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Mental cultivation, an introduction
Theme: The basic principles of early Buddhist meditation
by Piya Tan ©2006

1 Meditation and its purpose

1.1 THE PATH TO LIBERATION. Early Buddhism is all about awakening (bodhi), that is, realizing one
highest wholesome potential. It means breaking away from negative tendencies and cultivating a whole-
some life. An awakened being is not troubled by suffering: the body may feel pain, but the mind is be-
yond it. Even for one who only has a vision of awakening but not yet reached the goal, suffering does not
trouble one in the manner than it oppresses the unawakened. The journey to awakening is made by way of
the vehicle of meditation.

Meditation or mindfulness exercise is the best tool for introspection, for a true calibrating of the mind
so that it can awaken to its true and highest potential. The greatest power of the mind lies in its ability to
see directly into the mind, the source of all our ignorance, delusion, and also our wisdom and liberation.
Analayo makes an important observation here:

It is particularly intriguing that early Buddhism treats the mind just like the other sense
organs. Thought, reasoning, memory, and reflection are dealt with in the same manner as the
sense data of any other sense door. Thus the thinking activity of the mind shares the impersonal
status of external phenomena perceived through the five senses.

Insight into this impersonal character of “one’s own” thoughts can be gained even with the
first few attempts at meditation, when one discovers how difficult it is to avoid getting lost in all
kinds of reflections, daydreams, memories, and fantasies, despite being determined to focus on a
particular object of meditation.

Just as it is impossible only to see, hear, smell, taste, and touch what is wished for, so too,
with an untrained mind, it is not possible to have thoughts only when and how one would like to
have them. For precisely this reason a central purpose of meditative training is to remedy this
situation by gradually taming the thinking activity of the mind and bringing it more under
conscious control.! (2003:217 1)

Meditation or mindfulness practice (or mind-training for short), unlike the commercial meditation
methods, are not considered to be relaxation exercises or mood management techniques. Rather, they are,
in terms of modern psychology, a form of mental training “to reduce cognitive vulnerability to reactive
modes of mind that might otherwise heighten stress and emotional distress or that may otherwise perpe-
tuate psychopathology.” For Buddhists, mind training is the path to awakening or spiritual liberation it-
self.

1.2 THE TWO ASPECTS OF MIND-TRAINING. Early Buddhism meditation is the cultivation (bhavana)
of the mind, training it in mindfulness (sati) to keep to a single wholesome mental object each time so
that concentration (samadhi or samatha) arises leading to mental clarity (pa7isia or vipassana) conducive
to spiritual insight that liberates one from suffering. In modern terms, we might describe meditation as
keeping oneself constantly in the present moment awareness of whatever arises in one’s mind.

On a broader beginner’s level, both mindfulness and concentration, at least in their incipient form,
have to be cultivated. On a basic level at least, one needs to know when and how to apply a concentration
technique, and when and how to apply an insight technique. It is with this understanding that the notions

! This has found its expression in various passages such as M 1:122, where to develop mastery of the mind means
to be able to think only what one wishes to think; or at M 1:214, which speaks of gaining control over the mind and
thereby being no longer controlled by it; or Dh 326, which poetically compares controlling one’s wandering mind to
a mahout controlling a rutting elephant. (Analayo’s fn)

2 Bishop et al 2004:231.
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of “concentration meditation” (samatha bhavand) and “insight (or mindfulness) meditation” (vipassana
bhavana) have evolved in our times.®

In concentration meditation, the attention is silently focussed on a single object, such as the breath,
a thought (such as lovingkindness), or even a sound (such as Bud-dho). When the attention wanders or
there is a distraction, the mind is redirected to that single object. No attention is given to the nature of the
distraction. When this practice is happily sustained, it will lead to a deepening sense of joyful calm and
focus, called samadhi, the basis for dhyana (jizana or mental absorption). [8]

Insight (or mindfulness) meditation, on the other hand, involves the observation of constantly chang-
ing internal and external stimuli as they arise. When the mind wanders, that process is noted as it is, as
“Wandering mind, wandering mind...” Whatever stimulus arises at any of the six sense-doors, it is noted
as such, thus: “Seeing, seeing...,” “Sound, sound...,” “Smell, smell...,” “Tasting, tasting...,” “Feeling,
feeling ...,” or “Thinking, thinking...” These are only a basic list and there are other variations as the need
arises, especially with regards with the mind-door, where such noting may apply, “Sleepy, sleepy...,” or
“Doubting, doubting...,” or “Confused mind, confused mind...” and so on. The idea is to attend to the
distraction in a non-evaluative manner by simply reflecting the reality of the situation.”

1.3 BENEFITS OF ATTENTION. Maodern psychologists associate mindfulness practices with improve-
ments in cognitive inhibition, especially at the level of stimulus selection. That is to say, a meditator can
train himself to direct his attention away from unwholesome mental objects and distractions, and direct it
back to the meditation object (such as the breath). This capacity for attention can be measured using tasks
that require the inhibition of semantic processing (eg emotional Stroop).

Attention encumbered by mental proliferation (elaborative thinking) limits the capacity for attention.®
When attention is free from mental proliferation, it has a greater capacity for processing information relat-
ing to current experience. This greater access to current experience increases one’s awareness, giving a
broader perspective on the nature of experience. Instead of attending to experience through the filters of
desires, biases, hopes and beliefs, mindfulness becomes a direct observation of experience as is for the
first time, or what is often referred to as “a beginner’s mind.”

The “beginner’s mind” or open-minded mindfulness, because it does not harbour preconceptions and
biases, is able to quickly detect mental states and objects as they arise. Such a mindfulness facilitates the
identification of objects in unexpected situations because one would not be biased against what should or
should not be present. Research scientists have been able to measure such tasks where successful per-
formance depends on tasks of detecting stimuli in unexpected settings.’

1.4 METACOGNITION. Mindfulness, in other words, can be described as a self-regulating of the
mind, involving sustained attention, redirecting of attention (attention switching), and the inhibition of
mental proliferation (elaborative thinking). Mindfulness, as such, is as metacognitive, that is, it is able to
learn about how the mind learns.?

* A modern psychological discussion of the differences in the goals and methods of these two types of meditation
is found Naranjo & Ornstein 1971.

* Research scientists have been able to show that mindfulness is associated with improvements in sustained atten-
tion and switching by objectively measuring them with standard vigilance tests (Klee & Garfinkel 1983; Rogers &
Monsell 1995).

5 A Stroop test is a procedure developed by John Ridley Stroop for studying verbal processes, first noted in an
article, Studies of interference in serial verbal reactions published in Journal of Experimental Psychology, 1935.
The Stroop effect is a demonstration of interference in the reaction time of a task. When a word, such as “blue,”
“green,” or “red,” is printed in a colour differing from the color expressed by the word’s semantic meaning (eg the
word “red” printed in blue ink), a delay occurs in the processing of the word’s color, leading to slower test reaction
times and an increase in mistakes. See Williams, Mathews & MacLeod 1996.

® See Schneider & Shiffrin 1977.

" Henderson, Weeks & Hollingsworth 1999.

8 Or, it refers to cognition about one’s cognition: Flavell 1979.
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Metacognition, research scientists have noticed, consists of two related processes: monitoring and
control.? In meditation terms, monitoring the mental process (or “stream” of consciousness) has to do
with turning the mind away from distractions and unwholesome mental states. Control refers to regulating
the attention, that is, redirecting the mind to the meditation object and keeping it there. Both processes are
necessary for a healthy mindfulness.

