefore counted as part of contemplation of the body, it does not end with it but progresses through the other contemplations.

As contemplation of feeling, the breath passes through certain stages beginning with the experience of rapture (bliss, or joy).  This is where the only bodily thing which is easily noticable is rapture into which the breath seems to have been transmuted.  

The refining process continues as the rapture gives way or changes to well-being (sukha) (Thich Nhat Hahn described the difference as being like the difference between the experience of a person who is thirsty seeing water (bliss, joy) and the same person after having drank the water (the experience of well-being, contentment, satisfaction, happiness)

Then comes the experience of the subtle activities of the mind-heart in connection with the breathing, and the calming of these activities.  
Next, in this section of the Sutta on mindfulness of breathing, the contemplation of mind consists of stages where a meditator experiences, gladdens, concentrates and liberates the mind.  

And in the section concerning mental events, the meditator develops insight: contemplating impermanance, contemplating dispassion, contemplating cessation and contemplating relinquishment.

Though this scheme of stages is found in the Buddha's discourse on Mindfulness of Breathing, and was much elaborated by later teachers, it does not follow that all who practise this way of meditation have to experience every stage.  Much depends on the individual.

With this one excercise alone a meditator can experience both calm and insight, and reach the heights of insight practice where Nibbana is known.

Moreover, this practice is suitable for all sorts of people.  Generally everyone has some distraction during meditation.  This is the remedy for distraction.


On Full Awareness of Purpose (also called 'Clear Comprehension of Suitability):

Full Awareness of Suitability emphasizes how the means must be suitable to the goals intended.

It is common to find people engaged in doing things which will not lead to the goal they have in mind.  A goal can only be arrived at by the sort of activity appropriate to the intended result.  One who practices full awareness, therefore, should question himself before starting any activity as to whether it will in fact lead to the desired result.  

In meditation, and in everyday life, one's goal should not be lost sight of, nor the means by which one will attain it.

Three goals have been praised by the Buddha: happiness here and now, happiness hearafter (attained by practicing as much of the Dhamma as one can), and the Supreme Happiness of Nibbana, or Enlightenment, bodhi, (won by the complete practice of virtue, the attainment of deep meditation, and the penetration of all ignorance with the light of Dhamma).


By the use of Full Awareness of one's field of meditation, the mind-heart then never departs from Dhamma since everything done is known mindfully, while the roots of wholesomeness are strengthened.
So Full Awareness leads all the way from rather 'mundane' mindfulness connected with ordinary details of living, to the full awareness of the completely undeluded mind of Enlightenment.  (For this reason) the 'mundane' details should not be neglected in favor of more supposedly exalted activities.

In light of what has been said here, it may be seen perhaps how true is the Buddha's saying, 'Mindfulness, I declare, is helpful everywhere.'


On Contemplation of Feeling

Why should feelings be known?  Because they indicate very clearly what should be avoided and what should be cultivated.  When well known with mindfulness the bare feelings of pleasure, pain and neither one nor the other
- neutral feeling, provide much useful information for the meditator.  


The Buddha advised that the inclination towards greed in pleasant feelings, the inclination towards aversion in painful feelings, and the inclination towards delusion in neutral feelings should all be given up.


When practicing contemplation of feeling, we are only interested in the first part of the process- tracing the arising of feeling.

The Buddha shows - and a meditator should investigate, that feelings arise first and so colour the nature of the thoughts which come later.

Let us look at this in more detail:

Nearly everyone has the experience of having suffered some pain or injury and then at least feeling disgruntled and perhaps out of sympathy with others.  The painful feeling comes first, and the anger later.  This may be contained within oneself or it may be expressed in gestures, actions and words.  And it is common also to either repress the anger, or to express it, as these two ways are the only ones known to most people.  But the Buddha teaches mindfulness of feeling as the way out of these two extremes.

Be mindful of the painful feeling, just knowing it as 'pain', or wordlessly contemplating it.  Anger and aversion then have no chance to arise so that they do not have to be suppressed, nor does one have to make the bad kamma of expressing them.  Painful feeling is then the indicator pointing out a possible occasion for aversion.  It is a warning signal and should be duly noted.

It may not always be possible to be rid of feelings of physical pain but it is possible in this way to be rid of the mental painful feeling with all the aversion that is often produced.


