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The Function of Tranquillity

“Kayacittadarathanimmaddanarasa 49

The function of tranquillity is to suppress the heat both in the mental
factors and consciousness.

In other words, its function is to relieve or crush the disturbances and
agitation of body and mind. Just as a big elephant crushes everything
that it steps on so does tranquillity crush and suppress the heat in
body and mind. A person who steps in the cool shade after having
been out in the hot sun experiences coolness and calmness. The heat
has been dissolved and does not exist anymore. Likewise all mental
heat disappears when tranquillity arises. The mind and body become
cool and calm. This is the function or work of the enlightenment
factor of tranquillity.

The Manifestation of Tranquillity

“Kayacittanam aparipphandanabhiitasitibhavapaccupatthana 30

The manifestation of tranquillity is non-agitation of body and mind
or calm and peacefulness.

Meditators experience this state as stiliness and peacefulness; mind
and body are not agitated — so they think that this tranquillity is
Nibbana. Actually, this is not so far off. Tranquillity as a factor of
enlightenment can really be very calm and peaceful. It is a happiness
that has no equal to ordinary worldly happiness.

For meditators it is important that they practise until they experience
at least the enlightenment factors of rapture and tranquiility. They are
important because it is only with the arising of rapture and
tranquillity that the mind gets well concentrated. And only with a
concentrated mind can insight knowledge, path knowledge, and
fruition knowledge arise. So it is important to make an effort in your
practice in order for these factors of rapture and tranquillity to arise.

Just as these factors of rapture and tranquillity are essential to attain
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the supramundane states (lokuttara), they are also greatly needed to
complete any worldly affairs. Only when the factors of joy or
gladness and tranquillity are present to a greater or lesser degree is
there the wish to carry out these matters, allowing you to put effort
into your endeavours. This applies to your studies, your business,
your work, or your household chores. With effort, you will be able to
be successful in everything you do.

Even though you might earn one thousand dollars every day, if therc
is no joy and tranquillity regarding your work, you do not really want
to carry it out or you might neglect it altogether. When there is joy
and tranquillity, you carry out your work, even if it is tiring and
demanding. Some workers have to work so hard that by only looking
at them, one feels pity for them. In spite of their heavy work they
sing all day long. They do not feel their tiredness. They are able to
sing in the midst of their heavy work because of the happiness that
pervades and infuses the mind and body. This happiness is based on
the factors of rapture and tranquillity.

What [ want to stress here is the fact that the factors of rapture and
tranquillity are needed in everything we do. Therefore, you need to
arouse these factors when they are not present. Reflect about the
causes for the arising of tranquillity.

The Proximate Cause of Tranquillity

The proximate cause or nutriment of tranquillity is “frequently
giving careful attention™' or “yonisomanasikara bahulikaro”* as
explained in the Pali scriptures. Wise attention here means that you
should reflect on topics that favour the arising of tranquillity.

In the commentary, seven causes are mentioned:

suitable food

suitable weather

suitable posture and living conditions

a balanced effort in practice

avoid persons whose actions and speech are harsh and rude
associate with calm and gentle persons
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7. incline the mind to arouse the enlightenment factor of
tranquillity

Take notice of these seven causes and apply them as necessary.

Samadhi-sambojjhanga: The Enlightenment Factor
of Concentration

Samadhi-sambojjhanga commonly refers to a concentrated state of
mind.

The Characteristic of Concentration

“Avikkhepalakkhano™**

Concentration has the characteristic of non-distraction.

When concentration arises, the mind does not go here and there
anymore. The mind is not restlessly wandering from one object to
another, but firmly stays on a single object. The concentrated mind is
of the nature to stick to the object in the same way that something
tacky will remain on a wall once it is thrown there. Or like a heavy
rice bag firmly rests on the ground without wobbling once it has been
dropped. The characteristic of concentration is to be focussed on
whatever object you are mindful of} it is not distracted from the
object that you are observing.

The Function of Concentration
“Cittacetasikanam sampindanaraso »53

The function of concentration is to unite the associated states.

To unite the mind is the work of concentration. Those meditators
who have not yet developed concentration (or who are devoid of
concentration) have minds that are like dust or rice flour. When the
wind blows, the dust or rice flour gets dispersed in all directions.
Likewise, the unconcentrated mind wanders from one object to
another. Therefore, the mind is agitated and restless; there is no
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stillness at all.

The mind of a person who has developed concentration is collected
and stays on one object. The mind is completely focussed on the
object or entirely absorbed in it without going out to other objects. It
stays on or sticks to the object in the same way that dust or rice flour
sticks together when mixed with water. When concentration is
developed, the mind along with its mental factors is united and
firmly stays on the object.

The Manifestation of Concentration
“Upasamapaccupatthano

The manifestation of concentration is stillness.

The mind is completely still and rests motionless on the object just
like the flame of a candle that is lit in a place where there is no wind
blowing.

The enlightenment factor of concentration is another factor that is
needed everywhere. Only when the mind is still and calm can you be
interested in and devoted to your work or duty such as your business,
politics, or other matters. Only with interest will you give yourself
fully to these things. This complete devotion is needed to carry out a
task to its very end or completion. Then you will be successful and
thrive. If you lack a concentrated mind, and so are not interested in
and devoted to your work or duty, you might not finish your job and,
therefore, you will not be successful.

In regard to meritorious deeds such as practising generosity, keeping
the precepts, or doing volunteer work you also need a unified mind
in order to successfully complete your work.

For meditators the factor of concentration plays an even more
important role because in order to clearly know things as they are,
the mind needs to stay on whatever object it observes. When the
rising movement of the abdomen arises, you have to observe it as
‘rising,” and to be able to do so the mind needs to be focussed on the
rising movement. When the abdomen is falling, you have to be
mindful of the falling movement. You can only do it if the mind is
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concentrated on this falling movement. When you observe the lifting,
pushing, and dropping movement of the foot during the walking
meditation, you have to observe it as ‘lifting, pushing, dropping.’
Only when the mind stays on these movements, can you be mindful
of them. And likewise you have to observe the movements of the
arm or the whole body as ‘stretching,” ‘bending,’” ‘standing up,” or
‘sitting down.” To mindfully observe these movements the mind
needs to stay fimly on the respective movements. When feelings
arise, you must be mindful of these feelings. This is only possible
when the mind is focussed on them.

The ability to firmly stay on the arisen object is the nature of
concentration. Only with concentration is it possible to truly
understand the object, that is mental and physical phenomena.

That is why the Buddha urged the monks to develop concentration:
only with a concentrated mind can the impermanence (anicca),
unsatisfactoriness (dukkha), and non-self (anatta) of all mental and
physical phenomena be clearly understood as they really are. As the
Buddha said, “It is a natural law for one with a concentrated mind to
know and see things as they really are.”*’ It is absolutely impossible
to understand and realize the characteristics of these mental and
physical phenomena with a scattered mind. It is only with the right
understanding of mental and physical phenomena that the
defilements can be extinguished. Without proper understanding, it is
impossible to overcome the defilements; and only with the extinction
of the defilements will suffering cease. With the cessation of
suffering, there is happiness and peace.