Observing how our minds work not only improves our mindfulness, but also builds our emotional
intelligence, that is, a greater capacity to see the interrelationship of feelings, thoughts and actions.™ It
includes the increasing ability to discern the conditions and meanings of behaviour and experience. All
this gives one the skill to cut down or even uproot negative traits, and to build up positive habits in prob-
lem solving, interpersonal relations and personal happiness.*

1.5 PRESENT-MOMENT AWARENESS

“ABIDING IN THE PRESENT MOMENT.” Both concentration meditation and insight meditation centre
around “present-moment awareness.” The present-moment awareness, however, is more than mere “non-
judgemental awareness.” In fact, it is both an energetic as well as energizing endeavour of noting what-
ever arises in one’s mind as well as keeping that focus in the present moment. As such, “good judgement”
is vital here; otherwise, the mind will play havoc left to its own devices.

We begin meditation practice by simply “letting it come, letting it go.” The most popular opening
gambit involves watching the breath (or “breath meditation).** As we watch the breath (that is, keeping
our mind on the awareness of the breathing process), some physical discomfort may arise. Then, we sim-
ply note that discomfort as an experience without any comment (this is “non-judgemental awareness”),
and whenever distraction arises we brings our attention back to watching the breath.

If the discomfort grows, and we notice some negative emotion arising as a result, then we should sim-
ply turn our attention to watching that emotion just as it is, letting it come, letting it go. We should then
go back to watching the breath. Or, lightly put, “Don’t do something: just sit!”

In due course, as we perseveres in this present moment awareness of the breath, the mind settles and
calm arises. We may notice some sort of negative desire for comfort or some passing thought, or on the
other hand, we might experience a profound sense of uplifting and lasting joy. So, in simple terms, we
complete the first basic level of meditation.

The main difficulties we face in meditation are mostly rooted either in the past or the future. In the
initial uneasy stillness of the meditating mind, unhappy thoughts of things done or undone in the past may
arise, or one may project fond hopes of the future. These are simply tricks the “doing mind” forces on us.

To let go of the past means not thinking about our work, or family, or responsibilities, or bad times
you had as a child. We abandon all past experiences by showing them no interest at all. We let go of even
what happened to us just a moment ago. When we meditate, in a way, we become someone with no his-
tory. [6]

Or, we could lose ourselves in the future, wondering about the next thing to do, about the next meal
or appointment, about our future, and so on. The point is none of these have happened. Whatever we plan
or think it will be, the future is almost always something different. In meditation, the reason why we
should not direct our mental energy into the future is because we need every drop of it to help the mind
focus, and the only real mental focus is the present moment.

Or, the “watching mind” is still weak in the beginner, and is easily distracted by the smallest activity
of the senses, luring it away from the meditation object. A sight, a sound, a smell, a taste, a touch or a
thought immediately builds a chatty narrative around itself. The doing mind chatters away, drawing one
into wishful thinking or hateful thought, into mental flurry or into torpor, or locks one up in a maze of
doubts. Our focus is gone!

% Nelson, Stuart, Howard & Crowley 1999; Shraw & Moshman 1995.
19 See Lane, Quinlan, Schwartz, Waller & Zeitlin 1990.

! See Conte & Ratto 1997,

12 See Anépana,sati S (M 10) = SD 7.13.
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Our six senses—the eye, the ear, the nose, the tongue, the body and the mind—are like six phone
ringing all the time. In meditation, we simply unhook all of them except the sixth, the mind. It is as if we
are doing a major brain surgery—only this is mental operation—we need to shut down all the other five
senses. This is the best way to check and overhaul the mind, as it were. Oh yes, now we have a seventh
phone, Mara’s phone, that is, our handphone: we need to switch that off, too, just before beginning our
practice.

If despite doing all this right, we find that we are not progressing very well, we then probably need to
examine our life-style. Are we living a double life, are doing things that hurt ourselves or others? [3]. Or,
maybe we actually hate ourselves. In such cases, it is good to have a counseling session with an experi-
enced and compassionate teacher.

Meantime, we could try the cultivation of lovingkindness* or do one of the six inspiring meditations
(called the recollections, anussati)—tecollecting the virtues of one of the Three Jewels, our acts of chari-
ty, our own moral virtue, or divine beings (if we believe in them).** It is useful, too, to understand the
natur of the five hindrances—sensual desire, ill will, sloth and torpor, restlessness and remorse, and doubt
—s0 that we can learn skills to deal with them as they arise.™ [8.1.2]

2 The threefold training
The Buddha speaks of the three doors of action, namely, the doors of the body (kaya,dvara), of
speech (vaci,dvara) and of the mind (mano,dvara):

The wise is restrained in the body, kayena samvuta dhira

And is also restrained in speech, atho vacaya samvuta

The wise is restrained in mind, manasa samvutd dhira

They are indeed very well restrained. te ve suparisarmvuta ~ (Dh 234)

While meditation deals directly with the mind, it is easily distracted and controlled by one’s bodily and
verbal deeds. However, it is easier to control one’s body and speech than one’s mind. Understandably, the
Buddhist spiritual training—called the threefold training—comprises the following:

training in moral virtue (stla,sikkha) restraint of body and speech;
training in mental concentration  (samadhi,sikkha) restraint and focus of the mind;
training in wisdom (parniiia,sikkha) wisdom, or the knowledge of true reality.

(D 1:207, 3:220; A 1:229)

The Sangiti Sutta (D 33) lists the threefold training as the training in higher moral virtue, in higher
concentration, and in higher wisdom,*® and then follows up with the list of the threefold cultivation
(bhavand), namely, cultivation of the body, of the mind and of wisdom (kaya,bhavana citta,bhavana
paiiiia,bhavand).r” Walshe translates kaya,bhavana as “[development] of the emotions” (D:W 486),
explaining that “kdya here means not (pace RD) ‘the psycho-physiological mechanism of sense,” but
‘mental (ie broadly ‘emotional’) body” (D:W 486).

13 See Karaniya Metta S (Khp 9 = Sn 1.8) = SD 38.3.

! The 6 inspiring meditations, or 6 bases of recollection (cha anussati-f,thana), are the recollections on (1) the
Buddha, (2) the Dharma, (3) the Sangha, (4) moral virtue, (5) charity, and (6) the devas: see Sambadh’okasa S (A
6.26/3:314 f) = SD 15.6.

1> See Nivarana = SD 32.1. At this point, it is useful to read Brahmavamso’s article, “Cultivate tranquility, har-
vest insight” (2004). If you are interested in practical meditation, then, having understood this preceding section,
you should go on to (8.1.2), “Bringing the mind to focus.”

'8 Adhistla,sikkha adhisamadhi,sikkhd, adhipaiia,sikkha, D 33.1.10(47)/3:219.

7 D 33.1.10(48)/3:219.
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While it is true that kaya is sometimes used in the collective sense of “body” (eg ripa,kaya and
nama,kaya),"® this sense clearly does not apply here. The mental aspects of the training are all classed
under “cultivation of mind” (citta,bhavana). Moreover, “emotion,” even in English and psychology, is a
very nebulous and polysemic term. In the Maha Saccaka S (M 36), bodily cultivation (kaya,bhavana) is
contrasted with mental cultivation (citta,bhavana).®

The Maha Saccaka Sutta recounts that Saccaka initially and erroneously identifies kaya,bhavana
(“cultivation of the body”) as “self-mortification.”” The Commentary explains that the Buddha takes
“cultivation of the body” to mean “cultivation of insight” (vipassana bhavana) and “cultivation of the
mind” to be “cultivation of calmness” (samatha bhavana) (MA 2:285). However, considering that the bi-
furcation of meditation into “insight” and “calmness” is not canonical, we might take the term “unculti-
vated body” (abhavita,kaya) here to simply mean “torturing the body,” “not taking proper care of one’s
health,” or “not restrained in speech and action” (that is, not keeping to even the five precepts) or all of
them, and that “cultivated body” (bhavita,kaya) to mean “not torturing the body,” etc.