When compared to being rid of aversion, not everyone is so keen to rid themselves of greed, for this is activated through pleasant feeling, and who does not enjoy pleasure?
Mindfulness of pleasant feeling, just as 'pleasure', or 'pleasant feeling', though, will limit or check any subsequent greed, without recourse to either indulgence or repression.

There are some situations in lay people's lives where such limitation or checking of greed is also very useful- so that one does not get embroiled in relationships, for instance, which will only bring complications and sufferings.  

Pleasant feeling, then, is also a warning light which should be heeded so that greed does not increase.


Also to be consideredd is the feeling tone present most of the time in this life, which, because it is neither painful nor pleasant is hardly thought of as feeling at all.  Yet this neutral feeling tone is also a pointer of great importance, in that it indicated the possible presence of delusion, or ignorance.

The aim of a Buddhist should be the penetration of all deluded states and ignorance with the light of insight-wisdom.


From Contemplation of Mental States

In Buddhist tradition, when speaking on the level of conventional truth, one person is said to experience many 'cittas', or minds, which change according to interior and exterior stimulation.  

In the Discourse on the Foundations of Mindfulness it is taught: 'Here a bhikku knows (a particular citta, such as greed) as that citta...'.  That is, a later citta, or mental state knows a former one.  The later mindful citta is aware of something already fading, or gone, for the unwholesome citta cannot co-exist with the wholesome mind based on mindfulness and wisdom.


This way of contemplation requires an alert and attentive mind.  Either during meditation or in daily life, if one is mindful enough, one may, if troubled by one of the unwholesome roots, say to oneself, 'mind with greed...with aversion...with delusion' according to what has arisen.
This much of bare attention, which may have to be repeated, is very helpful in removing the trouble.


This method is superior to other ways in that no conflict is involved, only 'truth spotting' of the mental state.  At the beginning, this involves words, giving a name, but later this is not necessary as the mindful mind quickly spots the mental state wordlessly.


Nothing more need be said here about the unwholesome roots, but the wholesome roots may be refered to here briefly.

Non-greed is the first of them.  This term looks strange in English, for we do not have the tradition of using negative looking words for positive qualities.  In Pali this is a common practice and it does have some advantages.  By the use of such a word one may contrast it with its opposite, thus making an easily remembered pair.  More important perhaps, the range of meaning of such a term becomes greater.

In this case, non-greed covers generosity, selflessness and renunciation, factors which are essential for any kind of spiritual growth.

Renunciation extends not only to possessions, but also to this body and mind as being regarded as one's own.  In this respect, renunciation is not a forced and artificial 'giving up' of pleasures, which is often only a thinly disguised repression.  It is a natural letting go because of lack of interest.  

As one grows on any spiritual path, renunciation occurs naturally due to increasing maturity and decreased craving.  So renunciation is not a word to fear, bringing up pictures of a specially ascetic life.  It will just manifest as spiritual growth takes place.


The second root of wholesomeness - non-aversion- also covers a wide range for it means both loving-kindness and compassion.

Metta, or loving-kindness is love which is both purified and selfless.  By 'love' in English many different things are meant, and, because of this, confusion occurs.  The Pali language, by contrast, has three or four words which cover the range of 'love', so that one may better distinguish what is worthy of cultivation and what is not.

Kama is the first of these, meaning sensual desires and the pleasures derived from them.  Into such desire there always enters as a mental-emotional factor, lust.  This factor of mind brings in its train dukkha (suffering), and leads to an increase of mental-emotional turbulance.  This erotic love by itself is selfish, for in it one desires only pleasant feelings, the other person is not considered, and people outside the couple concerned are not even thought of at that time.  So the range of kama, erotic or sensual love is narrow and egocentric.

Next comes sneha, or attachment.  This is where people are 'stuck together' by through some arrangement or by sentimental affection.  A variation of this is indicated by the word 'piya', or dearness.  This type of attachment or dearness may not exclude harming others exterior to the group who stand in the way of this degree of 'love'.  Therefore it is somewhat limited.  It is a better basis, however, for the cultivation of loving-kindness than kama.

Metta stands contrasted with these aspects of love as it is completely selfless, and because it chooses the welfare of everyone.  In metta there is no leaning on others, no getting something from others, no manipulation of them for one's own ends.  There is not even sentimental affection for them.  While kama and sneha will produce both physical and mental sufferings, metta can never result in such a thing.
It's fruits are happiness for one who cultivates it, and a harmonious environment too.

Now that we have some idea of the meaning of metta, what is it's range?  It begins with oneself, that is to say, one has to have a reasonable amount of love and respect for oneself before one can act with metta towrds others.  