When the defilements are not extinguished, suffering does not cease.
Without the cessation of suffering, you cannot get happiness and
peace even if you hope for it or make a wish to attain it. For this
reason it is said in the Milindapaiiha that concentration is the main
point of all meritorious deeds.*

For example: the chief or the leader of all the soldiers, horses,
elephants, and chariots that are fighting on the battlefield is the king.
All the soldiers have to carry out the orders of the king. In the same
way, concentration is the main factor when performing any
meritorious deed. The mind needs to be inclined towards
concentration; only when concentration is present, does
wholesomeness arise so that one will be successful. Therefore, you
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need to make an effort to arouse concentration.

The Proximate Cause of Concentration

As mentioned by the Buddha, the proximate cause or nutriment of
concentration is “frequently giving careful attention”® or
“yonisomanasikara bahulikaro.”® In the commentary, eleven causes

are mentioned:®’

s

cleanliness of possessions

balancing the mental faculties

skillfulness in working with the object of concentration

meditation (applicable to jhana practice)

uplifting the mind when it is depressed

calming the mind when it is excited

making the mind fresh and cheerful when it is whithered

when the mental faculties are balanced, observing the object

carefully

avoiding distracted persons

9. associating with concentrated persons

10. reflecting on the absorptions (jhanas) and liberation
(vimokkha)

11. inclining the mind to arouse the enlightenment factor of

concentration

w

Now s

®

It is very important that the meditators precisely understand the
causes for concentration to arise. However, the explanations I have
offered just now are enough for you to understand the general nature
of the enlightenment factor of concentration.

Upekkha-sambhojjhanga: The Enlightenment
Factor of Equanimity

Upekkha-sambhojjhanga is commonly translated as the
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enlightenment factor of equanimity. When equanimity is this strong,
the meditator does not need to make a special effort to be mindful:
the noting is balanced and goes easily. This is a state of exquisitely
balanced ease where lack is filled in and excess is reduced. When
expressed in Dhamma terms, it is the mental factor of
tatramajjhattata, neutrality of mind or ‘there in the middle.’

The Characteristic of Equanimity
“Samavahitalakkhana*

Equanimity has the characteristic of balancing.

Equanimity balances consciousness and the mental factors,
preventing the mind from falling to one side or the other. Equanimity
keeps the mind in the middle, in a balanced state.

To give you an example: it is like a farmer who casily drives a good
ox-cart on a smooth road. The two oxen pull evenly. The load on the
cart is evenly distributed so that the farmer does not need to put in a
lot of effort in order to prevent one ox from pulling too strongly or
the other ox from not pulling enough: he can hold the reins lightly
and drive the cart easily. In the same way, the meditator’s noting
goes casily and the mind rests in a balanced and equanimous state.

In the example just mentioned, because of the skill of the farmer, the
two oxen pull the cart evenly. No extra effort on the part of the
farmer must be made. Likewise for meditators, it is due to the power
of equanimity that the mental factors and consciousness are
balanced, neither lacking nor being excessive.

The Function of Equanimity
“Pakkhapatupacchedanarasa”™®

Equanimity has the function to prevent deficiency and excess, or to
prevent partiality.

Equanimity is impartial; it does not lean to one side or the other. If
any one mental factor is excessive, upekkha will reduce it. If a
mental factor becomes diminished, then upekkha will raise it. The
enlightenment factor of equanimity stays in the middle and balances
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consciousness and the mental factors, so that none of them are either
excessive or lacking. Although equanimity acts to balance
consciousness and the mental factors, there is no excessive effort
needed to do this. The mind is in a state of ease and comfort.

The Manifestation of Equanimity
“Majjhattabhavapaccupatthana”*

The manifestation of equanimity is a state of neutrality or balance.
This state of neutrality and mental balance is obvious to the
meditators. It can be compared to the beam of a pair of scales. If
nothing is placed on either pan, the beam rests horizontally.
Likewise, equanimity rests balanced in the middle.

The nature of equanimity becomes very clear to meditatiors who
practise vipassana meditation. When the meditation practice goes
well, the noting goes as if by itself without any effort, and the mind
is well balanced. It becomes especially obvious for those meditators
who have attained the insight knowledge of equanimity
(sankharupekkha fiana). At this stage, mindfulness, concentration,
and insight are very strong, and the meditators do not need to make
any effort to observe objects: they seem to arise automaticaily by
themselves. They are able to observe them easily without making
any effort, and the noting mind is concurrent with each arising
object. Meditators feel as if they are just sitting there, not doing
anything.

For some meditators, the momentum of their equanimous noting
lasts for ten or fiteen minutes, for others it can last for even half an
hour or one hour. Their meditation goes very well, and they feel
happy and comfortable. This is the nature of the enlightenment factor
of equanimity.

In the commentary®® and in the Visuddhimagga,®® ten kinds of
equanimity are mentioned:

1. chalangupekkha six-fold equanimity
2. brahmavihdarupekkha equanimity as a Divine Abode
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3. bojjhangupekkha equanimity as an enlightenment
factor

4. tatramajjhattupekkha equanimity as specific neutrality

5. jhanupekkha equanimity of jhana

6. parisuddhupekkha equanimity of purification

7. vipassaniipekkha equanimity about insight

8. sankharupekkha equanimity about formations

9. viriyupekkha equanimity of energy

10. vedanupekkha equanimity as a feeling (neither
pleasure nor pain)

Chalangupekkha

Chalangupekkha refers to the equanimity with regard to forms seen
by the eye, sounds heard by the ear, odours smelled by the nose,
tastes tasted by the tongue, touching sensations experienced by the
body, and thoughts experienced by the mind. Constant awareness
prevents the mind from developing desire or aversion and so the
mind remains neutral and impartial. This is called chalangupekkha,
the equanimity with regard to the six sense-doors.

You might object that it is impossible to experience any form, sound,
smell, taste, touching sensation, or thought without reacting with
either liking and joy or anger and ill will. This objection is natural.
For those people who are not mindful of the objects arising at the six
sense-doors, or those who have not yet reached this stage of sharp
and penetrating mindfulness, it is something that they have only
imagined or read about in books. So they might conclude that such a
state is not actually possible. For people with such an attitude
practice is not easy.

But for those meditators whose mindfulness is very sharp and
continuous, it is possible to observe any form, sound, smell, taste,
touching sensation, or thought without reacting with greed or anger.
This happens especially at the stage of the insight knowledge of
equanimity. Almost every diligent meditator can experience this state
when he or she has developed equanimity.

So you need to practise the right way or method in order to attain this
stage. Try it out for yourself!l When you reach that stage, you will
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experience for yourself that there is just seeing, hearing, smelling,
tasting, touching, and thinking. This experience is not accompanied
by any greed or anger. You are just aware of the objects that arise at
the six sense-doors.

Once you have attained arahantship, the experience is very clear and
distinct. Those who have become arahants through correct and
systematic practice do not experience any greed, anger, or other
defilements when they see a form, hear a sound, smell an odour, taste
a taste, touch a tangible object, or experience a thought.

A big mountain does not shake or tremble the least bit even if a
heavy storm is blowing from all directions. Likewise, the mind of an
arahant is completely free from any storms caused by greed, anger,
or any other defilements. Whatever objects arise, or with whatever
worldly conditions he or she is confronted, the arahant’s mind stays
equanimous and neutral. The mind rests in a state of calm and peace.

Diligent meditators who have attained the insight knowledge of
equanimity toward all formations experience a peaceful and happy
state of mind that is close to the peace and happiness experienced by
an arahant. These meditators are able to just rest in the knowing of
the seeing, hearing, etc. without any joy or aversion arising. The
mind is perfectly balanced and equanimous. These virtuous
meditators have reached a very good stage! At a time like the
present, when the Buddha’s teaching is available, you should make
an effort to at least attain this stage of insight knowledge.