On the other hand, if we examine “the threefold cultivation” in the light of satipatthana practice”’—
the contemplation of the body (kaydnupassana), the contemplation of feelings (vedand nupassana), the
contemplation of mind (cittanupassana), and the contemplation of dharmas (dhammdnupassana)—it is
easy to see their relationship thus:#

the cultivation of the body (kaya,bhavana) the contemplation of the body (kaydnupassand) &
the contemplation of feelings (vedand nupassana);
the contemplation of mind (cittanupassana) &

the contemplation of dharmas (dhammdnupassana);

the wisdom arising from satipatthana.

the cultivation of the mind (citta, bhavana)

the cultivation of wisdom (parsiiia, bhavana)

On a broader perspective, however, it is also possible to say that the threefold cultivation (bhavana)
are synonymous with the threefold training (sikkha), thus:

the cultivation of the body (kaya,bhavana) = training in moral virtue (sila,sikkha);
the cultivation of the mind (citta,bhavana) = training in mental concentration (samddhu,sikkha);
the cultivation of wisdom (pasiiia,bhavana) = training in wisdom (padiiia,sikkha).

“Body” here refers to physical and verbal actions, and “the cultivation of the body” refers to restraining
ourselves in regard to killing, stealing, sexual misconduct, and wrong speech. The cultivation of the mind
is the training in mental concentration, and the cultivation of wisdom is the training in wisdom.

3 Moral virtue
Thus far, it is clear that the foundation of the Buddhist life is the training in moral virtue (sila,sikkha),
which in turn supports the training in mental concentration, and yet both are like one’s two arms helping
each other. A restrained mind leads to restraint in body and speech, and restraint of the three doors con-
duce to the arising of wisdom—seeing things as they truly are—that leads to spiritual liberation.
Buddhist training in moral virtue comprises of a set of precepts or training-rules (sikkhapada) whose
purpose is to hold one back from unwholesome actions and communication.

'8 Pm 1:183 f; Nett 77, 78.

19'M 36.4-10/1:237-240.

20 M 36.4/1:237. On a similar usage of kaya, see (Sappurisa) Vaddhi S (A 5.63/3:80) = SD 3.4(3) & (Upasika)
Vaddhi S (S 37.34 = A 5.64) = SD 3.4(4).

*I'See SD 13.

%2 There is of course some overlapping of cultivation of the body and the mind in the case of the contemplation of
feelings, because when one notices a feeling (a physical sensation), the reaction (like, dislike, neutral) is a mental
one, and one deals with such responses on a mental level.
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For one who is awakened such precepts are redundant, not because he or she is now permitted
these kinds of behaviour, but because conduct is now perfected and the temptation or rather the
motivation at the root of such kinds of behaviour has gone... Since a buddha or arhat has com-
pletely eradicated the defilements and any latent tendency to attachment, aversion, or delusion,
he or she acts exclusively from non-attachment, friendliness, and wisdom  (Gethin 1998:170)

Or, as the Kitagiri Sutta (M 70) records the Buddha word thus:

I do not say of those monks who are arhats—those with mental influxes destroyed, who have
lived the holy life, done what had to be done, laid down the burden, reached their own goal,
destroyed the fetters of being, liberated through right knowledge**—that they still have to do their
duties with diligence.

What is the reason for this?

They have diligently done their duties. They are no more capable of being negligent.

(M 70.12/1:478) =SD 11.1

The ordinary person of the world is sometimes motivated by greed, by hate or by delusion, and sometimes
by detachment, by lovingkindness or by wisdom.

As part of their training, monastics observe over 200 monastic precepts, the foremost four of which
are those against sexual intercourse, against taking the not given, against taking human life, and against
false claims of superpowers.?* Lay followers may also keep extra moral precepts as and when they choose
to (usually during uposatha days).?> Generally however all lay Buddhists “undertake” (samadiyami) the
five precepts, here listed with their guiding values and respective virtue (wholesome counterpart to be
cultivated) [11.1]:%

Precept against: Value (guide) Virtue (positive counterpart)
(1) Taking life Life Compassion
(2) Taking the not-given Happiness Charity
(3) Sexual misconduct Freedom Contentment
(4) Falsehood Truth Skillful means
(5) Intoxication & addiction Mental clarity Wisdom

Precepts 1-3 deal with bodily restraint while precept 4 deals with restraint from wrong speech. The
fifth precept, besides its health and social implications, plays an important role in one’s preparation for
mental cultivation, as Gethin notes:?’

The fifth precept also has wider implications. Heedlessness is interpreted by Theravadin com-
mentators as the absence of “mindfulness” (smrti/sati), an important psychological quality. It is

2% « Arhats—those with mental influxes destroyed. ..utterly liberated through final knowledge,” arahanto khin ‘asa-
va vusitavanto kata,karaniya ohita,bhara anuppatta,sad’attha parikkhina,bhava,samyojana samma-d-asisia vimutta.

2 The breaking of any of these 4 pardjika rules entail “defeat,” ie automatic loss of one’s monastic state. See: (1)
The Patimokkha, ed William Pruitt & tr KR Norman, Oxford: Pali Text Society, 2001; (2) Thanissaro (tr), The Bud-
dhist Monastic Code: The Patimokkha Training Rules. [1994] with explanations; Valley Center, CA: Metta Forest
Monastery, 2" ed, 1996; (3) Ariyesako, The Bhikkhus’ Rules: A guide for laypeople, Kallista, Vic: Sanghaloka For-
est Hermitage, 1998.

% The uposatha or observance days or precept days are the 8" (asthami), the 14™ (catuddasi) or 15" (pannarasi)
days, and sometimes incl the 5" day (pasicami), of the lunar fortnight (waxing moon & waning moon), when the
laity observe the 8 uposatha precepts (V 1:87, 102; M 1:39, 2:74; A 4:248; Sn 401; Vv 37.11; Thi 31; J 4:1, 5:173,
194, 6:232; Cp 1:10:4; Vism 227 f). For details, see (Tad-ah’) Uposatha S (A 3.70) = SD 4.18 & SD 9.7c n.

%6 On these precepts, see (Bhaya) Vera S (A 5.174/3:204-206) = SD 6.4.

%7 On a summary regarding moral virtue, see Gethin 1998:169-174.
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not the taking of alcohol or other drugs as such that is problematic, but the state of mind that it
generally induces: a lack of mental clarity with an increased tendency to break the other precepts.
The fifth precept also highlights once more what we have to do with here are “principles of train-
ing” and what is of paramount importance in the Buddhist conception of spiritual training is
mental clarity: this helps to create the conditions that conduce to seeing the way things truly are.
The additional precepts in the list of eight and ten are similarly principles of training seen as help-
ful in the cultivation of the path, rather than prohibitions against intrinsically unwholesome ways
of conduct. (Gethin 1998:171)

The last of the four factors of the streamwinner®® is his immaculate moral virtue. The advantage that
moral virtue gives to mental training is clearly stated in this stock phrase from the (Agata,phala) Maha-
nama Sutta (A 6.10):

Furthermore, avuso, the noble disciple possesses virtues dear to the noble ones,? unbroken,
untorn, unmixed, spotless, liberating, praised by the wise, untarnished, giving rise to concentra-
tion.® (A 6.10.5/3:286) = SD 15.7a