The aim with others is to extend to all the same quality of selfless love, and not only to human beings, but to all animals and to beings as well who are usually invisible.
This is to have a heart free from enmity towards any living being, for anger and enmity never produce anything good, while loving-kindness never brings any harm.


We come now to compassion (karuna), which is a sympathy with others sorrows and the active steps taken to help them.  
We can see that this cannot be developed unless there is a basis of loving-kindness.  Compassion is a deep feeling.  
It is a purified emotion.  And as such it should not result in depression, or of course in just a desire to not see the suffering.

Meditation on compassion may be used sometimes when the mind has become too sluggish and complacent as a kind of medicine.  At other times, however, compassionate thoughts may be rather a subtle distraction, perhaps even an escape from some dukkha which should be faced in oneself.

These two, loving-kindness and compassion, comprise the root of non-aversion.  The Buddha has highly praised both of them and emphasized how they are fundamental for leading a happy life, for growth in Dhamma, and most essential for the meditator.


If a person is to win the highest, then attention has to be given to the growth of non-delusion.  This is another name for wisdom.  Wisdom (panna), includes clarity of thought- but it goes for beyond it.  

A clear and intelligent appreciation of Dhamma, both through learning the Buddhas words and reflection upon them, is the basis for penetrating their truth by meditation practice.
Undeluded states of mind arising during meditation should be strengthened by giving complete attention to them.  They will concern three things: impermanance, dukkha, and non-self.


Contemplation of Mental Events


		Of dhammas arising from a cause
		The Tathagata has told the cause of them
		And of their cessation too
		Thus the Great Samana teaches the way

      ('Samana': one who has made himself peaceful)


The Five Hindrances

The Five Hindrances are hindrances, first, to the attainment of deep meditation states.  They also hinder the arising of wisdom in everyday life.  They are as follows: sensual desire, ill-will, lethargy and drowsiness, agitation and worry (sometimes just called 'restlessness'), and doubt.


The meditator should contemplate them in this pattern:

(i) when present, know  'this (hindrance) (sensual desire... etc.) is present',

(ii) when absent, know 'this (hindrance) is not present',

(iii) know how the arising  of the unarisen (hindrance) comes to be, 

(iv) know how the abandonment of (a particular hindrance) comes to be,

(v) and how, (in the present moment), the future non-arising of the abandoned hindrance comes to be


With bare awareness the meditator gives his attention to the presence, or the absence, the cessation, and the process to use for the abandonment of the hindrances.  

That is, one should become throughly aware of the hindrances themselves, and also of their absence.  One should know very well what sorts of thoughts or other stimuli set off the arising process, (and the way to their pacification and removal).


While at the beginning these contemplations may use a certain amount of words in the mind, to be effective they progress to a silent knowing of all this, where there is no labelling of 'presence', 'absence' and so on.  The mind just knows without words and concepts.  


The Seven Factors of Enlightenment

These seven factors- mindfulness, investigation of dhammas (events), effort, joy, tranquillity, collectedness and equanimity are pointed directly at Enlightenment, provided they are developed in a balanced way.

It shouldbe noted that mindfulness heads the list.  No Enlightenment is possible without highly developed mindfulness.  

After noting the leading place given to mindfulness, one should be clear about the meaning of the second factor, investigation of dhammas.  This refers to the events arising and passing away in the meditators mind.


If these factors are not cultivated, either through the practice of this excercise or some other way, then Enlightenment cannot be expected to happen.  Although the moment of Enlightenment is not conditioned, for the experience of Nibbana is Unconditioned Dhamma, still the way has to be clear for it to occur.

It is as though there were a track up a mountain strewn with boulders and earth slipped down from above.  In order to get to the top someone clears and levels the path until eventually he is able to climb to the summit and get a perfect view.  These factors of enlightenment can be compared to clearing and levelling the path.  The only difference between this simile and the experience is that no one is there on the summit when there is perfect view!  
(For more on this see the second part of the next chapter.)


From the section on the Four Noble Truths:

(On Cessation) Before, in discussing the three Roots of Wholesomeness, we touched on Non-greed in its aspect of renunciation.  Here we can glimpse the deepest form of that renunciation- when all bases for selfhood are abandoned.

For this  to happen, the third root of the wholesome- 
non-delusion or wisdom, must operate at full strength, upon the basis of Great Mindfulness.  It is only when these two, mindfulness and wisdom (insight), are together that Enlightenment becomes possible.