Brahmaviharupekkha

Brahmaviharupekkha refers to equanimity (upekkha) as one of the
four Divine Abidings:  loving-kindness (merta), compassion
(karuna), sympathetic joy (mudita), and equanimity (upekkha).

The practice of loving-kindness (merta) is the cultivation of these
four wishes:

Sabbe satta avera hontu May all living beings be free
from danger and enmity.
Abyapajja hontu May they be free from

mental suffering.
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Anigha hontu May they be free from
physical suffering.

Sukhtattanam pariharantu May they joyfully take care
of themselves.

When you cultivate loving-kindness, you can do it for all living
beings or for any specific person. It can be developed in any posture,
be it while sitting, standing, walking, or lying down. It can also be
cultivated while doing work or general activities.

For example, you can cultivate loving-kindness while taking your
meal by mentally reciting, “May all living beings be free from
danger and enmity. May they be free from mental suffering. May
they be free from physical suffering. May they joyfully take care of
themselves.”

The practice of compassion (karuna) is the cultivation of the wish:

Dukkha muccantu May they be free from suffering and
misery.

When we see living beings overcome with suffering or feeling
miserable, we feel compassion for them and we want them to be free
from that suffering as quickly as possible. Repeatedly cultivating this
wish amounts to developing compassion (karuna).

The practice of sympathetic joy (mudita) is the cultivation of the
wish:

Yathaladdhasampattito mavigacchantu
May they not be separated from their acquired wealth.

When we see living beings who are wealthy and affluent, we wish
them not to be deprived of their wealth and luxury and that it may
not be reduced. We wish that they will continue to be wealthy and
prosperous. We develop the wish that their wealth may increase and
multiply. Repeatedly cultivating this wish amounts to developing
sympathetic joy (mudita).
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This is indeed an exquisite mental state! Without spending any
money, you acquire a lot of merit. It makes both you and the other
person happy. It contributes to success and prosperity - not only in
this world, but also throughout the samsaric cycle of repeated births
and deaths. Those who frequently develop sympathetic joy are
completely free from dangers and obstacles and loved by both
humans and devas.

But most people cannot rejoice in other's wealth and prosperity.
Instead, they get jealous. As a result, they experience mental and
physical suffering, are bound to encounter many dangers, after death
fall into the lower realms, or else will be reborn as a poor and
destitute human being.

The practice of equanimity (upekkha) is the contemplation:

Sabbe satta kammassaka All living beings are the
heirs of their deeds (kamma).

All living beings fare according to their deeds (kamma); their deeds
follow them. Causes produce their respective effects. Repeatedly
contemplating this fact amounts to develop equanimity.

When you meet a living being, you should associate with and help
this being with a heart full of loving-kindness (mefta). Support and
assist this living being with compassion (karuna). With a heart full
of sympathetic joy (mudita) help somebody along and be an ally. If
one’s association with others cannot be rooted in these three qualities
(metta, karuna, and mudita), then it becomes necessary to develop
equanimity by reflecting on the fact that all living beings are the
heirs of their kamma. This leads to a greater degree of calmness,
stillness, and stability in the mind.

The qualities of loving-kindness, compassion, and sympathetic joy
are good qualities indeed. But as there is still sympathy and concern,
the mind does not get completely calm, still, and stable.

In cultivating loving-kindness, exertion is necessary in order to wish
for the welfare of living beings. In the case of compassion, whenever
we see those who are suffering, we feel compassion, wishing them to
be free from their pain; this also requires some exertion. Likewise for
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sympathetic joy, one needs to make effort if one is to cultivate the
wish that the good fortune of others may continue or increase. That is
why a complete stillness or stability of the mind cannot be attained.

Some people might take care of a sick person with loving-kindness
and compassion, but when the outcome is not what they imagined it
to be, they get upset and angry. And if the care-givers verbally or
physically act out that anger, the two parties might not want to see or
speak to each other anymore.

It sometimes happens that people end up in custody or prison
because their speech or action is based on heedlessness. These are
indeed unpleasant experiences, but they can only arise when the
practice of loving kindness is not stabilized with equanimity.

When you help and assist other beings within the framework of
loving kindness and compassion, you may reach your limit and
become attached to the idea that metta and karuna should solve the
problem. Then the practice of equanimity needs to be cultivated. You
should reflect about kamma and that all beings fare according to their
kamma. With the development of equanimity, the mind settles down,
becoming still and stable.

Of course, you should aid other living beings as much as you can.
You should help them lead a happy and peaceful life. Only when you
are absolutely unable to help and assist anymore should you try to
develop equanimity. Not being able to help and assist anymore refers
to circumstances where either you or the other person have crossed
over a certain treshold so that metta and karuna are impossible to
cultivate.

You may also need to use equanimity as a last resort, if you become
too tired from trying to cultivate loving-kindness when the mind is
not completely free of defilements. You are only able to adequately
develop loving-kindness and compassion if they are not clouded by
greed or hatred. For example, you have to be careful that compassion
is not accompanied by anger. Some people cultivate loving-kindness
that is accompanied by lust. At first their loving-kindness is pure and
genuine. Later, their metta becomes infected by craving and lust, and
so people end up experiencing many ill effects. Be careful that this
does not happen. All these ill effects happen because equanimity has
not been developed: you should develop equanimity!
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Jhanupekkha

Jhanupekkha means the fifth jhana (using the Abhidhamma system
of categorization), which is devoid of rapture (piti) and happiness
(sukha). A person who develops loving kindness, compassion, or
sympathetic joy can attain the first, second, and third jhdGna that are
accompanied by rapture or joy (piti) and happiness (sukha) or the
fourth jhana that is accompanied by happiness (sukha). When rapture
and happiness are present, the mind is not completely still and calm.
There is still some flickering in the mind. The person then reflects
that it would be good to attain a deeper state of stillness and so
develops equanimity, “Sabbe satta kammassaka.” With this, rapture
and happiness can be overcome and the fifth jhana, upekkha-jhana,
can be attained. Then the mind is very still and stable. This kind of
equanimity is called jhdanupekkha, the jhana that is accompanied by
equanimity.

When the mindfulness of a vipassana meditator becomes penetrating
and sharp, rapture and happiness arise. At this point in the practice
meditators report, “Today my meditation was very good in both
sitting and walking. Mindfulness was also very good during the daily
activities. In my whole life, I have never experienced such an
exquisite happiness, it is beyond words and description.”

This happiness must be observed and noted as ‘happy, happy,
happy’. If it is not mindfully observed, the meditation will not
progress. But once it is noted with mindfulness, the happiness is no
longer a source of either enjoyment or distress. Then one can simply
be aware of the objects that are arising without feeling happy or
angry. Sometimes the mind may get so still and calm that you are
wondering if you are still being mindful. This still, calm, and subtle
state of mind is the equanimity experienced by vipassana meditators.
Although it is not called jAdna, its nature is very much the same.
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Tatramajjhattupekkha

Tatramajjhattupekkha is a form of equanimity that only occurs in the
mental continuum of a vipassana meditator as opposed to a samatha
meditator. With a continuous and unbroken mindfulness, meditators
are able to observe all mental and physical phenomena as they really
are — whether they arise in sitting meditation, walking meditation, or
during daily activities. Then the meditators realize the true nature of
these mental and physical phenomena.

With the rising of the abdomen, this rising movement is observed as
‘rising.” Meditators realize many broken movements of rising (a
physical phenomena), and the mind (a mental phenomena) that
observes these movements. Likewise, other objects are understood in
the same way: the falling movement, heat, cold, stiffness, pain,
tingling, etc. There are just these two processes: the object and the
mind that is aware of this object. Heat, cold, stiffness, pain, and
tingling are physical phenomena (ripa); the mind that is aware of
these objects is a mental phenomenon (nama). The insight into this
dual process is called the insight knowledge discerning mental and
physical phenomena, namariipapariccheda fiana.

When meditators continue with their practice, they realize that the
appearance of the rising movement causes the noting mind to arise.
The rising movement is the cause, and the awareness of it is the
effect. When the falling movement occurs, the awareness of it arises.
The falling movement (ri#pa) is the cause, and the awareness (nama)
of it is the effect. This is the insight knowledge of cause and effect,
paccayapariggaha fiana.

During these two stages of insight knowledge, because one must
exert some effort to observe objects, the mind is not yet very still and
calm. Sometimes the meditation goes well and the mind becomes
still. However, this happens only for a short period of time and does
not last. The nature of this form of still and equanimous mind is
called tatramajjhattupekkha.

Vipassaniipekkha and Bojjhangupekkha

When meditators continue to be mindful of all the objects as they
really are, continuously and without gaps, they will begin to see the
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disappearance of these objects. Meditators realize that the rising
movement for example comes to an end and disappears. In the same
way, they see the disappearance of the mind that is aware of it. Other
objects such as the falling movement, seeing, or hearing are
experienced and understood in this way as well. With this, the insight
knowledge of clear comprehension, sammasana hana, arises.
However, in order to see the arising and disappearing of the objects,
the meditators must observe very carefully and attentively, which
requires some effort. Despite this effort, the arising and
disappearance cannot yet be distinguished perfectly. That is why at
this stage, meditators have many thoughts regarding experiences of
impermanence (anicca), unsatisfactoriness or suffering (dukkha), and
non-self (anarta), and wonder whether or not their experiences are
correct and true. The meditator’s mind is still considering, so at this
point there is no equanimity yet.

With further diligent practice and uninterrupted mindfulness,
meditators attain the insight knowledge of arising and passing away,
udayabbaya fiana. When this insight is mature, they can comfortably
observe the arising and passing away of mental and physical
phenomena without making any effort. The wandering thoughts and
reflections that were so common in the previous stage become less
so, and as a result there is just the noting of objects which seems to
happen by itself. The mind has become much more equanimous, no
longer as partial as it once was. This is called equanimity as insight,
vipassaniipekkha. The nature of equanimity as an enlightenment
factor, bojjhangupekkha, is the same.

Sankharupekkha

Those who diligently continue with their practice will go through a
series of insight knowledges and finally attain the insight knowledge
of equanimity toward formations, sankharupekkha iiana. Meditators
who reach this stage can observe all conditioned mental and physical
phenomena or formations (sankharas) with equanimity. To be
equanimous in this way means that the mind is completely balanced
and non-reactive: neither liking pleasant objects nor disliking
unpleasant objects. The mind is balanced and unmoving whether the
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sense-object is a form, sound, smell, taste, tangible object, or
thought.

When experiencing a good object, you do not regard it as an
incredibly good object. When experiencing a bad object, you do not
regard it as a terribly bad object. The mind rests in the middle,
neither happy nor unhappy. Meditators neither think that the
meditation is going very well, nor do they think that the meditation is
bad. But because they are continuously mindful of all the objects that
are arising for half an hour or one hour, their meditation can be said
to be very good. This stage is called the insight knowledge of
equanimity toward formations, sankharupekkha riana.

At this stage, meditators do not need to make any effort to be
mindful of the objects as they had to in the lower stages of insight
knowledge. On the contrary, the objects seem to appear
automatically and the mind is effortlessly aware of these arising
objects. Meditators feel great ease in their practice. It seems as if
they are just sitting there without making any effort.

Some meditators who reach this stage report in their interviews,
“Sayadaw, when I meditate, it seems as if [ am asleep. However, the
mind is aware and observing. I do not know how to explain it. The
meditation is neither good nor bad, there is just awareness.” This
state of just being aware of the objects without having to make any
effort is the nature of the insight knowledge of equanimity toward
formations.

Viriyupekkha

Viriyupekkha means a balanced effort, neither to tight nor too lax. It
is possible for the effort to be too tight, as in the case of the
Venerables Sona and Ananda. In other cases, the effort can be too
lax. Effort that is too tight needs to be reduced, and effort that is too
lax needs to be increased. After adjusting the effort, it becomes
balanced - neither too tight, nor too slack. This is viriyupekkha, a
balanced effort. In each stage of insight knowledge, meditators can
experience it.
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Vedanupekkha
Vedana, or feeling, is of three types:

e pleasant feeling (sukhavedana)
e unpleasant feeling (dukkhavedana)
e neither-pleasant-nor-unpleasant feeling (upekkhavedana)

Vedanupekkha refers specifically to the last of these three types of
feeling. When a pleasant object is experienced, there is no liking or
enjoyment; and when an unpleasant object is experienced, there is no
aversion or anger. The mind is not affected by the object and rests in
equanimity. It is like a temperate climate which is neither too hot nor
too cold. This is called vedanupekkha (upekkhavedana).

The Proximate Cause of Equanimity

The proximate cause or nutriment of equanimity is “frequently
giving careful attention™® or “yonisomanasikara bahulikaro”® as
mentioned by the Buddha. In the commentary, five causes are

mentioned:®

1. an equanimous attitude toward all living beings, so that one
is not too attached to others

2. abalanced attitude towards inanimate objects (such as
property)

3. avoiding people who are deeply possessive or who otherwise
lack equanimity

4. associating with those who are not too strongly attached to
beings or possessions and who otherwise demonstrate
equanimity

5. inclining the mind to arouse the enlightenment factor of
equanimity

With this, we have dealt with all seven enlightenment factors. Now
you need to practise and develop these factors. Put effort into your
practice. May all of you by developing the seven enlightenment
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factors be freed from all kinds of suffering and swiftly attain
Nibbana, the cessation of suffering.

May all beings realize the Dhamma and live in peace and happiness.

FIFTH DAY

How to Apply the Medicine of the Bojjhangas

Today I will explain how the medicine of the bojjhangas is best
applied. Meditators and virtuous people who need to apply the
medicine of the bojjhangas must keep the eight precepts as a first
step. (To purify their morality, lay people should keep the five
precepts, monks and nuns should keep their monastic rules.) Keeping
the precepts leads to purified moral conduct. When morality is pure,
verbal and physical actions are blameless.

On the base of this purified morality, you should practise
mindfulness meditation in order to purifiy your mind. This is what it
means to apply the medicine of the bojjhangas.

Homage to the Five Kinds of Objects of Infinite
Gratitude

Before applying the medicine of the bojjhangas, you should pay
homage to the five kinds of objects of infinite (ananta) gratitude.
Please hold your hands folded in front of your chest and repeat after
me:

With folded hands I pay homage to the Buddha who is perfectly
endowed with nine attributes.

Bowing down.

(Before you actually bow down, you should focus your mind on the
Buddha’s nine attributes, starting with araham. When you start the
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movement of bowing down, you should mindfully observe the
movement of bowing down. Shortly before the hands touch the
ground, move them a little bit apart so that the front of the head can
touch the ground. When your hands and the front of the head touch
the floor, observe the touching sensation. When you move your body
up, be mindful of that movement.)

With folded hands I pay homage to the Dhamma, which is perfectly
endowed with six attributes.
Bowing down.

With folded hands I pay homage to the Sangha who is perfectly
endowed with nine attributes.

Bowing down.

(The Sangha is comprised of the eight noble individuals who have
attained one or several of the path and fruition knowledges and the
ordinary individuals striving to attain any of the path and fruition
knowledges.)

With folded hands I pay homage to my parents to whom my gratitude
is bigger than Mount Meru.

Bowing down.

(Monks do not need to bow down to their parents.)

With folded hands I pay homage to my teachers to whom my
gratitude is as big as Mount Meru.
Bowing down.

Asking for Forgiveness

After paying homage to the five kinds of objects of infinite gratiutde
you should ask for forgiveness. If you have done any wrong towards
a person with purified morality, you should ask for the person’s
forgiveness:

“In this beginningless samsara, if I have wronged persons I should
not wrong through my actions of body, speech, or mind, may I be
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cleared of this wrong. I humbly and respectfully ask for forgiveness.
Venerable sir, out of compassion please forgive me.”

(If the person you have wronged is not present, you should ask for
forgiveness through your meditation teacher. If the person you have
done wrong to happens to be a noble person (ariya) and you do not
ask for forgiveness, it can become an obstacle for the attainment of
path and fruition knowledge (magga and phala fana) as mentioned
in the commentary.”™ For this reason it is absolutely necessary to ask
for forgiveness.)

Entrusting

The next step is to entrust yourself to the Buddha and to your
meditation teacher:

“I entrust and offer my five aggregates (my mental and physical
phenomenay) to the Buddha and to my teacher.”

These are the benefits of entrusting yourself to a teacher:

e When you see or hear a frightening object during your
meditation practice, you are not terrified and do not get
afraid but you are able to continue to be mindful.

o The teacher can give you specific advice and guidance for
your practice.

e You can follow the teacher’s instructions happily, and the
smile on your face is not lost even if the teacher is
intimidating or shouting at you.

The Sitting Posture

You may sit either cross-legged or the legs folded to one side (as
Burmese women sometimes do). Sit in a way that is comfortable for
you. Make sure that your body is upright and straight; keeping the
head in line with the back. Put the hands in your lap, with the left
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hand below the right hand and the palms facing up. Once you have
settled in your sitting posture, keep your body still like a rock, do not
move your hands, feet, or head.

Then gently close your eyes and keep them closed for the whole
sitting meditation. Only open them when you get up.

The Recollection of the Buddha’s Attributes

After you have settled in your sitting posture, you should reflect on
the Buddha’s attributes (buddhanussati) for one or two minutes. The
Buddha eradicated all the defilements by himself and put an end to
his suffering. He also showed the way for the eradication of the
defilements to all living beings. Being free from all kinds of
suffering the Buddha lived in complete peace. Bearing these qualities
in mind, recite “buddho, buddho, buddho” for one or two minutes.
The purpose of doing the recollection of the Buddha’s attributes is to
strengthen and increase your faith or confidence. Only with
confidence in the Buddha, Dhamma, and Sangha will you have the
courage not to shrink back during the practice of vipassana
meditation, even if your bones are crushed and your skin dries up.
The stronger and firmer your confidence, the bigger your effort in the
practice. Only with effort will the flowers of wisdom start blooming.
Only then will the different insight knowledges and path and fruition
knowledges arise. With no confidence at all, you would not even
think of practising vipassana meditation.

The Cultivation of Loving-Kindness

Secondly, you should develop loving-kindness (metta bhavana) for
about one or two minutes. You can use the following sentences for
this:

May all living beings be well, happy and peaceful.
May they be free from physical suffering.

May they be free from mental suffering.

May all aspects of their lives be well accomplished.
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The purpose of developing loving-kindness is to prevent any dangers
or obstacles from arising during your vipassana meditation practice
thus allowing your meditation practice to proceed peacefully,
smoothly, and with ease. You can also cultivate merta for a longer
period of time, if you think it necessary. Examples of this would be
times when the mind is overcome with many thoughts, worries, or
anxieties. When this happens, develop loving-kindness until these
coarse and wild mental states have completely disappeared.

The Recollection on the Loathsomeness of the
Body

Thirdly, you should reflect on the loathsomeness of the body (asubha
bhdvana). You should reflect that there is nothing in this body that is
fragrant, solid, or eternal. There are: hair of the head, hair of the
body, fingernails, toenails, teeth, and skin; all of them are disgusting.
(The complete reflection is done with thirty-two parts of the body;
see glossary.)

The purpose of this reflection is to prevent lust and craving from
arising towards one's own body or towards the bodies of others. Then
your vipassana meditation practice can flow smoothly and well.

The Recollection on Death

Fourthly, you should reflect on death (maranassati) for one or two
minutes. Consider the fact that while some people who die will be
older than you, others will be your age or younger. Each moment you
are alive is a moment of getting older and getting closer to death.
You should reflect on this fact now rather than right before you are
about to die.

The purpose of reflecting on death is to arouse a strong wish to
diligently practise meditation right now. The mind can come up with
all sorts of thoughts and reasons to postpone the practice. You need
to understand that you should give priority to the meditation practice
before death strikes.
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These four meditations that | just mentioned (namely buddhanussati,
metta bhavana, asubha bhavana, and maranassati) are all forms of
concentration meditation (samatha bhavana). In the commentary,
they are explained as the four guardian meditations or the four
protective meditations.”’ Although these practices are types of
concentration meditation, they should be done by all meditators.
There is no need to practise them for long periods of time - a few
minutes before you start your vipassana meditation is enough. You
also can practise them while doing vipassana if you think that there is
a need for it. This may be the case if there are so many thoughts or
worries that you cannot be mindful of them anymore, or when you
feel bored and weary. Then you should practise these four kinds of
meditations as you think appropriate.

The Enlightenment Factors: Cause and Effect

After completing these four protective meditations, you should
practise mindfulness meditation, or in other words: the four
foundations of mindfulness. This is what it means to apply the
medicine of the bojjhangas.

Among the enlightenment factors, some are causes and some are
effects. When you develop the factors that are causes, then the
factors that are effects will naturally arise. In this way, the
development of the causal factors includes within it the development
of the rest.

The enlightenment factors that are causes:

1. the enlightenment factor of mindfulness
(sati-sambojjhanga)

2. the enlightenment factor of effort
(viriya-sambojjhanga)
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The enlightenment factors that are effects:

1. the enlightenment factor of investigation of states
(dhammavicaya-sambojjhanga)

2. the enlightenment factor of rapture
(piti-sambojjhanga)

3. the enlightenment factor of tranquillity
(passaddhi-sambojjhanga)

4. the enlightenment factor of concentration
(samadhi-sambojjhanga)

5. the enlightenment factor of equanimity
(upekkha-sambojjhanga)

Among these seven enlightenment factors, the most basic and
principal factor is the enlightenment factor of mindfulness. When the
Buddha explained these seven enlightenment factors, he assigned the
pre-eminent place to mindfulness. There are several reasons for this.
One of these is the fact that the enlightenment factor of mindfulness
is the cause for the other six factors to arise. Secondly, the
enlightenment factor of mindfulness has the nature to direct the mind
to the object or to make it sink into the object. The third reason relies
on the second in that all the other enlightenment factors can only
exercise their respective functions when mindfulness directs the
mind to the object. If this were not the case, the other enlightenment
factors could not perform their work. It is for these reasons that the
enlightenment factor of mindfulness is the most basic and most
fundamental one.

Mindfulness: the Great Physician

I will use an example so that you can understand it more easily. A
great physician makes an appointment with a patient who needs to
undergo surgery. He also informs a team of doctors and nurses who
are to assist him. On the day of the appointment, all the doctors,
nurses, and the patient are in their required places. But the great
physician forgets the day and place of the surgery, and it cannot be
performed — regardless of the presence of everyone else.
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After a short while the great physician remembers his appointment,
and hastily goes to the operation theatre. At last, all the people
involved can perform their respective tasks. After the successful
surgery, the patient is cured and happiness arises because he has
escaped the immediate threat of death. Luckily, the great physician
remembered in time! If he had forgotten, nobody would like to think
about what would have happened to the patient.

In this example, although all the doctors and nurses were present and
would have been able to perform their tasks, they could not do
anything because the great physician did not remember his
appointment. The other people involved could only work once the
great physician remembered and got to the operation theatre. This
saved the patient’s life.

It is the same when you endeavour to attain Nibbana, which is free
from the dangers of ageing, sickness, and death. When the
enlightenment factor of mindfulness is absent, the remaining six
cannot perform their task. Mindfulness is compared to the great
physician, and the remaining six factors of enlightenment are
compared to the assisting doctors and nurses. If the enlightenment
factors do not have the chance to do their work, liberation from
ageing, disease, and death is not possible. Only when mindfulness
appears on the scene and does its job can the other enlightenment
factors perform their assigned functions. This liberates living beings
from the dangers of ageing, disease, and death. Please understand
this point!

Just as the great physician is the vital factor for the patient’s survival,
so is mindfulness the main factor for the other enlightenment factors
to perform their work and allow the attainment of Nibbana.
Mindfulness is the most basic factor.

There is a Burmese saying, “Without mindfulness you do not even
see the cave. With mindfulness you see the dust.”

Only Develop the Enlightenment Factors that Are
a Cause

With the development of the basic and principal enlightenment factor



111

of mindfulness, the other enlightenment factors that are effects can
arise and be developed, too. In order to develop the enlightenment
factor of mindfulness you have to be aware of every physical
phenomenon that arises. You have to be mindful of every feeling that
arises. You must observe every state of mind that arises. You have to
be mindful of every mental object that arises.

When you see, observe it as ‘seeing;’ hearing must be observed as
‘hearing,” smelling as ‘smelling,” tasting as ‘tasting,” touching as
‘touching,” and thinking as ‘thinking.” To put it simply: whatever
arises in the body and mind must be observed as it really is at the
time of its arising. This is how to develop the enlightenment factor of
mindfulness.

In order to do this, you have to exert some effort in body and mind.
This effort is the enlightenment factor of effort. Without effort,
mindfulness cannot observe the object well. Only when effort is
present, can mindfulness be aware of the object.

With the help of effort, mindfulness can observe everything that is
arising continuously and uninterruptedly. Then the mind calms down
and stays on whatever mental or physical objects are being observed.
This concentration is called the enlightenment factor of
concentration. Because you have developed the enlightenment factor
of mindfulness, the enlightenment factor of concentration becomes
developed. When concentration deepens, rapture and tranquillity
arise. Later, you will be able to be mindful without anxiety and
excessive effort: this is the enlightenment factor of equanimity. Then
you will understand the nature of every mental or physical object that
is observed. This understanding is the enlightenment factor of
investigation of states.

In the sitting meditation, when you are mindful of the rising and
falling movement of the abdomen, you then understand its nature.
When you observe the sitting posture and the touching points, you
come to understand the nature of these objects. Being aware of heat
or cold, you understand the nature of heat and cold. When you are
mindful of painful sensations like aching or stiffening, you
understand the nature of these sensations. Whatever state of mind
arises, good or bad, you understand it as it really is.

In the walking meditation too, you come to understand the nature of
the lifting, pushing, and dropping movement. Likewise, you
understand all actions and movements in their true nature. This kind



112

of understanding, to see all objects as they really are, belongs to the
enlightenment factor of investigation of states.

You also begin to understand the characteristics of impermanence,
unsatisfactoriness or suffering, and non-self in an ever deepening
way. When vipassana insight knowledge becomes mature, it
understands the arising and passing away of mental and physical
phenomena as well as the complete cessation of these phenomena,
Nibbana. This understanding also belongs to the enlightenment
factor of investigation of states.

Because you have developed the enlightenment factor of mindfulness
(the cause), these other enlightenment factors have also been
developed (the effects).

The Development of the Enlightenment Factors
According to the Pali Text

“Idha,  bhikkhave, bhikkhu santam va ajjhattam
satisambojjhangam ‘atthi me ajjhattam satisambojjhango’ ti
pajanati. Asantam va ajjhattam satisambojjhangam ‘natthi
me ajjhattam satisambojjhango’ ti pajanati.”’’

“Here, there being the mindfulness enlightenment factor in
him, a bhikkhu understands: ‘There is the mindfulness
enlightenment factor in me’; or there being no mindfulness
enlightenment factor in him, he understands: ‘There is no

mindfulness enlightenment factor in me’.””

So the meditator knows if the enlightenment factor of mindfulness is
present or not in his or her mind. The other factors of enlightenment
have to be developed in the same way. The meditator knows if the
enlightenment factor of investigation of states is present or not. The
meditator knows if the enlightenment factor of effort is present or
not. The meditator knows if the enlightenment factor of rapture is
present or not. The meditator knows if the enlightenment factor of
tranquillity is present or not. The meditator knows if the
enlightenment factor of concentration is present or not. The
meditator knows if the enlightenment factor of equanimity is present
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or not.

Actually, as discussed above, when you are developing the
enlightenment factor of mindfulness and it becomes strong and
powerful, the other six factors of enlightenment also arise at the same
time. Or when you develop another of these factors, you get the same
result. However, the enlightenment factors of rapture and equanimity
do not always arise simultaneously. If during vipassana meditation
equanimity is present, rapture is not obvious; and if during vipassana
meditation rapture is present, equanimity is not obvious. This can
happen; but even if they are not obvious, they are present all the
same. As a result, it is very important that always one of the factors
of enlightenment is developed. It is indispensable that you
thoroughly cultivate these factors of enlightenment, bojjhangas.

To finish these Dhamma talks entitled “The Bojjhangas — Medicine
that Makes All Diseases Disappear” I will recite the bojjhangas and
the Bojjhanga Sutta in Pali.

The Bojjhangas (Pali Version)

[Ekam  samayam  bhagava rajagahe  viharati  veluvane
kalandakanivape. tena kho pana samayena bhagava abadhiko hoti
dukkhito balhagilano. atha kho ayasma mahacundo yena bhagava
tenupasankami; upasankamitva bhagavantam abhivadetva eka
mantam nisidi. ekamantam nisinnam kho ayasmantam mahacundam
bhagava etadavoca— “patibhantu tam, cunda, bojjhanga’ti.]

Sattime, bhante, bojjhanga bhagavata sammadakkhata bhavita
bahulikata abhinifiaya sambodhdaya nibbanaya samvattanti. Katame
satta?

Satisambojjhango kho, bhante, bhagavata sammadakkhato bhavito
bahulikato abhinniaya sambodhaya nibbandya samvattati.
Dhammavicayasambojjhango kho bhante bhagavatd
sammadakkhato  bhavito  bahultkato  abhifiiaya sambodhaya
nibbdndya samvattati.

Viriyasambojjhango kho bhante bhagavata sammadakkhdato bhavito
bahultkato abhinfiaya sambodhdya nibbandya samvattati.
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Pitisambojjhango kho bhante bhagavata sammadakkhato bhavito
bahulikato abhiiifiaya sambodhdya nibbanaya samvattati.
Passaddhisambojjhango kho bhante bhagavatd sammadakkhato
bhavito bahulikato abhinfidya sambodhdya nibbanaya samvattati.
Samadhisambojjhango kho bhante bhagavata sammadakkhato
bhavito bahulikato abhififiaya sambodhaya nibbanaya samvattati.
Upekkhasambojjhango kho bhante bhagavata sammadakkhato
bhavito bahulikato abhififiaya sambodhaya nibbandya samvattati.
Ime kho, bhante, satta bojjhanga bhagavata sammadakkhata bhavita
bahultkata abhififiaya sambodhaya nibbanaya samvattantiti.

[“Taggha, cunda, bojjhanga; taggha, cunda, bojjhanga’ti.
Idamavocayasma cundo. Samanuiifio sattha ahosi. Vutthahi ca
bhagava tamha abadha. Tathapahino ca bhagavato so abadho
ahositi. Chattham.]”

The Bojjhangas (English Version)

[On one occasion the Blessed One was dwelling at Rajagaha in the
Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the
Blessed One was sick, afflicted, gravely ill. Then the Venerable
Mahacunda approached the Blessed One, paid homage to him, and
sat down to one side. The Blessed One then said to the Venerable
Mahacunda:

“Recite the factors of enlightenment, Cunda.”]

“These seven factors of enlightenment, venerable sir, have been
rightly expounded by the Blessed One; when developed and
cultivated, they lead to direct knowledge, to enlightenment, to
Nibbana. What seven?

The enlightenment factor of mindfulness has been rightly expounded
by the Blessed One; when developed and cultivated, it leads to direct
knowledge, to enlightenment, to Nibbana.

The enlightenment factor of investigation has been rightly
expounded by the Blessed One; when developed and cultivated, it
leads to direct knowledge, to enlightenment, to Nibbana.

The enlightenment factor of energy has been rightly expounded by
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the Blessed One; when developed and cultivated, it leads to direct
knowledge, to enlightenment, to Nibbana.

The enlightenment factor of rapture has been rightly expounded by
the Blessed One; when developed and cultivated, it leads to direct
knowledge, to enlightenment, to Nibbana.

The enlightenment factor of tranquillity has been rightly expounded
by the Blessed One; when developed and cultivated, it leads to direct
knowledge, to enlightenment, to Nibbana.

The enlightenment factor of concentration has been rightly
expounded by the Blessed One: when developed and cultivated, it
leads to direct knowledge, to enlightenment, to Nibbana.

The enlightenment factor of equanimity has been rightly expounded
by the Blessed One; when developed and cultivated, it leads to direct
knowledge, to enlightenment, to Nibbana.

These seven factors of enlightenment, venerable sir, have been
rightly expounded by the Blessed One; when developed and
cultivated, they lead to direct knowledge, to enlightenment, to
Nibbana.”

[“Surely, Cunda, they are factors of enlightenment! Surely, Cunda,
they are factors of enlightenment!”

This is what the Venerable Mahacunda said. The Teacher approved.
And the Blessed One recovered from that illness. In such a way the
Blessed One was cured of his illness.]”

The Bojjhanga Sutta (Pali Version)

Samsare samsarantanam
subbadukkhavindsane
satta dhamme ca bojjhange
marasenapamaddane

Bujjhitva ye cime satta
tibhava muttakuttama
ajati-majarabyadhim
amatam nibbavam gata
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Evamadiguniipetam
anekagunasangaham
osadhafica imam mantam
bojjhangaiica bhanama he

Bojjhango satisankhdto
dhammanam vicayo tatha
viriyam piti passaddhi
bojjhanga ca tathapare

Samadh 'upekkha bojjhanga
satt'ete sabbadassina
munina sammadakkhata
bhavita bahultkata

Samvattanti abhififiaya
nibbandya ca bodhiya
etena saccavajjena
sotthi te hotu sabbada

Ekasmim samaye natho
moggallanafi ca kassapam
gilane dukkhite disva
bojjhange satta desayi

Te ca tam abhinanditvi
roga muccimsu tankhane
etena saccavajjena
sotthi te hotu sabbada

Ekada dhammaraja pi
gelafifienabhipilito
cundattherena tam yeva
bhanapetvana sadaram

Sammoditvana abadha
tamhd vutthasi thanaso
etena saccavajjena
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sotthi te hotu sabbada

Pahina te ca abadha
tinnannam pi mahesinam
maggahata kilesa va
pattanuppatti-dhammatam
etena saccavajjena

sotthi te hotu sabbada

Bojjhanga-suttam nitthitam 7

The Bojjhanga Sutta (English Version)

Having known by way of experience the seven kinds of Dhamma
called factors of enlightenment which destroy all sufferings of beings
who wander through this samsara (round of rebirths) and which
defeat the army of Mara, the Evil One, these excellent persons were
liberated from the three kinds of existence. They have reached
Nibbana where there is no rebirth, ageing, death, and danger.

Oh good people! Let us recite this Bojjhanga Sutta which is endowed
with the aforementioned attributes, which gives not a few benefits
and which is like a medicine and a mantra.

These seven factors of enlightenment, namely: mindfulness,
investigation of dhammas, effort (or energy), rapture, tranquillity,
concentration, and equanimity, which are well-expounded by the All
Seeing Sage, promote, when practised repeatedly, penetration of the
truth, cessation of suffering and knowledge of the path. By this
utterance of truth, may there always be happiness for you.

Once when the Lord saw Moggallana and Kassapa being unwell and
suffering, he preached the seven factors of enlightenment.

They, having rejoiced at the discourse, immediately were freed from
the disease. By this utterance of truth, may there always be happiness
to you.
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Once when the King of the Dhamma was oppressed by disease, he
had the Venerable Cunda recite the discourse respectfully, and
having rejoiced at the discourse was immediately cured of the
disease. By this utterance of truth, may there always be happiness to
you.

The diseases of the three Great Sages that were eradicated reached
the stage of never occurring again like the mental defilements
eradicated by the path. By this utterance of truth, may there always
be happiness for you.

End of Bojjhanga Sutta’

May all beings realize the Dhamma and live in peace and happiness.



abhinna
abyakata

aharaja riipa
akusala
ananta
anagami

dandpanasati
anatta
anicca
arahant

ariya

asubha bhavana

Avici
bhavana
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GLOSSARY

higher or supernormal knowledge
kammically indeterminate
phenomena

nutriment-produced materiality
unwholesome

infinite

non-returner, a being having reached
the 3" stage of enlightenment
mindfulness of breathing

non-self

impermanence

Arahant, a liberated one, a being
having reached the 4" stage of
enlightenment

a noble one, a being having attained
one of the stages of enlightenment
recollection on the loathsomeness of
the body; the 32 parts of the body
are: hair of the head, hair of the
body, nails, teeth, skin, flesh, sinews,
bones, marrow, kidneys, heart, liver,
diaphragm, spleen, lungs, intestines,
mesentery, stomach, faces, brain,
bile, phlegm, pus, blood, sweat, fat,
tears, grease, saliva, nasal mucus,
synovial fluid, urine

the lowest of the hell realms
development, cultivation, meditation
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bojjhanga
Bojjhanga Sutta

bojjhangupekkha
brahma

brahmavihdara

brahmaviharupekkha
buddhanussati

buddhatthacariya

cariyaguna
cetasika
chalangupekkha
citta

cittaja riipa
cittanupassand

cittapassaddhi

diana
deva

dhammavicaya

dhammavicaya-sambojjhanga

dosa

dukkha
dukkhavedana
dummedha

enlightenment factor

the Bojjhanga Sutta, the Discourse
on the Factors of Enlightenment
equanimity as an enlightenment
factor

celestial being of the higher celestial
realms

the four Divine Abidings, namely
loving kindness (merta), compassion
(karuna), sympathetic joy (mudita),
and equanimity (upekkha)
equanimity as a Divine Abode

the recollection of the Buddha’s
attributes

the conduct to realize the Four Noble
Truths

virtuous conduct

mental factor

six-fold equanimity

consciousness, mind

mind-produced materiality
mindfulness of the mind together
with its associated states

tranquillity of consciousness or mind
(citta)

generosity, giving

literally, ‘a shining one,’ celestial
being

investigation of states

the enlightenment factor of
investigation of states

hatred, one of the three
unwholesome roots, it covers all
degrees of hatred, ill will, anger,
aversion, irritation, and animosity
unsatisfactoriness, suffering
unpleasant feeling

fool, stupid person, a person without
insight and wisdom



Jjhana
Jjhanupekkha

kamma

kammaja riapa
karuna
kayapassaddhi

Kayin

khanika piti
khuddaka pitti
kilesa

kusala

lobha

lokatthacariya

lokuttara
magga
magga Adana
magga sacca

Mara

maranassati
metta

mettd bhavana
mudita
nama
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absorption

equanimity of jhana

Jhanupekikha means the fifth jhana
(according to the Abhidhamma
method) that is devoid of rapture
(piti) and happiness (sukha)

action; in Buddhism, it is only the
intentional actions of body, speech,
and mind that are called kamma;
volition

kamma-produced materiality
compassion

tranquillity of mental factors
(cetasikas)

one of the 38 ethnic groups living in
Myanmar (Burma)

momentary rapture

minor rapture

defilement, afflictive state of mind
wholesome

greed, one of the three unwholesome
roots, it covers all degrees of selfish
desire, longing, attachment, and
clinging

the conduct for the welfare of the
world

supramundane

path

path knowledge

the truth of the way leading to the
cessation of suffering

the personification of evil, the
Tempter

recollection on death
loving-kindness, friendliness,
benevolence, goodwill

the cultivation of loving-kindness
sympathetic joy

mind, mental phenomena
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namakaya
namakdayaguna
namaripapariccheda fiana

Aatatthacariya

Nibbana

okkantika piti
paccayapariggaha fidna

pafica mahdpariccaga

panna

paiifiindriya
paramiy
parinibbana

parisuddhupekkha

parittas

pariyatti

pasadaniyasuttanta pacca-
vekkhana

the mental body

the virtues of the Buddha’s mind
the insight knowledge discerning
mental and physical phenomena
the conduct for the welfare of one’s
relatives

Literally, ‘extinguish, blow out,’
final deliverance from suffering;
deliverance from greed, hatred, and
delusion is the principal and highest
goal of the Buddhist teaching; the
Sanskrit form ‘nirvana’ is more
commonly known in the West
showering or flood of rapture

the insight knowledge of cause and
effect

the five great renunciations, they are:
renouncing material possessions
(dhanapariccaga)

renouncing one’s children
(puttapariccaga)

renouncing one’s wife
(bhariyapariccaga)

renouncing one’s limbs and organs
(angapariccaga)

renouncing one’s life
(jivitapariccaga)

wisdom, understanding, insight,
knowledge

mental faculty of wisdom
perfection, completeness

final Nibbana, final cessation of
bodily and mental phenomena
equanimity of purification
protective suttas

studying and learning the scriptures
the reflection on inspiring suttas



passaddhi
passaddhi-sambojjhanga

peta

phala

phala fiana
pharana piti
photthabbadharu
photthabbayatana
piti

piti-sambojjhanga
ripa

rapakdyaguna
ripakkhandha
saddha
saddhindriya
sakadagamr

sakyadhita

sakyaputta

samadhi
samdadhindriya
samadhi-sambojjhanga

samatha bhavana
sammasana nana

samsara

samvega

sankhara
sankharupekkha
sankharupekkhda fiana

sasana

sati
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tranquillity

the enlightenment factor of
tranquillity

hungry ghost

fruition

fruition knowledge

pervading rapture

tangible element

tangible sense-base

rapture, zest, pleasurable interest,
joy, delight, exuberance

the enlightenment factor of rapture
physical phenomenon, matter,
materiality

the virtues of the Buddha’s body
aggregate of materiality
confidence, faith

mental faculty of faith or confidence
once-returner, a being having
reached the 2™ stage of
enlightenment

daughter of the Buddha

son of the Buddha

concentration

mental faculty of concentration

the enlightenment factor of
concentration

concentration meditation

the insight knowledge of clear
comprehension

the round of repeated births
spiritual urgency

conditioned phenomena, formations
equanimity about formations

the insight knowledge of equanimity
toward formations

teaching, dispensation; in this
context: the teaching of the Buddha
mindfulness, awareness
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satindriya
satipatiripaka
sati-sambojjhanga

satipatthana
stla
sotapanna

sukhavedana
tatramajjhattata

tatramajjhattupekkha

Tavatimsa
ubbega piti
udayabbaya fiana

upekkha
upekkhavedana

upekkha-sambojjhanga

uposatha

utuja riipa
vayo dhatu
vedana

vedananupassana
vedanupekkha

mental faculty of mindfulness
imitation of mindfulness

the enlightenment factor of
mindfulness

foundation of mindfulness
morality, ethical behaviour
stream-enterer, a being having
reached the 1* stage of
enlightenment

pleasant feeling

neutrality of mind or ‘there in the
middieness’

equanimity as specific neutrality
one of the deva realms

uplifting rapture

insight knowlegde of arising and
passing away

equanimity
neither-pleasant-nor-unpleasant
feeling, neutral feeling

the enlightenment factor of
equanimity

a day of observance that coincides
with the full moon, new moon, and
half moons. Lay Buddhists often
observe the uposatha sila (eight
precepts) on this day. Monks and
nuns recite the patimokkha (rules of
monastic discipline) on the full
moon and new moon uposatha days.
temperature-produced materiality
wind-element

feeling, it is of three kinds: pleasant
feeling (sukhavedana), unpleasant
feeling (dukkhavedana), and neither-
pleasant-nor unpleasant feeling
(upekkhavedana)

mindfulness of feelings

equanimity as a feeling



veyyavacca
vimokkha
vipassand
vipassand bhavana

vipassaniipekkha
viriya
viriya-sambojjhanga
viriyindriya
viriyupekkha
yonisomanasikara
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selfless service, volunteer
liberation

insight

insight meditation, mindfulness
meditation

equanimity about insight
effort, energy

the factor of enlightenment of effort
mental faculty of effort
equanimity of energy

careful attention, wise attention
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