4 Calmness meditation

The closest native English word we have that describes the process of Buddhist mental cultivation is
perhaps “meditation.” The advantage of the word “meditation” is that it has religious association since the
14" century or earlier.®* In Buddhist usage, this word is redefined to mean mental “cultivation” (bhava-
na), one of the most common early Buddhist terms.*? One of the most ancient Buddhist technical term for
mental cultivation is jhana (Skt dhyana) [8.4], the verb of which is jhayati (“he meditates™).® In the early
suttas, the term jhayi is often used for a meditator, as, for example, in the Samadhi Samapatti Sutta (S
34.1).* Early in the Buddha’s own ministry, the term jhana is usually used to refer to a deep mental ab-
sorption, dhyana. From the word’s context, we can tease out its sense.*

The early Indian term for religious practice involving some level of mental concentration is yoga
(Sanskrit & Pali),*® directly related to the English “yoke,” that is, connoting some sort of connecting with
or focussing on the spiritual. This stock passage on how one should prepare for meditation is found in
such discourses as the Satipatthana Suttas,” the Anipana,sati Sutta,” and the Kaya,gata,sati Sutta:*

%8 Sotapannassa angani. See eg Pafica,bhera,baya S (S 12.41/2:68-70) = SD 3.3.4(2); also D 33.1.11(14)/3:227.

# “Virtues dear to the noble ones,” ariya,kantani silani. The virtues of the noble one are explained at Vism 221 f.
SA says that the noble ones do not violate the five precepts; hence, these virtues are dear to them (SA 2:74).
sarthehi aparamarrhehi samadhi,sarmvattanakehi. See UA 268. For details, see Vism 1.143 ff/51-58.

%! See OED: meditation. Some however see this connection with Christian usage as problematic, but it is clear that
some words may be defined by certain religious authorities, but their real meaning comes from general usage. More-
over, the meanings and usages of words evolve and change over time, even within one religious system.

%2 D 3:219 (kaya~, citta~, paiiia~), 221, 225, 285. 291; S 1:48; Dh 73, 301; J 1:196 (metta~), 3:45 (id), Nc 143
(sarifia~); Vbh 12, 16 f, 199, 325.

%D 2:237; S 1:25, 57; A 5:323 f (incl pajjhayati, nijjhayati, avajjhayati); Sn 165, 221, 425, 709, 818 (= Nc 149
incl pajjhayati, nijjhayati, avajjhayati); Dh 27, 371, 395; J 1:67, 410; Vv 50.12; Pv 4.16.6.

$34.1/3:263 .

% See The Buddha discovers dhyana = SD 33.1.

3% M 1:472; Dh 209 (= yoniso manasikara, DhA 3:275), 282 (id, DhA 3:21); VVbh 324. In some modern Buddhist
meditation circles (esp in the Myanmar tradition), the meditator is called a yogi.

*'D 22.2b/2:291 = M 10.4b/1:56.

%M 118.17/3:82.

%M 119.4/3:89.
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Here, bhikshus, a monk*® who has gone to the forest, or to the foot of a tree, or to an empty
abode,* sits down, and having crossed his legs and keeping his body upright, establishes mindful-
ness before him.* (D 22.2b/2:291 = M 10.4b/1:56 = M 118.17/3:82 = M 119.4/3:89)

In simple terms, “(he) establishes mindfulness before him” here refers to the basic principle in early Bud-
dhist meditation of conflating one’s attention (the mind) with the meditation object. In the best known
meditation method, the mindfulness of the breath (andpana,sati), the meditator trains to keep his mind on
the breath in this manner:

(1) Noting the in-breath and out-breath, whether it is long or short; then watching the whole breath
(in, pause, out, pause...); then simply being aware whether he is breathing or not.

(2) Noting without comment whatever physical feelings (pleasant, painful, or neutral) that arises at
any of the sense-doors, he brings the attention back to the breath.

(3) Should any “mental feeling” or emotion arises (desire, anger, wandering mind, etc), he notes
them without comment, bringing the mind back to the breath.

(4) When mindfulness become strong, he turns it to noting the true nature of the body and mind
(“impermanent,” etc), noting the energy, the zest, the tranquillity, the happiness and the samadhi
that arise until they lead to equanimity.*®

This is the practice of satipatthana,* where both calmness and insight are applied, often called the “twin
practice” (yuga,naddha).

0 Comy on Maha Satipatthana S with the identical context here says that “monk” (bhikkhu) indicates “whoever
undertakes that practice...is here comprised under the term bhikkhu” (DA 756; VbhA 216 f; cf SnA 251): see Dh
142, 260-270, 362. Cf the Bhikkhu Vagga (ch 25) and the Brahmana Vagga (ch 26) of Dh.

* This stock phrase of 3 places conducive to meditation are at D 2:29; M 1:56, 297, 398, 425, 2:263, 3:82, 89,
4:297; S 5:311, 313, 314, 315, 316, 317, 323, 329, 336; A 1:147, 148, 149, 3:92, 100, 4:437, 5:109, 110, 111; Pm
1:175, 2:36. In Samaiiiia,phala S (D 2), probably an older account, the following instruction is given: “Possessing
this aggregate of noble moral virtue and this aggregate of noble sense-restraint and this aggregate of noble mindful-
ness and full awareness and this aggregate of noble contentment, he seeks out a secluded dwelling: a forest, the foot
of a tree, a mountain, a glen, a hillside cave, a charnel ground, a jungle grove, the open air, a heap of straw” (S0
imind ca ariyena sila-k,khandhena samannagato imind ca ariyena indriya,samvarena samanndagato imind ca ariye-
na sati,sampajariiiena samanndgato imaya ca ariydya santutthitGya samanndgato vivittam sendsanam bhajati, arari-
fiam rukkha,milam pabbatarm kandarasm giri,guham susanam vana,pattham abbhokasam palala,puiijam, D 2.67/-
1:71): this stock passage also at Samaiifia,phala S (D 2) = SD 8.10.67 (2005). The oldest reference to an ideal
meditation spot is in Ariya,pariyesana S (M 26) and Sangarava S (M 100): “still in search of the wholesome, seek-
ing the supreme state of sublime peace, | walked by stages through Magadha until eventually | arrived at Senaniga-
ma near Uruvela. There | saw an agreeable spot, a delightful grove with a clear-flowing river with pleasant, smooth
banks and nearby a village for alms resort. I sat down there thinking: ‘This is conducive for spiritual striving.”” (M
26.17/1:167 = 100.13/2:212).

*2 Parimukha, lit “around the mouth,” here always used idiomatically and as an adverb, meaning “in front”: so U
Thittila (Vbh:T 319, 328), Walshe (D:W 1995:335), Soma Thera (1998:42 f digital ed), and Nanamoli & Bodhi
(M:NB 2001:527). The Vibhanga explains it as “at the tip of the nose or at the centre of the upper lip” (Vbh §537/
252): see important n to 818(1). Where to watch the breath? Brahmavamso, however, says that parimukha does
not mean “just on the tip of the nose, or on the lip, or somewhere in from of your eyes...[but] just means [to] make it
important.” (2002:58). “Often people are told when meditating to watch the breath at the tip of the nose, but actually
many people find this is a distraction. If you look at the suttas, the Buddha never tells us to watch the breath in a
physical place. He says to know that you are breathing in and to know that you are breathing out. The important
thing is to note it in time. So: ‘Am I breathing in at this time, or am I breathing out at this time?””” (Nyanadhammo,
“The Spiritual Faculties,” 1999:3). Sona Bhikkhu, however, teachers the “traditional” approach of taking parimukha
as air contact as “either at the nose or lip” (2000:6). (All three teachers here are pupils of Ajahn Chah.) See Anapa-
na,sati S (M 118) = SD 17.13 Intro (2d).