It is by means of mindfulness that the Buddhas Teachings may be verified.  The Four Noble Truths- Suffering, its Cause, its Cessation, and the Way to its Cessation- are the essence of the Dhamma, and all the rest of his teachings can be understood only in light of them.

While they look straightforward enough, thier practice is not so easy and their realization needs great effort.  
So one should not think that because the words describing them are quite easy to understand that they have no profundity.  The more practice is done, the more profound becomes one's view of the Noble Truths.

The Buddha's wonderful wisdom may be seen in the way he was able to describe in readily understandable terms practice and realization that goes beyond words.  He did not experience the Four Noble Truths in the words that we have today, but he was able to describe them clearly in such a way as would guide those who wished to practice towards Enlightenment.  

These descriptions of deep mindfulness practice in the Contemplation of Mental Events (dhammas) convey the method,
and they are not to be clung to as if they were the experience.  The experience is one of non-clinging.
		
		'I shall protect myself', in that way the foundations 
		of mindfulness should be practiced.  'I shall protect
		others', in that way they should be practiced too.
		Protecting oneself one protects others; protecting 
		others one protects oneself.'

		Having seen the end of birth,
		Compassionate, he knows
		the path that goes one way alone
		by which before they crossed as well, 
		and in the future they will cross,
		and even now do cross the floods


(the four floods: of sensuality, being (and non-being), ignorance, and Views.) (these are the same as the four taints)


Calm and Insight

According to the Buddhas' teachings, meditation methods may either lead to calm or to insight, most meditation practice at the beginning, whether Buddhist or otherwise, being the development of calm.  As most people develop this first and then, using it as a basis, experience insight, so we shall explain calm first and insight afterwards.  However, a few may find that insight first and calm afterwards is the best path to folllow, while many meditators use these differing approaches in an alternating way.


Before the account of the development of calm it will be good to say something about the balance of the faculties.

These five- faith, effort, mindfulness, collectedness and wisdom- are often mentioned by the Buddha.  When in harmonious balance they make for successful meditation.

Faith and wisdom should be balanced.  Faith should be guided by wisdom; wisdom strengthened by faith.  

Faith is strengthened by going to see Teachers, listening to their Dhamma, and by efforts to practice what they teach.  Devotional practices also strengthen faith.  

Wisdom is strengthened by persistant effort to be mindful of the defilements, as well as by using methods to combat them.


Effort and collectedness should also be balanced.  With too much effort and too little collectedness there is distraction or restlessness, while an imbalance the other way leads to lethargy and possibly to trance states where there is no mindfulness.


Too great an effort, and the way to balance is illustrated by the story of the Venerable Sona:

	The Buddha said, 'Tell me, Sona, when in earlier days you 
	lived at home, were you not skilled in playing string 
	music on a lute (vina)?'  'Yes, Lord.'  'And tell me, 
	Sona, when the strings on your lute were too taut, was 
	your lute tuneful and easily played?'  'Certainly not, 
	Lord.'  'And when the lute strings were too slack, was
 	your lute then tuneful and easily played?'  'Certainly   
   not, 	Lord.'  'But when your lute-strings were neither 
	too taut nor too slack but well adjusted to an even 
	pitch, did your lute then have a tuneful sound and was
	it easily played?'  'Certainly Lord.'  'In the same way,
	Sona, if effort is applied too strongly it will lead to 
	restlessness, if too slack it will lead to lassitude.
	Therefore keep your effort balanced...'


It is the case, however, that usually people make too little effort.  They do not make effort with the (abandonment of ) unwholesome and (the development of ) wholesome states of mind in everyday life, so how will they make effort with sitting and walking meditation?  

If one sits for only ten minutes when really one has time to sit thirty minutes, this is because of lack of effort.  (more effort is needed)

Effort is strengthened through determination and by actually doing meditation regularly.  Collectedness is strengthened by increased daily mindfulness.


Mindfulness, the middle faculty in the list of five, is like the upright of a balance.  This faculty is basic to the growth of the other four.  Mindfulness should be allowed to grow and strengthen to the highest degree.  (One strengthens mindfulness by being mindful.)


The five hindrances are usually mentioned by the Buddha before the description of the jhanas.  If one's meditation does not succeed then it is because of the presence of one or more of them.  They may be viewed as a 'layer' of the defilements.  They are not so coarse as the defilements which bring about the breaking of the Five Precepts, but they are not to fine as the three or four Taints.  

The relation of the hindrances to the unwholesome roots is easy to see: from greed, there is sensual desire; from aversion there is ill-will, and from delusion there is lethargy and drowsiness, agitation and worry, and sceptical doubt.
The Commentaries suggest the following methods for giving up the hindrance of sensual desire: guarding the doors of the senses, moderation in eating, friendship with Noble Persons, including having a Teacher and going to see him frequently, and, talk about the Dhamma and not about worldly things.


Helpful in ridding oneself of ill-will are the following practices: the practice of loving-kindness, frequent reflection on the evils and dangers springing from ill-will, friendship with Noble people, and suitable conversation, especially avoiding that which criticizes or disparages others, or will be harmful to them in some way.


Here are some of the Buddha's recommendations for curing , lethargy and drowsiness, the third hindrance: reflect on the Dhamma which one has heard, get up and wash the face, gaze around, especially at the sky, do walking meditation with the mind turned inwards (or kept 'close' to the process of walking).  Also helpful for curing this hindrance are the recollections of death, or dukkha; and stimulation of the mind by arousing interest, rapture and bliss .  A meditation which does this, the Recollection of the Buddha, will be described in the next chapter.


The cure for the hindrance of agitation and worry, where a person feels, 'My mind doesn't keep still even for a second', is the whole of the Buddha's Dhamma (Teaching) and Vinaya (Discipline- the Five Precepts for instance).  Steadiness in one's practice is also helpful.  It also helps if one does not travel anywhere.  The mind is very ready to travel, even if the body is sitting still.  Staying in a quiet, secluded place (and keeping the mind with the body) is the best remedy for this.


The best cure for doubt is thorough learning, guided by a good Teacher.  On the basis of that learing one can acquire strong confidence in the Buddha, Dhamma and Sangha.


The Jhanas

The usual mental states, which are called five-door consciousness, together with the reflection upon the input received, tie one to the kama-world, the states of existance based upon sensual experience.  As we have pointed out, sensuality is tied up with dukkha, so the meditator, recognizing this, tries to transcend the five-door consciousness and the discursive thought-filled mind.


When the five hindrances all disappear another type of mind will be known which does not depend on continual stimulation for happiness.  The experience of bliss and well-being arises due to its purity and concentration.  It does not wander.  It has one subject continually.  And its emotional content is not the desire/aversion basis of sensual experience but loving-kindness and compassion for all beings.

This sort of mind is called jhana (from a root meaning 'burning up'- of defilements) and it gives access to other planes of existance.


Some authors have translated jhana with 'trance', but this is very misleading as the experience of these two is quite distinct.  Trance is a state near to sleep, where mindfulness is very weak and the mind rather dull.  People who sit in 'meditation', sometimes for hours, but on being asked, 'Where was your mind?, What were you aware of?' reply, 'Oh, just grey blankness.  I wasn't aware of anything'- have been in a trance state.

Obviously the third hindrance has been turned full on!  There is no advantage in being able to sit long in a trance, and if this becomes habitual it may become difficult to avoid sliding into one.  So mindfulness should check the mind constantly to see that this does not happen.

The Commentaries do rightly emphasize that in the jhanas there is no experience of sensual consciousness.  A person in jhana does not see, hear, smell, taste or touch anything- their five-door consciousness is stilled.  But their mind-door consciousness is super concentrated and bright, so that jhana cannot be mistaken for a hypnotic or cataleptic trance state.


The description of the jhana experienced by the Buddha-to-be emphasizes what we shall need if we are to accomplish the same:

	'Tireless energy was aroused in me, and unforgetting 
    mindfulness established; my body was tranquil and 
    untroubled, my mind was concentrated and unified.'


The Buddhas usual description of the first jhana, which is repeated many times in his discources, follows.  (In it, the words 'unwholesome dhammas' refer to the five hindrances.):

	'Quite secluded from sensual desires, secluded from 
	 unwholesome dhammas, I entered into and abode in the 
	 first jhana, which is accompanied by initial and 
	 sustained application, with bliss and well-being
    born of seclusion.'


Now some explanation should be given to the four factors in italics above, plus the fifth one that comprises jhana, which is one-pointedness of mind.

Initial application (vitakka) means the fine constant effort to keep the mind pointed at the meditation subject.  This effort must not be too strong otherwise the subtle balance of mind will be disturbed.  