* See Vimutt’ayatana S (A 5.26) = SD Intro (2).

* See Satipatthana Suttas (D 22; M 10) = SD 13.
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5 We create our own world

In the Sabba Sutta (S 35.23)," the Buddha recognizes that there are two sides to human experience,
that is, the subjective or “internal” (ajjhatta) senses, and the objective or “external” (bahiddha) sense-
objects. However, he does not regard the “subjective” to be false and the “objective” true. Both the inner
world of subjective experience and the outer world of objective experience are equally real (meaning
“experienciable”). This notion is clearly brought out by the Sabba Sutta.

Several other suttas in the Book of the Six Sense-bases (Salayatana Vagga, S 4)* of the Sarnyutta
Nikaya identify the world with the six senses. All that we can know are the six sense-faculties and all that
there is to know are the six sense-objects, and the means of this knowing are the six sense-consciousness-
es, but the three—sense-faculty, sense-object and sense-consciousness—work in tandem with one an-
other. In short, we create our own world.

The (Lujjati) Loka Sutta (S 35.82)*" and the Paloka Sutta (S 35.84).% say that the world is what-
ever that breaks up (lujjati), since whatever can be experience are only meaningful—they make sense—
only in relation to one another through incessant change. This reality is happening right now even as you
read: if you focus on only one letter or even word, out of context with everything else, it will make no
sense. When your eyes scan over the words in a coherent manner, these words you are reading begin to
make sense.* Meaning comes from change.

The Lok’anta Gamana Sutta (S 35.116) speaks of “a perceiver of the world, a conceiver of the
world” (loka,safiiit loka,mani), and by “world” here refers to the six senses.” In his footnote to this sutta,
Bodhi makes an interesting remark:

We might conjecture that the five physical sense bases are prominent in making one a “perceiver
of the world,” the mind base in making one a “conceiver of the world.” No such distinction,
however, is made in the text. The six sense-bases are at once part of the world (“that in the
world”) and the media for the manifestation of a world (“that by which”). The “end of the world”
that must be reached to make an end of suffering is Nibbana, which is called (amongst other
things) the cessation of the six sense bases. (Bodhi, S:B 1413 n99; emphases added)

My understanding of the notion that the five physical senses—the eyes, the ears, the nose, the tongue,
and the body—*"are prominent in making one a ‘perceiver of the world’ is that we recognize (sasnijanati)
the world mainly through the physical senses: our world comprises of the sights, sounds, smells, tastes
and touches (“feelings”) that we experience. However, we rarely remain on this simple, direct and joyful
“beginner’s level” of experience, but the sixth sense—our mind—makes each of us a “conceiver of the
world.” That is to say, we weave narratives and attach conceivings (maffiita) to these sense-experiences
so that they become realities of the own. There is a special word here—papariceti (“he mentally prolifer-
ates”)—for turning a single thought into a myriad mental chaos. Our spiritual task is to let go of all con-
ceivings (S 35.248), as Sumedho soberingly points out:

To be aware we have to use skilful means, because at first we’re mystified. We tend to con-
ceive awareness and try to become aware, thinking that awareness is something we have to get or
attain or try to develop; but this very intention, this very conceptualization makes us heedless!
We keep trying to become mindful, rather than just being aware of the mind as it tries to become

*535.23/4:15=SD 7.1.

*® Esp Salayatana Sariyutta (ch 35).

7S 35.82/S4:52=SD 7.3.

*8'S 35.84/S 4:94.

* This is of course a simple simile which discounts one’s ability to read, the level of one’s knowledge, the health
of eye-sight, etc.

'S 35.116/4:93-96 = SD 7.4.
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and tries to attain, following the three kinds of desire [“for sense pleasure, for becoming, or for
getting rid of something”] that cause us suffering.

The practice of “letting go” is very effective for minds obsessed by compulsive thinking: you
simplify your meditation practice down to just two words—“letting go”—rather than try to
develop this practice and then develop that; and achieve this and go into that, and understand this,
and read the Suttas, and study the Abhidhamma...and then learn Pali and Sanskrit...then the
Madhyamika and the Prajiia Paramita...get ordinations in the Hinayana, Mahayana, Vajrayana...
write books and become a world renowned authority on Buddhism. Instead of becoming the
world’s expert on Buddhism and being invited to great International Buddhist Conferences, just
“let go, let go, let go.” (1992:43 f; emphasis added)

6 The unawakened are often controlled by their past

Biological evolution entails that we learn from our past. However, while biological evolution is
wholly based on past experiences and memories that shape the species, spiritual evolution is about the
present moment that would lead to our highest potential as liberated individuals. In a short but important
discourse, the (Nava Purana) Kamma Sutta (S 35.146), the Buddha teaches on what is “old karma” and
“new karma,” and how to end them, thus:

“Old karma” refers to the six senses—the eye, the ear, the nose, the tongue, the body and the
mind—*put together, willed, a basis for feeling.”™

“New karma” refers to “whatever deed one does now through the body, through speech,
through the mind.”®2

“The ending of karma” refers the liberation arising from the ending of karma, that is, “deeds
of the body, of speech, and of the mind.”

“The path leading to the ending of karma” is the noble eightfold path.

The sutta then closes with these compassionate admonitions:

Bhikshus, whatever a teacher should do out of compassion for the good of disciples, for the
sake of their welfare, it has been done to you by me

These, bhikshus, are the foot of trees;> these are empty abodes.>* Meditate,> bhikshus! Be
not heedless! Regret not later!

This is our instruction to you.”® (S 35.146/4:132 f) = SD 4.12.

Spiritual evolution is founded on our learning from the past. Failing to learn from the past, that is,
continuing to make the same mistakes or conducting oneself in similar negative behaviour patterns only
perpetuates and reinforces our sufferings and bring them upon others, too. In other words, such a mind is
ruled by the past: one tends to miss the past, or to regret it, or to be depressed because of it, look at others
as we knew them in the past, or simply live in the past.

*! Vedaniya, lit “to be felt”; “intelligible” (DPL); “(a) to be known, intelligible, comprehensible (D 1:12, 2:36; M
1:487, 2:220); (b) to be experienced (S 4:114; A 1:249, 4:382” (PED: vedeti).

52 In other words, “new karma” here refers to the 3 noble truth, the arising of suffering.

53 “Those are the foot of trees,” etani rukkha,mulani. “Foot” here is usually single, like “bottom.”

> Sometimes rendered as “empty place”.

> “Meditate!” jhayatha, lit “cultivate jhana” (M 1:45, 118; S 4:133, 4:359, 361, 362, 368, 373; A 3:87, 89, 4:139,
392). Syn bhavetha (2" pl), “cultivate!” See Buddha Discovers Dhyana = SD 33.1b (3.3.2).

% §8§8-9 are stock: Sallekha S (M 44.18/1:45); Dvedha,vitakka S (M 19.27/1:118); (Nava Puranna) Kamma S
(S4:133) =SD 4.12; Kaya S (S 43.1/4:359) = SD 12.21.1, & all suttas in the same Asankhata Sarmyutta (S 43.2-
44/4:360-373); Yodh’ajiva S 1 (A 5.73.7/3:87), Yodh’ajiva S 2 (A 5.74.7/89), Vinaya,dhara S (A 7.70.4/4:139),
Devata S (A 9.19.4/4:392); cf Maha Palobhana J (J 507).
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All evil deeds are motivated by habitual tendencies rooted in greed, hate and delusion arising from

past karma.>” How does the past enslave one to these unwholesome deeds and tendencies? In a number of
discourses, such as the Sabb’asava Sutta (M 2.7 f), the Maha Tanha,sankhaya Sutta (M 38.23),% and
the Paccaya Sutta (S 12.20), we find a slightly different way of dealing with wrong views, that is, classi-
fying them as “the sixteen doubts,” in sets according to past, future and present (with comments added):>

(1) “Was | in the past?” He speculates whether he existed in the past.

(2) “Was I not in the past?” He speculates, for example, whether he arose from nothing.®
(3) “What was | in the past?” He speculates on his past status, power, wealth, etc.

(4) “How was I in the past?” He speculates on his past health, pleasure, etc.

(5) “Having been what, did I become in the past? [What was I before I became that in the past?]”

He speculates on the causes and conditions of these speculated past states.

(6) “Will I be in the future?” He speculates whether he will continue to live in the future.®
(7) “Am I not in the future?” He speculates whether he will cease to exist in the future.

(8) “What will I be in the future?” He speculates on his future status, power, wealth, etc.
(9) “How will I be in the future?”” He speculates on his future health, pleasure, etc.

(10) “Having been what, what will | become in the future? [What now would lead me to that future

state?]7®* He speculates on the causes and conditions of this speculated future.

(11) “Am 1?” He speculates whether he is really existing now.
(12) “Am I not?” He speculates what he is not, and desiring for them.
(13) “What am 1?”” He speculates on his present status, power, wealth, etc.
(14) “How am 1?”” He speculates on his present health, pleasure, etc.
(15) “Where has this being come from?” He speculates about his “origin,” the creator-idea, etc.
(16) “Where will it [this being] go?” He speculates about death, survival, future state, etc.
(M 2.7/1:8, 38.23/1:265; S 12.20/2:26 f)

Such speculations are not spiritually beneficial in that they are invariably skewed by the four biases
(agati): greed, hate, delusion and fear (D 3:182, 228; A 2:18).

In other words, the unwise worldly person is a product of his past and a slave of his past, which
goes on to blinker and colour his view of the present and the future. The wise spiritual person, on the
other hand, leaves the past where it is, and thinks not of the future as it has not yet come, and truly
grasps the present by its neck only to let it go. The Bhadd’eka,ratta Gatha put this lyrically thus:

3 Let one not go back after® the past, Atitari nanvagameyya
Nor harbour fond hopes for the future. n’appatikarikhe anagatar;
For what is past has gone away,* yad atitasi pahmai tas
And the future has not yet come.® appattaf ca anagatavi.
The present state as it arises,* paccuppannafi ca yo dhammass,
With insight, see each of them; tattha tattha vipassati;

% See Akusala,hetuka S (A 10.174/5:261 f) = SD 18.8 & also Nyanaponika, The Roots of Good and Evil. Wheel

251-253, 1978. http://www.buddhanet.net/pdf file/roots_goodevil.pdf.
%8 See SD 7.9 (2005).
% Further, on “the 15 wrong views,” see Acchariya S 2 (A 4.128) = SD 15.5(4).
% e, he did not exist in the past, and had arisen ex nihilo.
®! For example, he may desire for “eternal life.”
%2 See Sabb’asava S (M 2.7/1:8).

%3 “Let one...go back after” (anvagameyya), pot 3 sg of anvagameti (caus of anvagacchati = anu + a-gacchati), lit

“to let come back,” ie to wish something back (CPD).
o4 Alt tr: “For the past is gone.”
8 Alt tr: “And the future is yet unreached.”
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Immovable, unshakable,®’ asamhiram asarikuppa,
Having known that, let one be sure of it. tarn vidva manubrihaye.
Work at the task this very day!®® Ajj eva kiccam atapparm
Who knows, death would come tomorrow? ko jafifia maranam suve;
For, there is no bargaining whatsoever na hi no sarigaram tena,
With death’s great horde. maha,senena maccuna.
One who dwells thus ardently, Evam viharim atapim,
Relentlessly, day and night— aho,rattam atanditas;
He is ‘bhaddeka,ratta [of the wholesome night],”  Tawi ve bhaddekaratto 4,
Says the peaceful sage.” santo acikkhate muni.

(M 131/3:187) = SD 8.9

The result of fully mastering the present moment is stated in the Malunkya,putta Sutta (S 35.95) in
these words of the Buddha:

13 "““When, Malunkya,putta, regarding what is seen, heard, sensed and cognized by you,

in the seen there will only be the seen;

in the heard there will only be the heard;

in the sensed there will only be the sensed,;

in the cognized there will only be the cognized,
then, Malunkya,putta, you are ‘not by that.”"

When, Maluikya,putta, you are ‘not by that,”  then you will ‘not be therein’.”
When, Malunkyap,utta, you are ‘not therein,”  then you will ‘be neither here nor beyond

% Comy: One should contemplate each state as it arises by way of the 7 contemplations of insight (ie by way of
insight into impermanence, suffering, not-self, disenchantment, dispassion, cessation, relinquishment) (MA 5:1 f).

87 Comy explains that this is said for the purpose of showing insight (vipassana) and counter-insight (parivipassa-
na) [ie, the application of the principles of insight to the act of consciousness that exercises the function of insight,
on the basis of which it is possible to attain arhathood: see M 52.4/1:350, 121.11/:108; also M:NB 1333 n1143.] For
insight is “immovable, unshakable’[following Sn:N 1149] because it is not defeated or shaken [moved] by lust and
other defilements (MA 5:2). Elsewhere, “immovable, unshakable” are epithets of Nirvana (Sn 1149) or of the liber-
ated mind (Tha 469). Here, however, it seems to refer to a stage in the development of insight. The recurrence of the
verb samhirati [8, 9] “suggests that the intended meaning is contemplation of the present state without being misled
into the adoption of a view of self” (M:NB 1343 n1213).

% This line and the next are qu at UA 89, DhA 3:430. Cf tumhehi kiccarm atappari | akkhataro tathagata | pavi-
panna pamokkhanti | jhayino mara,bandhana (Dh 276).

% The peaceful sage here is of course the Buddha (MA 5:3).

" This teaching is also given to the ascetic Bahiya Daruciriya (Bahiya S, U 1.10/8). According to SA, in the form
base, ie, in what is seen by eye-consciousness, “there is only consciousness,” that is, as eye-CoOnsciousness is not
affected by lust, hatred or delusion in relation to form that has come into range, so the javana will be just a mere
eye-consciousness by being empty of lust, etc. So, too, for the heard and the sensed. The “cognized” is the object
cognized by the mind-door adverting (mano,dvardvajjana). In the cognized, “only the cognized” is the adverting
(consciousness) as the limit. As one does not become lustful, etc, by adverting, so | will set my mind with adverting
as the limit, not allowing it to arise by way of lust, etc. You will not be by “that” (na tena): you will not be aroused
by by that lust, or irritated by that hatred, or deluded by that delusion. Then you will not be “therein” (na tattha):
the seen.” For eye-consciousness sees only form in form, not some essence that is permanent, etc. So too for the
remaining types of consciousness (ie the javana series, SAPT), there will be merely the seen. Or, alternatively, the
meaning is “My mind will be mere eye-consciousness, which means the cognizing of form in form. When you are
not aroused by that lust, etc, then “you will not be therein”—not bound, not attached, not established in what is seen,
heard, sensed and cognized. See S:B 1410 n75.

™ Na tena, that is, one would not be aroused “by that” lust, etc. See prec n.

72 Na tattha, that is, one would not be “therein,” i.e. in the seen, etc. See n at head of §13 here.
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nor in between the two.”"
This is itself the end of suffering.”" (S 35.95.13/4:73) =SD 5.9

7 Present-moment awareness and Fehmi

7.1 FEHMI’S “OPEN FOCUS” MODEL. So what is the benefit of the mastery of present-moment aware-
ness? We should first know that while both animals and humans have mindfulness, they often use it in
radically different ways. Animal mindfulness, or more correctly, attention, is generally limited to the nar-
row focus of a stalked prey or the rut, or to the diffuse attention of lazy rest. Humans, however, are capa-
ble of “open focus,” to use a modern psychological “model of awareness for integrating the styles of at-
tention” presented by Lester G Fehmi (2003), as graphically represented in this “open-focus” diagram:”

[OBJECTIVE]
B A
diffuse narrow
objective objective
(DOA) (NOA)
[DIFFUSE] [NARROW]
diffuse narrow
immersed immersed
C (DIA) (NIA) D
[IMMERSED]

Diagram 7.1 Fehmi’s open-focus model

According to Fehmi:

Each of these parameters, as their descriptors suggest, represent individual characteristics of
attention. The extreme of “diffuse or broad” attention is associated with an all-around, three
dimensional, simultaneous and equal attention to all available external and internal stimuli and
the space in which they occur. “Narrow or pointed” attention refers to an awareness of a limited
stimuli to the exclusion of the other stimuli. The extreme of “narrow focussed” attention is one-
pointed attention. The extreme of “immersed or absorbed” attention refers to a way of relating to
available experience such that the person paying attention enters into union with or becomes
totally absorbed in the experience. The extreme of “objective or separate” attention occurs when
the self is completely remote from the contents of attention, disconnected from single or multi-
sensory experience of the attender, without empathy or intuition (into-it-ness).

73 “Be neither here...nor in between the two,” n’ev’idha na huram na ubhayam antarena, meaning that one would
not be reborn anywhere. Comy rejects in between the two (ubhayam antarena) as implying an intermediate state
(antara,bhava). However, a number of canonical texts (eg, Kutuhala,sala S) clearly support this notion. See Is
rebirth immediate? = SD 2.17.

" On this koan-like teaching, see “The taming of the bull” = SD 8.2(10).

7 See Lester G Fehmi, “Attention to attention,” in Applied Neurophysiology and EEG Biofeedback, ed J Kamiya.
Newtown, PA: Future Health, 2003. http://www.openfocus.com/text/a_to_a.pdf.
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Extremes of “objective or separate” attention are associated with coldness where as [sic]
extreme “immersed or absorbed” attention may be associated with warmth and closeness, full
immersion in ingoing single or multisensory experience. (Fehmi 2003:9 f digital ed)

Quadrant A—the narrow objective attention (NOA)—represents a preoccupation of a recurrent
thought, of obsessive worry: such a fixation leads to the extreme of panic. This is in fact the most pre-
dominant attention style of modern urbanized society, “a civilization disposed to the over-use of linear-
objective information processing skills of the left hemisphere.”’

Quadrant C—the diffuse immersed attention (DIA)—is the attentional opposite of Quadrant A. This
is the effortless performance of well-learned skill or instinctive behaviour, such as the creative perform-
ance of an art form, an athletic feat or a meditator. Such an attention is often healing as it dissipates accu-
mulated stress, and often brings a sense of wellbeing or relaxation.

Quadrant B—the diffuse objective attention (DOA)—is where multisensory experience is simultan-
eously and objectively present, exemplified by playing in a band, enjoying a beautiful sunset, going for a
walk, or driving a car. This type of attention is enhanced through relational strategy and interpersonal
skill.

Quadrant D—the narrow immersed attention (N1A)—includes absorptive modes, such as those of
intellectually, emotionally or physically pleasant or stimulating activities. This can be observed in the
absorbed look of the face of an enraptured thinker, fantasizer, concert-goer, game player, and one enjoy-
ing deep muscle massage or other sensual activities. What Mihaly Csikszentmihalyi’’ calls the “flow”
would fit into this quadrant.

According to Fehmi, “full open focus” (FOF) includes diffuse, narrow, objective and immersed types
of attention, all occurring more or less equally and at the same time, with a concurrent awareness of their
presence:

The ultimate goal of Open Focus training is to attain the attentional flexibility adequate for mov-
ing freely by degrees among and within attentional styles, including all, at times, simultaneously
and equally...because of the physical and functional independence of each of the mechanisms

which give rise to each of these parameters of attention, it is possible for all of them to be present
simultaneously. (Fehmi 2003:11)

7.2 THE BUDDHIST IMPLICATIONS OF FEHMI’S MODEL. According to early Buddhism, each of these
attentional styles characterizes only a particular thought-moment. This is especially evident, for example,
in the two Assutava Suttas (S 12.61-62), where it is illustrated by the famous monkey simile in the As-
sutava Sutta 1:

...bhikshus, that which is called “mentation” (citta),” and “mind” (mano), and “consciousness”
(viniriana), arises as one and ceases as another, just as night is to day [during the night and during
the day].”

’® Fehmi 2003:10.

" Mihaly Csikszentmihalyi, Flow: The Psychology of Optimal Experience, NY: Harper & Row, 1990.

'8 Citta, mano and viiiiana are all synonyms here. Bodhi uses “mentality” for mano (S:B 595 & 769 n154). How-
ever, here | am influenced by BDict: citta, where adhicitta = “higher mentality.” Moreover, as Bodhi himself notes:
“Mano serves as the third door of action (along with body and speech) and as the sixth internal sense base (along
with the five physical sense bases); as the mind base it coordinates the data of the other five senses and also cognizes
mental phenomena (dhamma), its own special class of objects” (S:B 769 n154). As such, “mentation” (a function) is
clearly a better tr of mano than “mentality” (more of a state). This is just a bit of pedantry probably limited to this
passage. Elsewhere, it is best (as Bodhi himself admits) to translate citta and mano as “mind,” as most translators
now do, too.

" Here the imagery should not be overstretched, for the meaning here is simply that the thought-moment are
discrete.
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Just as a monkey, bhikshus, roaming through the forest and mountain-side takes hold of one
branch, letting that go, then grabs another, even so, bhikshus, that which is called “mentation,”

and “mind,” and “consciousness,” arises, as one and ceases as another, just as night is to day.
(S12.61.7 1/2:95 = S 12.61.7/2:96) = SD 20.2-3

As such, it is impossible for even two, much less all, of these attentional types to occur at the same time.
However, if we discount this point, Fehmi’s “open focus” model can be helpful in providing a basic un-
derstanding of how Buddhist meditation works. The main differences then would be that while his model
is basically a psychological one, the Buddhist “open focus” model is an ethical one.

As such, the “narrow objective” attention (NOA), for example, is negative if it is rooted in one of
the unwholesome roots of motivation: greed, hate or delusion.?’ Whereas, the “narrow immersed” at-
tention (NIA) is usually rooted in one of the wholesome roots of motivation: non-greed (charity), non-
hate (lovingkindness) or non-delusion (wisdom). Even NIA is not always wholesome since it can be moti-
vated by greed or lust (as in a sexual act, no matter how focussed one is about it), or by hate (as how god-
fearing terrorists might think after killing hundreds of non-believers), or by delusion (as in the case of one
who has won the first prize in a national lottery, only later to discover it is the wrong ticket or wrong
number).

) o Initial application
Calmness (samatha) |«——— Labelling or subverbalizing — (vitakka)
Relgtion (harmony) |OBJECTIVE] Fixation (analytical)
(“mindfulness”) (“unskilful attention”)
B diffuse narrow A
objective objective
(DOA) (NOA)
diffuse Narrow
immersed immersed
C (DIA) D (NIA)
Skill (“Instinct) Flow (absorption)
(“full awareness”) [IMMERSED] (“skillful attention”)

Mental concentration

(samadhi) <4——— Noting or subliminalising <—— Sustained application

(vicara)

Diagram 7.2 The Buddhist implications of Fehmi’s “open focus” model

8 See Akusala,hetuka S (A 10.174/5:261 f) = SD 18.8 & also Nyanaponika, The Roots of Good and Evil. Wheel
251-253, 1978. http://www.buddhanet.net/pdf file/roots_goodevil.pdf.
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SD 15.1 Bhavana

The proper Buddhist term here for the processes underlying NOA and NIA would be manasikara,®*
literally translated as “mentation” or mental activity or attention, but here with ethical tones. Where the
mental activity is rooted in the wholesome (charity, lovingkindness, or wisdom)—that is, it is focussed,
“going with the flow”—it is “wise attention” (yoniso manasikara); where it is motivated by the unwhole-
some (greed, hate, or delusion)—that is, it is neurotically fixated or coldly calculating—it is “unwise at-
tention” (ayoniso manasikara).

When “objective attention” (OA) is applied to a meditation object (such as the breath) by way of
labelling or subvocalizing mental phenomena,® general calmness (samatha) follows, which if sustained
leads to the mind’s “initial application” (vitakka) or adverting to the object, which is in turn followed by
“sustained application (vicara), with the mind anchored to the object. In Fehmi’s model, the breath would
be regarded as a “narrow” object, while lovingkindness (metta) would be a “diffuse” one, as the goal of
lovingkindness meditation is to encompass the whole world, as it were, without any exception, into one’s
consciousness.®®

In either case, this is followed by zest (joyful interest), profound happiness, and one-pointedness of
mind. This is termed “dhyana” (jhdna) in early Buddhism. In due course, one should “note,” the mental
phenomena, that is, discern them in a non-verbally. This is usually more effective than labelling in lead-
ing to samadbhi, even dhyana, that is, full mental focus.

In the Buddhist framework, the “diffuse objective” attention (DOA) and the “diffuse immersed”
attention (DIA) also apply to more focussed mental states. DOA may refer to basic mindfulness (sati) or
general mental calm (not amounting to samadhi), that is, simple samatha. DOA, on the highest level,
would refer to mindfulness practice (satipasthana), or to what is today commonly known as “calmness”
meditation (samatha), or the attainment of dhyana, when the mind is totally focussed, even to the point
where sensing and thinking (as we know them) cease. This is represented by DIA, which is related to
samadhi or mental concentration in deep meditation.

The two important meditation terms—mindfulness (sati) and full awareness (sampajafifia)—are rele-
vant here. “Diffuse objective” attention (DOA) is close to the Buddhist notion of “mindfulness,” the dir-
ecting of one’s attention to a mental object and yet one remains an observer, as it were.* “Diffuse im-
mersed” attention (DIA) finds a parallel in “full awareness,” that is, the mental presence that sustains con-
ditions conducive to mindfulness and that skillfully deals with any mental phenomena so that the mindful-
ness effectively continues.

Together, mindfulness and full awareness are effective in noting that all phenomena are “mind-
made,” and as such having the characteristics of being impermanent, suffering (unsatisfactory) and not
self (with no abiding essence). This is what is today popularly known as “insight” (vipassand) or “wis-
dom” (parinia) [10]. The balanced development of calm and wisdom leads in due course to self-awaken-

ing.

8 The still mind: the hindrances and dhyana

8.1 TYPES OF MEDITATION

8.1.1 The purpose of meditation. Nyanaponika, in his classic work, The Heart of Buddhist Medita-
tion, writes that the Buddha’s Teaching comprises these three goals:

To know the mind—that is so near to us, and yet is so unknown;
To shape the mind—that is so unwieldy and obstinate, and yet may turn so pliant;
To free the mind—that is in bondage all over, and yet may win freedom here and now. (1962:23)

81 A syn is samannahara, in the sense of directing (upasasiharati) the mind: see Maha Hatthi,padopama S, M
28/1:190) = SD 6.16; see also M 1:445; VVbh 321.

82 This method is popular with the modern “insight” or Vipassana tradition (founded in Burma in the early 20"
century).

8 This is known as “breaking the barriers” (sima,sambheda) (Vism 9.40-58/307-311; DA 2:400).

8 On sati, see Satipatthana Ss = SD 13.1(3.1c). See foll n.
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Piya Tan SD 15.1 Bhavanda, Mental cultivation

These are also the purposes of meditation. When one first begins to meditate, one is immediately con-
fronted by one’s own mind’s true nature. This is not very flattering, especially when one has not been
living a spiritual life; yet many expect to immediately see a calm and clear mind almost immediately. In
the early stages of meditation, the practitioner invariably learns to counteract the mind’s tendency to rest-
lessly run after pleasant feelings and different sense-objects.

The main method of overcoming such distractions is to train the mind to rest harmoniously with a
meditation object, drawn from a wealth of meditation methods: 38 according to Upatissa’s Vimutti,mag-
ga® and 40 according to Buddhaghosa’s Visuddhi,magga.®® The most common meditation method is the
cultivation of mindfulness of the breath (a@ndpana,sati bhavana).®’ Whenever there is a mental distraction,
the mind is directed back to the meditation object (the breath), thus keeping it from straying away from
the present-moment awareness of the object.

8.1.2 Dealing with subverbalization. Once we have experienced “present-moment awareness” [1.5]
for long, unbroken periods, then we could go on into even more beautiful and truthful silence of the mind
—a stage known in forest meditation as “silent awareness of the present moment.” But before we can
really do this, we need to know the difference between this and “inner speech” or sub-verbalization. It is
through our inner commentary that we often think we know ourselves or the world. Actually this inner
speech is simple self-flattery at best and self-delusion at worst.

Inner speech is the way we superimpose our views and biases onto our sense-experiences. As such, it
does not know the world at all, but weaves in strands of desire or of hate, colouring all our experiences
with delusion. It causes us to have risky attachments to people and things we think we “love,” and to
show ill will to those we dislike. It constructs our fears and guilt, our anxiety and stress.

“SILENT AWARENESS OF THE PRESENT MOMENT.” The opposite of these negative states is the silent
awareness that arise in meditation, and to value this, we need to remove the importance we give to our
thinking, or the way we think. In this way, we are ready for the more valuable truthfulness of silent
awareness that will raise the quality of our lives.

One way of overcoming inner speech or matter chatter is to cultivate a more refined present-moment
awareness, watching every moment so closely that we have no time even to comment on what has just
happened. We watching something, at once it is gone, but we must keep our attention laser-sharp at what
is happening right here, right now. If we had an experience and thought, “That’s nice!” “That’s bad!”
“What’s that!” we are commenting on something that is already gone, and we just missed the present
moment! We are entertaining old visitors and neglecting the new ones.

Another useful method of cultivating silent awareness is to recognize the space in between thoughts
during period of inner chatter. If we look carefully—and we need to—we will notice that little window of
silence. It may be momentary at first, but as we recognize that fleeting silence, we become more accus-
tomed to it. But if we look more carefully into this window of stillness, we will experiences an open gar-
den of blissful silence. But beautiful silence is really shy: the moment you say a word, it immediately dis-
appears.

This inner silence is so beautiful, it is very truthful, too: this is where truth and beauty go seamlessly
and painlessly together. It is so beautiful that we realize there are no words for it. We realize that all those
thoughts and words we have had are really pointless, after all. This is where our inner healing begins. The
more we enjoy this inner stillness, we more heal