It is compared to the repeated soft notes struck on a gong.  
Although in other contexts vitakka can mean 'thinking' it is misleading to translate it in the jhana-formula in this way.  'Thinking', the stream of words and pictures we usually call mind, is quieted long before jhana is experienced.  
A meditator can have a wordless and concentrated mind but not be in jhana yet, so the translation 'initial application' is much to be preferred.


The next factor, sustained application, (vicara) follows on from the first.  It is the sustained direction of mind when concentration is complete.  The Commentaries compare it to the reverberations of the gong which continue for some time after it has been struck.  It could also be compared to the impetus that a car has when pushed over a smooth surface, the initial push being the previous factor.

'Sustained application' also has the sense of exploration or continued examination, though we should remember that this is done without words.  It is certainly wrong to translate this as 'discursive thinking' as some authors have done.  


'Piti', or bliss is most easily understood from its physical manifestations, though in jhana these are very refined.
This bliss or refined pleasant feeling is usually illustrated by what it does to the body, yet this is a mental factor- one which continues on from sustained application.  Its gradual strengthening means that interest becomes stronger and the direction of the mind has greater impetus towards one-pointedness.


Well-being (sukha) is more refined than bliss, and is definitely an extension, in a subtle way, of this happy feeling.  This happiness is fine due to the purity of mind.  It furthers concentration and because of its wonderful quality leads the meditator to continue efforts to one-pointedness.

The last factor, one-pointedness of mind, (ekaggata) is the bringing of all the mind's power together, the complete focusing of the mind to only one point, the meditation subject which is constantly the mind's object.  (Here it is difficult to talk of subject and object, fot the mind in jhana becomes the subject- Loving-kindness, Mindfulness of Breathing, or whatever has been used to develop meditation).


These five factors found in the first jhana can of course be experienced by a meditator long before jhana.  But in that case they are isolated from each other or not in balance.  They have to be carefully cultivated and harmonized so that one leads on to the production of the next until, when they are complete, jhana is experienced.


The Buddha said of the first jhana:

	'(here) a bhikku makes bliss born of seclusion drench, 
    steep, fill and extend throughout his body so that there
 	 is nothing of his whole body to which it does not 
    extend.'

The importance given to bliss and its suffusion throughout the body should be noted.  As it is a conditionally produced dhamma, however, it cannot be forced to occur.  All the other factors of Dhamma-practice which make for it must be present- among them purity of virtue and effort being the most important.


(At this point in teaching on the jhanas, other Thai Teachers have stated the following: some meditators will choose to proceed directly from the first jhana to the cultivation of insight, while other meditators, they say, choose to first develop the subsequent jhanas, and then go on to the practice of insight meditation.)


Progress to the second jhana means relinquishing those factors which are grossest in the first.  Initial and sustained application which are essential for the latter must be calmed down for the second jhana to occur.

(To move on to the third, the meditator sets aside the factor of bliss)
As bliss is relinquished this jhana is more subtle than the second, though well-being is still experienced.  Many meditators cannot pass beyond the second or third jhanas because they become attached to the grosser bliss or the finer well-being.  These things are difficult to put down, especially when they are accompanied by views and visions.
This is a 'blissful abiding', a meditational state of purified happiness where one may stay for longer or shorter periods of time, depending on one's development.  

When one is willing to relinquish even this well-being then the fourth jhana follows:

	'With the abandoning of pleasure (sukha) and pain 
    (dukkha), and with the previous disappearance of joy
    and grief, he enters upon and abides in the fourth 
    jhana which has neither-pain-nor-pleasure, and has 
    purity of mindfulness due to equanimity.  Just as if
    a man were sitting clothed from head to toe in white 
    cloth, and there was nothing of his whole body to which 
    the white cloth did not extend, so too the bhikku sits
    with pure bright cognizance extending over his whole  
    body and there is nothing of his whole body to which
    it does not extend'.


The factors emphasized here are 'purity of mindfulness due to equanimity', so a simile evoking purity, that of white cloth, is used by the Buddha.

This purity is also known as 'liberation of the heart, because one who attains it and continues to practice it manifests to others no more greed and aversion, and has only subtle attachments to existance on the jhana levels.  

Others meeting such a person would rightly hold him to be a saint, but they would be wrong if they took him to be completely liberated.  Although the heart is liberated from unwholesome desires while practice continues, the mind can still harbour wrong views.  The Arahant, by contrast, is often spoken of as one who has experienced both liberation of the heart and  liberation by wisdom.


Teachers in north-east Thailand usually do not identify any of these attainments when asked by a pupil about some meditation experience.  Obviously the danger is that the pupil will get stuck with ideas of 'I have attained first jhana!'- or whatever.  They may be identified by those who experience them if they wish, but the name of the experience is not as important as the use to which it is put.



(here a brief mention is made of the four 'formless concentrations': infinity of space, of consciousness; 
no-thingness and neither-perception-nor-non-perception.  

Bhikku Khantipalo goes on to say:)


Some meditatord from all religions having mystical traditions experience them, and, as with the four jhanas, may be misled by their interpretation of them.  However, the Buddha encourages one to see them as conditioned states and not as the ultimate goal.

Meditators who lack good advice might take, for instance, the infinity of space experience to be voidness, and imagine therefore that they had arrived at the ultimate truth of not-self.  But this is to confuse and experienc of calm with and insight experience.  In the former though there is mindfulness present there is no penetrative wisdom, and actually no defilements are cut off.


People who do not practice meditation usually have much attachment to sensual pleasures, but meditators, especially those who experience jhana, can become deeply attached to bliss and well-being even though they have few worldly attachments.  When this is the case no further progress is possible, so meditators are encouraged by the Buddha to reflect upon the conditioned nature of their blissful experience, to see it as impermanent and therefore as subject to deterioration.  Whatever has this characteristic is also unreliable and insecure, which is the most subtle aspect of dukkha.  Then again experience which is liable to deteriorate and change can scarcely be (what I conceive of as ) my self (or soul).  This way can be used to break up attachment to even subtle meditation states.



Preliminary Considerations to Insight

Enlightenment (bodhi) cannot be reached by calm alone.  
By way of the development of calm the hindrances can be overcome- while the practice continues, the jhanas enjoyed and the heart's liberation experienced.  However, some aspects of the mind are not purified, some layers of defilements are not yet cut off.

Insight-wisdom purifies views.

We cling to views,  Views support the self-concept, they are the very root of it, for the basic concept is 'I am'- upon which all views are founded.  They all involve various tenses of the verb 'to be': 'I was, I shall be, I am- and the negative forms: I was not, I shall not be, I am not.  Out of this basic material is formed the countless views which people hold.

Clinging in any way is a spiritual obstacle.

It is characheristic of views that they always produce division and contention.

Clinging to views obstructs liberation.


A Buddhist can easily be attached to the Dhamma.  He then has mundane Right View.  By practice of Dhamma, including meditation, he gives up that clinging, and, having seen the Dhamma or Truth, there then exists just supermundane Right View, or no view at all.

This should be called 'holding no view', just as the Buddha held no view.  He characterized holding views as 'the thicket of views, the wilderness of views, the contortion of views, the vacillation of views, the fetter of views.'
There is no end to the jungle of views unless there is Right View.


The Buddha spoke of the two aspects of Right View in a simile: Suppose a person stands on the bank of a river and looks across to the further shore.  Where he stands is dangerous, while the other shore can be seen to be peaceful but there is no bridge to cross by.  So he gathers together logs and creepers and makes himself a raft and then with great effort of hands and feet he gets himself across.  When he has reached the further shore he pulls the raft on dry land and sets off.  He does not carry the raft with him.

In the same way, 'this bank' is the round of birth and death, beset with the many dangers of dukkha.  'Gazing across to the other shore' means his resolve to practice for the complete elimination of dukkha.  'Gathering the raft's materials' is becoming familiar with the Dhamma by way of thorough study.  'The great effort to cross over' is energetic Dhamma-practice, which for most people will include much meditation.  'The Other Shore' is Nibbana.

This simile shows the importance of mundane right view, for is gives the direction for crossing over, and then how with Supermundane Right View the Arahant has put down everything-
even the formulations of Dhamma which have been so useful.  

Those who are Enlightened know and see Dhamma in themselves.  There is nothing to carry and no one to carry it.


The Development of Insight


	All conditioned things are impermanent; 
   (clinging to) conditioned things is dukkha;
   All dhammas are not self


The practical application of 'All conditioned things are impermanent' means that one clings to nothing as lasting or eternal.  Whatever is grasped at is a source of dukkha.  When nothing is grasped at there is no dukkha.  


A well-concentrated mind which no longer wanders but holds to the subject of meditation is the place to see directly the most subtle aspect of impermanence.  

This is usually hidden by grasping at permanence, which means at the self-soul concept.  As this is gradually loosened, the insight into impermanence becomes stronger.

Insight-knowledge leads, not to further entanglements, but to relinquishment.  And it is fresh, new and quite different from what one has known before.  Though one now says 'impermanence', and may think that one knows what it is, yet when this knowledge arises it is not like that conceptual knowledge at all.  It is new and it has the quality of liberation.

The Buddha called this insight 'direct knowledge', that is, without the intervention of the conceptualizing mind, and direct because it gets to the heart of the matter (impermanence, dukkha and the way out of dukkha, and not-self)(that is to say, what is here).

Insight, in Pali, vipassana, is literally 'seeing clearly', and this is what is seen.  As we have to find out, impermanence extends to every moment of existance.



(II)   

The finest shade of dukkha is to be seen clearly in oneself.
'Clinging to conditioned things is dukkha': The impermanent cannot be relied upon, it cannot give security, and through grasping at it as if it could there is dukkha.  By having an ungrasping attitude though, there is letting go, a letting go of much trouble and pain.  


(so we can see, they all come down to:)

(III) 'All dhammas are not self'.


Here intellectual analysis is not enough, for it does not remove the emotional roots of self. These are expressed in Buddhist works in this way: 'This is mine, I am this, this is my self.'

With the thoughts of 'This is mine'- my thoughts, my body, my house...we constantly reinforce the view of self.  

'I am lower, equal, or higher, like this or like that', 
so thoughts say, and by habitual kamma there arises conviction in those thoughts.  

One's 'conceits' (subtle reference) or concepts of self guarantee the arising of conceit.  

Of all concepts the most fundamental is 'I am'.  But where among all the changing conditions is this 'I'?

'This is my self', 'I believe in this...', 'My view is like this..'  This is the tangle of self.  And what dukkha has it not been responsible for?


How can this not-self-nature of the five aggregates be penetrated?  By always questioning 'Who?'- as one stands, walks, sits or lies down.  By not taking these actions for granted but questioning the fundamental assumption which is usually made, that is, repeatedly reflecting 'Where is the self?' in both physical and mental actions.  Though such inquiry may begin in a verbal way it progresses to a 
non-verbal stage where there is just questioning- 'who sees, hears, smells, tastes, touches, thinks?'

Intensively examine every dhamma, each momentary experience as it arises and passes away, for any sign of (what is conceived of as) 'self' or 'soul'.


Nibbana, the ultimate freedom, should not be seen as any sort of self.  This applies to theories about the Unconditioned being the True Self, cosmic Self, and so on.  When such words are used, and when experience is fitted to such words, there is still grasping at self (a concept), an extended and refined self or soul-idea, no doubt, but still it is self/soul.  

'All dhammas should not be clung to' says the Buddha.


In his second discourse, the Buddha taught:

	'Therefore, monks, any form, feeling, perception, 
	 mental formation and consciousness whatsoever, 
    whether past, future or present, in oneself or
    external to oneself, coarse or fine, inferior or
    superior, far or near, should all be regarded as it
    actually is by right understanding thus: This is not
    mine, I am not this, this is not my self.'


Anatta, or not self is a synonym of voidness.  The Buddha explained the saying 'Void is the world' in this way: 
    
     'It is void of self and what belongs to self.  And what     
     is void of self and what belongs to self?  The eye, 
     forms, eye-consciousness, eye-contact, and any feeling 
     born of eye contact.  (The same is said for ear, nose, 
     tongue, and body.)  The mind, mental objects, mind-
     consciousness, mind-contact, and any feeling born of 
     mind contact is void of self and what belongs to self.'


So the nature of all dhammas is voidness (absence of what we conceive of as self).  They have no being upon which can be built a theory of self.


Clinging to a self-theory is one type of clinging which is abandoned on the path of insight.  Clinging regarding sensual desired, existance (or being), and views are also completely unwrapped.  

This does, of course, mean radical changes in the person who experiences true insight or vipassana.  If no changes take place though one practices some meditation, one has not experienced the real thing.  In every case vipassana must concern (seeing, and understanding) impermanence, dukkha, and not self.  The  effect of this direct knowledge on the meditator must be a reduction of the defilements and lessening of conceit (the subtle reference to 'self', as well as in the sense of pride), along with a strengthened mindfulness and greater purity of mind-heart.
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Meditation on compassion may be used sometimes when the mind has bec�

