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“How, dear sir, did you cross the flood?”
“By not halting, friend, and by not straining I crossed the flood.”
“But how is it, dear sir, that by not halting
and by not straining you crossed the flood?”
“When I came to a standstill, friend, then I sank;
but when I struggled, then I got swept away.
1t is in this way, friend, that by not halting and by not straining
1 crossed the flood.”

Samyutta Nikaya 1.1 Oghatarana Sutta
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Special Note

The original language of Buddhism is Pali. In this book, to smooth
the reading, the terms in that language are presented without
diacritical accents. I cannot fail to thank Bhikkhu Bodhi and
Bhikkhu Nanamoli, whose translations from Pali to English were in
turn used for the Spanish translations, and on which the practice of
the Dhamma 1is based. Most of the quotes from the suttas in Spanish

were taken from https://suttacentral.net webpage. There, you can

find examples of the very remarkable translation work from English
to Spanish by Anton Baron, Federico Angulo and Isidatta. I must
also highlight the work by Ven. Katukurunde Nananda, from whom
I took some similes, as indicated in the book. Finally, the works
“Anapanasatisutta, A practical guide to mindfulness of breathing
and tranquil wisdom meditation”, by Bhante Vimalaramsi, and
“The Path to Nibbana” by David Johnson, have not only been a
great source of reference for this book, but they have also a great
source of reference for my own meditative lifetime practice and the

possibility of living the Budhadhamma.
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Abbreviations

DN Digha Nikaya (Long Discourses)

MN Majjhima Nikaya (Medium Discourses)

SN Samyutta Nikaya (Thematically Arranged Discourses)
AN Anguttara Nikaya (Numerically Classified Discourses)

KN Kudhaka Nikaya (Miscellanous Discourses)



Introduction

The idea to write this book arose in October 2021, following a retreat
with David Johnson. The purpose was to capture my experience with
meditation, collaborate with the expansion of the Dhamma, and try to
ensure that the T.WIL.M. technique could expand to more people. Many
monks and advanced practitioners have translated texts from Pali into
English and written a large number of works in that language. In
Spanish, the quantity is much smaller, especially the works that deal
with the practice of T.W.L.M. Therefore, my hope is that this book can
be a contribution to those people who only read in Spanish and want to
clarify meditative training, starting from the suttas originals and the

Buddha's own instructions and teachings.

The suttas are the sermons of the Buddha or his main disciples.
They are collected in a compilation of texts called the Pali Canon. In
this book you will find instructions on how, for example, to meditate or
how to do walking meditation. You will see that I repeat the same thing
many times. The intention behind repetition is not to bore you
(although that can sometimes happen); On the contrary, they are an aid
so that the indication or teaching is retained by the mind more easily. In
early Buddhism the teaching was based on repetition, I thought it
would be appropriate to use a similar approach. I used the suttas as a
basis for expounding the teaching, and then I commented on them. I
hope it is very clear what the Buddha's teaching is and what is my

interpretation. I take absolute responsibility for them. You may have to
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read some chapters several times (perhaps Dependent Origination or

the Four Noble Truths).

The intention in presenting the Buddhist path in all its breadth
(precepts, generosity, meditation and wisdom) is to establish
relationships and bridges within the heart of the teaching, and also
establish relationships between the teaching and daily life. The mind
that lives everyday life is the same one that meditates and the one

that meditates is the same one that lives everyday life.

This work was intended for people who know nothing about
Buddhism, but also for those who already have some experience and
are looking for another approach that may be refreshing and
enlightening. That is what I experienced myself when I followed the
instructions of Bhante Vimalaramsi and David Johnson: after almost
20 years of experience with meditation, by changing my practice

and my perspective, my life also changed wonderfully.

You will find the word suffering many times in this book. Dukkha,
it is a Pali word that has different connotations depending on the
contexts in which it appears, for example, suffering, instability,
discomfort, stress, among others. The choice of translation dukkha
suffering invariably includes - from a slight annoyance to a painful

event - all other

At the end of the book, you will find bibliographical citations in
English and Spanish, which I consider important to share. These

recommended works will help you expand and deepen your
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understanding of the workings of the human mind and understand
how suffering arises and, above all, the cessation of suffering. The
Buddha called this process Dependent Origination. As in all his

teachings, he invites us to see and experience it for ourselves.
The objective of Dhamma It is the cessation of suffering.

May all beings find relief
and can enjoy all kinds of happiness,
May your steps guide you towards the supreme goal (Nibbana)!






CHAPTER 1

What is Buddhism?

Around the 5th century B.C.E. Buddha Gotama lived in the
northwest of present-day India. He was born in the kingdom of the
Sakyas clan and his name was Siddharta Gautama. He was the king's
son and firstborn and was therefore the heir prince to the throne. His
father, Suddhodana, was deeply saddened when Sidhartta decided to
leave the palace, his wife, and his young son, determined to find the

path to the complete cessation of suffering.

At that time in India, the northeastern kingdoms and cities were
relatively new. Many young people followed ascetic and spiritual
paths in order to achieve liberation through alternative paths to the
prevailing Brahmanism, which was the dominant spiritual tradition
in India. Brahmanism is based on the Vedas, its oldest scriptures,

which permeated the entire culture of India.

There were four castes: the Brahmins, the upper caste, the
scholars. They were in charge of rituals, ceremonies and sacrifices
and were consulted by the kings. The warrior caste, which included
kings and rulers, was the caste to which the Buddha's clan. Then
came the merchant caste and the last caste was the servants. In
reality, there was a fifth, that of the “untouchables”: it was believed
that mere contact with this person could “taint” the karma of the

person who interacted with them. It was a society where Brahmins
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held power, based on the “purity” and “nobility” of their ancestry in

divinity, as described in the Vedas.

It is important to mention that the Buddha questioned these beliefs.
In several suttas testimonies appear of this exchange with the
Brahmins, whom he urged to reflect on what it means to be a Noble.
According to the Buddha, this does not depend on the circumstances of
the person's birth, but on following the precepts, being generous,
cultivating the mind (meditation) and wisdom, and understanding how
the human mind works. The concept of liberation, or Nibbana, it
already existed at that time in the context of Indian culture, but for the

Buddha liberation meant putting an end to suffering definitively.

To achieve this goal, he became a disciple of two teachers: Alara
Kalama and Uddaka Ramaputta, with whom he practiced meditative
abstractions or jhanas of abstraction; but he later rejected this path
because he considered it not conducive to his final goal, the Nibbana,
the cessation of suffering. In the jhanas that describe the suttas, the
Buddha redefined their role in mental cultivation. They are states of
consciousness from which, gradually, the person begins to understand,
according to their own experiences, how the mind works. Then, for 6
years, he practiced extreme austerities; but he understood that this was
not a way to achieve his goal either. Finally, he abandoned both paths.
He then remembered a meditative experience (jhana) that he had had as
a child: when Prince Siddharta was about 10 years old, in the kingdom
of the Sakyas, it was a tradition that the king was the one who gave the

first blow with the plow when sowing the first seed. King Suddhohana,
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father of the future Buddha, asked his prime minister to go and find the
young prince. The minister found him meditating under a tree, in such a
peaceful attitude that he did not dare to disturb him. The memory of
this experience would cause the development of the jhanas as a gradual
path towards complete awakening: they are meditative states full of
happiness that promote a gradual cultivation of the mind that, as
Buddha declares, “are a kind of happiness that should not be feared
because it does not depend on sensual desires.” nor of harmful

b

states...”. Then, having made the determination to achieve the
cessation of suffering, he glimpsed the Dependent Origination and on
the night of the full moon in May he achieved the Supreme
Awakening, and at the age of 35, he transformed into the Buddha,
which means "He who has Awakened”. For the next 45 years, until his
death at age 80, he dedicated himself to teaching the path that leads to

Nibbana, that is, to the complete cessation of suffering.

Much later, the name Buddhism was given to the teachings of

the Buddha. (Dhamma).

These teachings include:

e the Conduct of life or precepts (Sila),

e Generosity (Dana),

e Meditation or mental development (Samadhi),

e the Wisdom (Parinia).



The Happy Dhamma

These teachings are compiled in the Pali Canon which consists of

two parts or “baskets”, which are:

I.

The Vinaya Pitaka, which are the rules for monks and nuns and

also contain stories and teachings, and

The Sutta Pitaka are sermons. These speeches are grouped into 5

collections:

1-the Digha Nikaya (Long sermons),

2-the Majjhima Nikaya (Medium Sermons),

3-the Samyutta Nikaya (Sermons grouped thematically)
4-the Anguttara Nikaya (Sermons grouped numerically)
5- the Kuddakha Nikaya (Various sermons)

In these sermons we will encounter the two most profound

teachings of the Buddha: The Four Noble Truths and Dependent

Origination. Later in this book you will find a chapter for each one

with its development. Here I will only present them.

The Four Noble Truths are:

1.

Dukkha (suffering or dissatisfaction): in life there is suffering or

dissatisfaction,
Tanha (greed): greed is the cause of suffering,
Nirodha (cessation): the cessation of suffering

Magga (path): there is a path that leads to the cessation of
suffering. This path is the Eightfold Noble Path: Right View,
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Right Intention, Right Speech, Right Action, Right Livelihood,
Right Effort, Right Attention, Right Stillness or Concentration.

We can see that the Four Noble Truths are presented in such a way
that they are conditional on each other, that is, that suffering is
dependent on greed, and therefore impermanent, and that the path that
leads to the cessation of suffering is the Eightfold Noble Path. The Pali
Canon is, then, an enormous compilation that shows the conditionality
of reality, that is, that all phenomena have a condition or a cause that
produces an effect or fruit that, in turn, is transformed into a new

condition. This is the core of Buddhism: Dependent Origination.
Its short version is:
Because this arises, that arises
Because this ceases, that ceases.

Again, we see conditionality. The relationship between the Four

Noble Truths and conditionality is established.
The long version consists of twelve links:

1. what characterizes the condition of any sentient being, that is,

death, aging, grief, affliction, etc. It is caused by:
2. birth or conception, which has its cause in:
3. the existence or Habitual Tendency, whose cause is:

4. attachment (opinions, justifications, etc.), caused by:
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5. craving (when the mind contracts and says “I like it”, “I don't

like it” or “I am that”), caused by:

6. the feeling (pleasant, painful or neither pleasant nor painful),

which has its origin in:
7. contact, whose causes are:

8. the six sensory bases (sight, hearing, smell, taste, touch and mind),

which have their condition in;

9. mentality —materiality, the psychophysical organism, whose cause
is:

10. consciousness, the process of recognizing, which is conditioned
by:

11. mental formations (thoughts and all mental processes), and these

arise from:
12. ignorance.

In the chapter dedicated to Dependent Origin we will see each
link in detail, here we only present them to introduce the concept of

conditionality or causality of life and how human cognition works.

In it Sutta Pitaka there are instructions for meditation. You can
also see the many and varied ways that the Buddha or his disciples
used to expound the Teaching (Dhamma). This versatility is due to
the Buddha's exceptionality as a teacher: he used different media for
different people. Although he gave his speeches to a community,

each person felt that he was speaking directly to them.

10
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All of the sermons you will find in this book are from one of the
five collections of the Pali Canon. There is a third part or “basket”, the
Abidhamma, but it is much later than the Buddha (about two hundred
years later) or the first Arahants (those who have achieved complete
cessation of suffering), who were direct disciples of the Buddha and
survived him. The Abhidhamma It is written in a much more complex
way, and even the style is different. The inclusion of Abhidhamma as a
third basket was a consequence of the fact that, in the 3rd century BCE,
King Asoka unified much of the Indian subcontinent, and began to
practice Buddhism. Then the Buddhist monasteries began to receive
support from the temporal power. This caused the Brahmins, the
highest social caste in India and the representatives of the official
religion, to stop receiving economic favors from the court. Many of
these Brahmins entered Buddhist monasteries and so the two different
traditions began to mix. For some revisionist currents, the Abhidhamma
is the first comment to the two original baskets. It is important to keep
in mind from which conceptual framework one exercises meditative
practice, because depending on what instructions are followed (they
can be taken from the Abhidhamma or from other sources) the results

could be different.

Buddhism is, then, a path with a clear objective, conceived and
developed by a Buddha. As a teaching, it was later compiled and
organized by Arahants during the First Council, held a month after the
death of the Buddha. The objective, Nibbana, is the complete cessation

of suffering. During this process, relief from suffering is gradually

11
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experienced or, what would be equivalent, an increasingly happy and
carefree, more equanimous mind, and a direct understanding of reality

as it is, which is what allows said lightness and happiness. mental.

I think it is a wonderful path! And this book invites you to see a

glimpse of that path.

If you are seriously determined to be happy, if you are open to
change, Buddhist practice in its entirety (precepts, generosity,
meditation and wisdom) will be the foundation, experience and fruit

of that determination.

12



CHAPTER 2

The conduct (Si/a), The precepts

. I make the determination to follow the precept of not killing or

harming living beings on purpose,

. I make the determination to follow the precept of not taking

what is not given,

. I make the determination to follow the precept of not leading a

sexual life that hurts me or others,

. I make the determination to follow the precept of not lying, not
saying aggressive words, not slandering and not speaking with

indiscretion or malice about someone.

. I make the determination to follow the precept of not taking

alcohol and drugs,

. I make the determination to be loving and kind with myself and

with all living beings.

The precepts (Sila in Pali) belong to the first area of Buddhist

teaching, the other two are meditation (Samadhi) and wisdom (Parina);

and we could also add that of generosity (Dana) which is a

fundamental element in practice and in life and will have its own

chapter. The precepts, within Buddhism, have a special character. In

general, many people consider following the precepts to be outdated or

repressive; but when one decides to embark on a path of mental

development, the precepts are milestones on the gradual path towards

13
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being able to clearly distinguish what is wholesome from what is not.
The precepts are not a condemning element but an opportunity to
observe ourselves and, especially, observe how the mind works in our
daily lives. As we put them into concrete practice, it will become clear
to us what the goal of the precepts is: that the mind be free of remorse,
guilt, anger and all those emotions that tend to be destructive for
oneself and for others. Our perception of reality depends on what the
state of the mind is. In other words, the physical word or action will
emerge from the mental intention; if this intention is rooted in what is

healthy, so will our words and actions.

To the five precepts observed by laypeople, two additional precepts
can be added:

7. do not sing, nor dance, nor use perfumes or ornaments,
8. do not eat solid things after noon.

These last two are usually observed when making 10-day
retreats; and the content of precept 3, on health in sexual life, is

replaced by the absence of sexual life during the retreat.

For monks the precepts are 227 and for nuns 311; But if during
our daily lives we comply with the first 6, we will have already
achieved great ease in calming the mind when meditating. Also, a
person who observes the precepts may have much greater ease in

mindfulness, because in his mind distractions are easier to abandon.

Let us take as reference an extract from sutta no.61 of the
Majjhima Nikaya, the Sermon to Rahula, the son of the Buddha, in
Ambalatthika:

14
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“Whenever you want to perform a bodily, verbal or mental

action you must reflect on it:

“Will this bodily, verbal, or mental action that I want to
perform lead to self-distress, to the distress of others, or to both?
Could it be an unworthy bodily action, with painful consequences,
painful results?' If, in your reflection, you know that it will lead to
self-affliction, to the affliction of others, or to both; It will be an
unworthy act with painful consequences, painful results; then any
such bodily action is absolutely unsuitable for you to perform. But
if in your reflection you know that it would not cause distress... it
would be a dignified bodily action with pleasant consequences,
pleasant results; then any such bodily action is appropriate for you

to perform.

“While performing a bodily, verbal or mental action you must

reflect on it:

““Does this bodily, verbal, or mental action I am performing lead
to self-distress, distress of others, or both? Is it an unworthy bodily,
verbal or mental action, with painful consequences, painful results?
If, in your reflection, you know that it leads to self-affliction, to the
affliction of others, or to both; It is an unworthy act with painful
consequences, painful results; then, you must abandon the action.
But if in your reflection you know that it would not cause distress... it
would be a dignified bodily action with pleasant consequences,

pleasant results; then you can continue with it.

15
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“Having performed a bodily, verbal or mental action, you must

reflect on it:

“'Did this bodily, verbal, or mental action that I performed
lead to self-distress, to the distress of others, or to both? Was it an
unworthy bodily, verbal or mental action, with painful
consequences, painful results?' If, in your reflection, you know
that it led to self-affliction, to the affliction of others, or to both; It
was an unworthy act with painful consequences, painful results;
then, you must confess it, reveal it, expose it openly to the Master
or to some recognized companion in the holy life. But if in your
reflection you know that it did not cause distress... it was a worthy
bodily action with pleasant consequences, pleasant results; then
you should remain mentally calm and joyful, training day and

night in meritorious qualities.

The text of sutta It is quite direct and clear: before any physical
action, word or thought we make, we must consider ourselves, consider
the other and consider both. The precepts are based on a happy mind
devoid of conflicts. If we observe carefully, we will realize that,
although 10 meritorious actions can be carried out in a day, only one is
enough in which any of these precepts have not been observed (for
example speaking in a bad way to someone), so that the consequence is
that the mind returns to the fact again and again, that is, it will feel
remorse; This in turn will generate mental restlessness and, when it
comes to sitting down to meditate, the conflictive situation will appear
again and again, making meditating seem like a fight against the mind.

This is a very clear example of how not observing a precept creates a

16
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restless mind, which leads to difficult meditation. Consequently, we
will not be able to see life's circumstances from other perspectives or,

as they say in the suttas, wisely.
Now let's look at each precept in more detail.

1. T make the determination to follow the precept of not

intentionally Kkilling or harming living beings on purpose.

It is important to understand that all sentient beings seek love and
acceptance. The mind that is cultivated through Brahma Viharas
(The Divine Abodes) slowly develops a feeling of peace that begins
with oneself and radiates to the environment. Observing this
precept implies having a mind imbued with goodness that radiates,
like the light of a candle, in all directions. Then, beings will receive
this love and we will be able to act accordingly. This includes

contemplating all life: animals, insects, plants, etc.

Regarding this precept, my intention is not to argue about any
particular issue, but to understand that every time we intentionally
take a life, it generates conflict in the mind and, therefore, suffering.
The precepts represent a basis, a starting point, for obtaining a more
harmonious mental life, which in turn will be reflected in our
actions in the world and in meditation. World peace always begins

and ends in the mind.

As an example of this precept, let's take the case of someone who
kills the cockroaches or ants in his home. All beings, when they
feel their existence is threatened, feel fear or even terror and,

therefore, suffer. By killing them, or intending to do so, we are

17
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creating suffering in our minds, whether we realize it or not; and
suffering in the other being. A gentler way to solve it is to make the
home environment unfavorable for these insects. For example,
cockroaches do not like clean and bright places, nor do they like
fresh aromas such as mint or bay leaf. If it doesn't find food, the
cockroach will go somewhere else. Thus, we will have carried out

“plague control” without the need to intentionally kill.

The other aspect of this precept is that of intentionally harming,
although here this would imply not physically harming another
being, we can take this vision more broadly and see that it is a
foundational aspect of the other precepts. For example, if I intend to
harm or harm someone, this could involve lying or deception or, for
example, taking something from them (stealing) to make them feel
bad. Therefore, when Loving-Kindness is cultivated (Metta), this
opens us to clear clarity about how a mind with a wholesome
intention feels. A wholesome intention is lived in a harmonious and

joyful way.

I make the determination to follow the precept of not taking

what is not given.

What we have not been offered we should not take, in other
words, not steal. Not stealing not only refers to material things,
but also, for example, to time. Having the habit of arriving late
to some place or commitment without informing the other

person is a way of taking time that was not offered to us.

18
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Many times, the reason for breaking this precept is linked to a
feeling of “injustice”: “others have it and I don't.” This way of
reasoning is fueled by a deep feeling of dissatisfaction that, if
given free rein, will be the cause of all kinds of hardships. By
not being satisfied with my life or my financial situation, I
justify any action to alleviate the dissatisfaction. In general
terms, whoever steals has to lie or deceive, they even have to
harm other beings or, sometimes, even kill them. So, we see that,
by breaking one precept, it is very likely that others will also be
broken. This produces a great deal of conflict in the mind and,
above all, great confusion. All the usual emotional tendencies
around what is “mine” (“my” house, “my” money, “my” car)
become obsessive, this obsession leads to fear, fear of “losing”
what I have, this returns to generate dissatisfaction and reinforce
identification with what is “mine”, causing us to act dishonestly

again to satisfy an unwholesome intention.

I make the determination to follow the precept of not leading

a sexual life that hurts me or others.

This precept implies that sexual relations must be consensual and
understood. A boy or girl cannot understand what sexual union is
about, forcing them to have sexual relations can cause enormous
trauma and suffering. The same thing happens with relationships
that are outside the couple and that often involve a lie. The
damage and mistrust that this situation produces generates
unnecessary suffering. So, it is important to recognize that sex life

is the establishment of a bond and, many times, the two people
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involved may not have the same desire, or expectation regarding
the sexual encounter. When this disparity of intentions occurs,
disagreements related to the expectation of satisfaction usually
arise: if this is not completed or is not what one expects, suffering
arises. Satisfaction does not depend exclusively on the other, but
also on the state of mind of both people at the time of the
encounter. One intention could be to share a beautiful moment of
intimacy and, quite another, the demand that the other must give
me what [ demand. Disagreement can lead to continually pursuing
satisfaction, with different people, and living in permanent
frustration. The usual thing is that one does not reflect on how
one's mind is or what one's intention is in relation to the
relationship, but rather one takes responsibility for the other
person. Due to irresponsibility regarding our decisions, we blame
others about a personal decision. In this sense, the sutfa says that
we must reflect on our mental, verbal or physical action; If this
leads to a wholesome experience, not only for us but also for the

other person, then it is an action that can be continued.

I make the determination to follow the precept of not lying,
not saying aggressive words, not slandering and not speaking

maliciously about someone.

Perhaps this precept is the most difficult to observe. “Do not lie”
includes all types of lies, even the “most innocent” lies (as we
advance in meditation practice, we will see that even an “innocent
lie” can bring suffering consequences). When we intentionally say

something that we know to be true, conflicts arise in the mind. A
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troubled mind often finds it harder to calm down and even harder to

see things as they are.

Aggressive words are insults and also expressions that only have
the purpose of emotionally hurting the other. Many times, during
youth, people make use of insults or ridicule: it is part of rebellion
and self-discovery. But it would be very important to recognize
how the mind is when we insult or curse: Is it contracted or

expanded? Is your mood peaceful and happy or frustrated?

Not slandering means not speaking falsely about others when

they are not there.

When we aggressively criticize someone who is not there, how
do we feel? Does this type of verbal behavior lead to mental

harmony, or harmony with the other?

Does this type of comment help solve a problem or is it just a

way to justify the discomfort I feel at that moment?

So, we see that speaking appropriately is an art that requires all our
attention and warmth. This does not mean that it is not possible to
set firm limits or make criticism. What we must be clear about is
that, when we set a limit, our mental intention is to stop a harmful
action, and when we criticize, we do so to bring clarity to the action

and not with the intention of judge to someone.
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5. I make the determination to follow the precept of not taking

alcohol and drugs

Consuming any type of substance has effects on our body and
mind. Alcohol and drugs often cause mental confusion and can
have all kinds of consequences, such as lying or having violent
verbal, mental or physical behavior. The processes of the mind are
very subtle and, as we develop it, we will be able to perceive
smaller and smaller changes in mental disposition. Of course, in
case of illness, medicine is necessary; Here we are referring to
“recreational” uses, which bring all kinds of undesirable
consequences. The taste of wine can be delicious but the physical
consequences of drinking it (dizziness, vomiting, mental confusion)
are not something desirable or fun. The fundamental thing is to
realize that there are no harmless decisions: all our actions have

consequences. We are responsible for them.

At its core, the Buddha’s teaching emphasizes responsibility for

all our actions..
6. I resolve to be loving and benevolent to myself and all living
beings.

Up to this point we have stated the first 5 precepts for lay people. If
we pay attention, we will see that the precepts tell us what we

should NOT do: unwholesome actions of mind, speech and body.

This last precept, the sixth, asks us something deeper: we must not
only abandon what causes suffering to us and our environment; But

we must also develop a broad, happy and light mind, which radiates
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feelings such as Loving-Kindness, Compassion, Empathetic Joy or
Equanimity. This naturally generates a calm in the mind that allows
us to see more clearly the conditions under which we make our
decisions, what the consequences of them will be and the always

welcome possibility of changing if a decision is harmful.

The voluntary intention to be kind and kind to ourselves and to
others leads the mind to another perspective, one that is not
focused on “mine” or “I am such and such.” This new perspective
opens the way for the mind to begin to condition itself to address
the attachment we have to our opinions, which are often the cause
of harmful actions. It is in these opinions where the concept of
"injustice" is rooted, where the feeling of victim (or victimizer)
arises, where the pride of believing that the world exists to satisfy
us appears, without us having to reflect on our intentions and

decisions.

We can see that depending on what our mental, verbal and
physical intentions are, this is how the future fruits will be, that
is, they will share the characteristics of the intentions that
originated them. If the intention is kind, the fruit of that intention
will have the same characteristics. This is based on the law of
cause and effect, but it is important to clarify here that the fruit is
what will be perceived in the mind. For example, if we have the
mental intention to speak kindly to someone, this seed will give
a corresponding mental fruit; perhaps the person who receives
our comment is not at an appropriate time to hear it and will not

receive it well; but because our intention was healthy, it is
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possible to recognize that, perhaps, it was not the time to do it
and we can quickly apologize: it was not our intention to harm
but to relieve. There is something very profound here related to
Dependent Origin and the kamma (action): for Buddhism, the
kamma It arises when the intention arises. We will develop this
throughout the book, so I ask you to be patient! The important
thing is to recognize that the more we cultivate thoughts of
Loving-Kindness (Metta) during daily life, the simpler life will
be. This is the reason why the Buddhist path is a complete
method for the eradication of suffering: many people only
meditate and then, in their daily life, are unaware of the precepts
or generosity; Therefore, he continues to suffer considerably
even though he meditates. Life and meditation are lived with the

same mind.

This sixth precept naturally leads to being able to smile, to a
happy and open mind. The smile is a powerful ally of practice
and life. Smiling helps our attention to be well-fed and radiant.
Smiling makes us take situations much less personally and,

consequently, is able to see things as they are.

My intention in showing and briefly commenting on the precepts
is to invite you to practice and review in a fresh and renewed way
what their deepest meaning is. The invitation is to observe our
behavior to, as the sutta, to be able to realize that life can be more

peaceful and harmonious and, therefore, with less suffering.
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Generosity (Dana)

In Buddhist practice, generosity is central. Its consequences are

always beneficial and wholesome. First, let’s observe our mental

state when donating or giving. If our intention is selfless and

generous, we will see that the act of giving brings us happiness here

and now. This 1s what expresses the third of the six characteristics of

teaching (Dhamma), according to AN 11.12:

1- The teaching is well explained by the Blessed One, it is not a

speculative philosophy; This is what makes it good at the
beginning (Precepts), good in the middle (Meditation) and good
at the end (Wisdom).

. It is verifiable through practice and known directly.

The teaching yields results here and now, that is, it is immediate:

there is no need to wait for future rebirths

The teaching is open to all beings, who can verify it and

experience it for themselves.

. You can enter into teaching and, therefore, make it part of one's

life.
The teaching is realized by the wise for themselves.

When he refers to the wise, he is talking about those beings who

have achieved some of the stages of awakening (Chapter 7).
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We can clearly observe that in points 2, 4, 5 and 6 the Buddha
insists that the teaching must be experienced by oneself. This implies
being responsible for our actions and brings us back to the topic of
intentions, which we talked about in the previous chapter: when we are

generous, we achieve a comfortable and detached mental life.

It is important, then, that we observe the state of mind when
donating and being generous: the fruit of these actions will depend

on it.
Let's see the sutta of AN 8.33

Monks, here are these eight bases for [making] donations. And
what are those eight? One offers the donation based on desire.
One offers the donation out of hatred. One offers the donation
based on illusion. One offers the donation out of fear. One offers
the donation [thinking|: ‘Donating was practiced before by my
father and my ancestors; 1 should not abandon this old family
custom. One offers the donation [thinking]: 'Having offered this
donation, with the breakdown of the body, after death, I will be
reborn in a good destiny, in the heavenly world." One offers the
donation [thinking]: 'When I offer this donation my mind becomes
peaceful and joy and bliss arise.” One offers the gift for the
purpose of developing and perfecting the mind. These are, monks,

the eight bases for [making| donations.”

We see that every action in our life depends on the mental

intention behind it, and its result will reflect some of the
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characteristics of that intention. According to the last two bases for
giving set forth in the sutta mentioned, joy and bliss are generated

immediately. This makes the mind refine.

When we talk about giving, it doesn't just mean money or material
things, it can be a smile to someone who has a lot of work, a hug, an
ear to listen to a problem or help with tasks that the other person may
find difficult to do, for example helping to lift heavy bags for elderly
people, feed an animal or any other action that relieves suffering. But

please always keep in mind the mental attitude

This generosity gives us the experience of a broad, carefree,
happy and, above all, detached mind, with this we practice “letting
go” of fears, obstacles and also the craving that is the nourishment
of obstacles. This allows us to more easily let go of harmful mental
states, because we are not placed in a fixed position of identity. The
6 Rs (See chapter 4) are much easier to apply because the mind has

developed in a very wholesome direction.

Bhante Vimalaramsi points out that for him it is a true miracle to
be able to let go of anger, jealousy, envy or any other obstructive
state and, in that moment of contraction (applying the 6 Rs) direct
the mind with a smile to the object of meditation or a wholesome
and happy state. We all know that when we are overcome by some
strong emotion is when we most need the 6 Rs (the noble effort) and
how difficult it is sometimes to do. It is no coincidence that the
Buddha called it Noble Effort! This is where generosity, if cultivated

assiduously, will bring forth the memory or mental tendency of what
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a detached mind means. This is especially important in learning to
be open and not even cling to our opinions, which often generate

conflicts.

This does not mean being “politically correct” but rather truly open
to understanding that opinions are rooted in an Origin Dependent
mental process (chapter 5) and are part of the identification that we
have to learn to abandon. How many times in life have we heard
someone, or ourselves, saying “I'm right” and perhaps that is so, but we

continue to feel bad, dissatisfied, that is, we suffer.
There are some verses from Dhammapada:

3. “He abused me, he beat me, he defeated me, he stole from me”,
in someone who harbors such thoughts, the hatred never

ceases.

4. “He abused me, he beat me, he defeated me, he stole from me”,

in someone who does not harbor such thoughts, hatred ceases.

5. Hate is never surpassed by hate in this world, hate is only

surpassed by love. This is an eternal law.

I believe that the Buddha clearly shows us that the most
important thing when we find ourselves in a situation where we
recognize that we suffer, due to craving and identification, it is best
to mentally abandon the obstacle and not get entangled in useless
explanations or justifications that only increase the discomfort. This,
in itself, is an act of love and generosity towards ourselves and our

environment.
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In the Spanish language we have an expression “it is not worth
it” and we apply it when we want to stop trying to achieve a goal,
whose constant effort brings us pain or frustrations. It should be

“worth the joy” of doing things for themselves.

Generosity is important for life and for meditative training,
which are not really separable. At many moments during meditation,
craving and the attachment to justify ourselves will arise, and then
the generosity will arise that reminds us that “it is not worth it” and

we will be able to abandon obstacles with greater lightness.

Another aspect of generosity is that the merits of giving

(regardless of what is given) will bear fruit in the future

When someone decides to start meditating, follows the precepts
and practices consistently, after a while, which depends on each
person, they begin to feel changes in their way of taking things and

in their way of acting in life.

You feel that you react less to certain negative situations and that
your mind is more stable. This fruit is related to the initial intention
(Kamma) to give yourself the space and time to meditate, that is, to
be generous with yourself. The result is relief and then, gradually,
we observe a change of perspective in our lives and increasing well-

being.

When we take the time to meditate, we are being generous with
ourselves and, if this meditation is TWIM (Chapter 4), and has Loving-
Kindness as its objects (Metta), the compassion (Karuna), the Joy that
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Pervades everything (Mudita) or Equanimity (Uppekha), we are
radiating these feelings to all beings. When we are demanding of
ourselves or others, and I am talking about a demand with a harmful
expectation, we will suffer, because the mind contracts, it becomes
greedy. That is why generosity has that innocence of giving and giving
regardless of the result, we are joyful and happy here and now, ready to
meditate! The mind opens when we give ourselves permission to
meditate, and therefore, it develops and perfects itself, but we will look

at this in more detail in the next chapter.
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CHAPTER 4

Tranquil Wisdom, Insight Meditation (Samadhi)

What is the TWIM?

The Tranquil Wisdom Insight Meditation, known as TWIM from its
English name Tranquil Wisdom Insight Meditation, is a type of
meditation that combines Vipassana (the Insight Meditation) with
Samatha (Serenity Meditation) and was organized by Bhante
Vimalaramsi, an American monk, with over than 40 years of
meditation experience. According to suttas, there were never two
different meditations but rather two interconnected factors - insight
and serenity - that develop together during meditation. The idea and
practice of two different meditations arose from commentaries on
the suttas, especially the Visudhimagga, a text from the 4th century
CE, about a thousand years after the Buddha’s Parinibbana.

Bhante Vimalaramsi, after having practiced meditation based on
the commentary Visudhimagga, concluded that this method was not
effective to the cessation of suffering. A monk known as Banthe
Punnaji then suggested that he disregard the commentaries and base
his meditation on the originals suttas. The change was astonishing,
and as time went by, Bhante Vimalaramsi found that the instructions
in the suttas they effectively led to the cessation of suffering. So, he

formalized this form of meditation and called it TWIM.
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What is Craving?

The Buddha teaches that during meditation one should actively and
voluntarily tranquilize the mind and body (including the head). Bhante
Vimalaramsi replaced the word “tranquilize” with the word “relax.”
Recognizing craving is very important, since it is the root cause of
suffering and, therefore, the hidden force (and sometimes not so
hidden) behind distractions or, as they are called in the suttas, of mental
defilements. Craving always manifests itself as a contraction in the
mind, head, and body and is a resistance to what we are feeling in the
present; In other words, it is the mind that “likes” or “dislikes” what
arises, or identifies with it and says “I am that.” That liking or disliking
“taints” the present and creates the false belief in an “I” or essence that
exists permanently, separated from conditions. Consequently,
identification arises leading to suffering. A mind that remains in the
present is a pure mind, free from distraction, it is the mind of an
Arahant (see chapter 7). However, it is not necessary to have achieved
fully liberation to experience present-moment awareness with a calm
and joyful mind. The path is the method that the Buddha taught:

meditation.

Instructions for Meditation

To begin meditation, we will use one of the Divine Abodes (Brahma
Viharas) as an object of meditation (or attention to breathing if you
preferred). We will start with Loving —Kindness (Metta). The first

step is to allow ourselves a smile. It is important to recognize that
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smiling leads to a happy state of mind. Meditating with a smile
promotes wholesome mental states. When we smile, the mind
naturally develops awareness, joy and tranquility much more easily.

Remember to smile throughout the day.

Second, look for a stable position. The back should be
comfortably stretched. It is recommended that you sit for at least 30
minutes, without moving (you will see that the times gradually
lengthen). Do not move your fingers or toes; don't scratch if you feel
any itching. Each of these movements is usually a manifestation of
restlessness and we will treat it as an obstacle. We will see a little
later in this chapter how the application of a mental process called 6
R will allow us to abandon these obstacles. It is not necessary to sit
on the floor, if this is difficult, you can use a chair and place a pillow
under the pelvis and another at the height of the lumbar area so that
the back is upright. In meditation, the work is with the mind,
therefore, there are no magical postures. The important thing is that
the posture, as much as possible, is comfortable, because, as will be
seen later, meditation times will increase until reaching 3 hours, or

even more, without moving.

Once we sit in the way described, we evoke a memory or an
image from our life of when we were happy. If this is difficult, we
can resort to a video of animals playing, or babies. That is, any
image that generates joy, calm and a light mind. We will see that
when we evoke any of these images, a warm and bright feeling will

arise that usually manifests itself in the center of the chest, or,
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sometimes, in some other place on the body. This feeling is what we
call Loving-Kindness. From that feeling in the center of the chest we
will begin to radiate ourselves for about 10 minutes; for that we will
mentally tell ourselves “may our mind be calm, may our mind be
happy and peaceful” or any other text that is easy for you. This will
make the feeling easier to recognize and little by little the mind will
be impregnated with Loving-Kindness in a natural way. Please don't
put pressure on the feeling: don't try to make it stronger or overfocus
on it. In this type of meditation, intention has great value. The
intention towards the object of meditation should be gentle. Repeat
the phrase only if you feel the feeling fading. Don't repeat it over
and over again. After those initial 10 minutes, during the rest of the
meditation, you will radiate the feeling towards your spiritual friend.
The spiritual friend should be someone who has qualities that you
admire, for whom you do not feel any type of sexual attraction, who
is not a family member; you must know him personally, and he must
be alive. To radiate them, do not push the feeling outwards, rather
place your friend in the center of your chest and give them a hug
with that feeling. The important thing here is that your mental
energy is with the feeling, do not try to visualize your friend if
visualizations are difficult for you, just evoking his name once is

enough, he will be receiving that feeling.

As the meditative practice matures these instructions may vary;
but this is something you should consult with your meditation

teacher or a more trained spiritual friend.
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Now, every meditator knows that distractions or obstacles are a
fundamental part of meditative practice because from them we can

clearly observe what our attachments are.

When our mind is distracted from Loving-Kindness, we apply

the 6 Rs.

What are the 6 Rs?
The “6 R” are:
Recognize
Release
Relax
Re- smile
Return
Repeat

Imagine this situation: we are kindly with the object of
meditation and at some point, you realize that our attention has
shifted away from Loving-Kindness. It may have been drawn
towards physical or emotional pain, thoughts, memories or planning.
The content of the distraction doesn't matter. To return to the object
of meditation apply the 6 Rs. The 6 Rs represent Right Effort, which
is a core factor of the Noble Eightfold Path(explained in Chapter 5).
It consists of abandoning unwholesome or obstructive states of mind

and developing wholesome ones, in the following way:
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Recognize: the first step is to recognize that we are no longer

with the object of meditation, then

Release: letting go of distraction means stopping paying

attention to it, not thinking about it.

Relax: This step is crucial, here we relax the contraction that
originated in the mind, head and body when the distraction arose.
This allows us to abandon greed (7anha), which is what fuels
distraction. By applying this step, we will notice relief in our head,

body and mind (the degree of relief may vary) and with that relief,

Smile: Smile in your mind, in your heart and on your face. This
smile allows the mind to gain energy, that is, our joyful attention is

rejuvenated and,

Return: With that smile and that relief, we return to the object of

meditation,

Repeat: We gently stay with the object of meditation as long as

W€ can.

This process may seem long, but it is a false impression. It is a very
natural and rhythmic way of granting the mind an increasingly deeper
calm. The 6 Rs process must be applied comprehensively, without
stopping at any of its parts. The intention of the 6Rs is to be able to
recognize and abandon not only distraction but also the greed that feeds
it, and which is the beginning of the false belief in a personal identity.
Through the process of relaxing and smiling we will be able to return to

the object of meditation gently and without pressure.
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Distractions are not a “bad” thing; they offer us the possibility of
purifying the mind, that is, of bringing the mind to the present in a
loving way. Therefore, do not get angry or pressured when you have
a meditation with many distractions, as this is part of the practice
and does not mean, as many people mistakenly believe, that you
have had a bad meditation. In fact, distractions are what allow us, by
abandoning them, to develop a calmer and clearer mind. Every time
we apply the 6 Rs we are applying not only the Noble Effort, but the
entire Eightfold Noble Path: the objective is for the mind to
gradually calm down and be in the present in an open and joyful
way. That is, it becomes a pure mind. The meditator's job is to
observe, recognize, let go, relax, smile and observe again. There is
no need to get involved with any mental content, nor with the “why”
of things. We work on “how” we do what we do, how our mind is in

the present.

What are the Obstacles?

In Buddhism there are five hindrances:
v" Doubt

v' Sensual desire

v Aversion or ill will

v' Laziness and lethargy

v' Anxiety, restlessness or worry
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If any of these hindrances (in all their shades) arise, they prevent
a wholesome mental state from developing. No matter what the

hindrance is, apply the 6Rs.

The first obstacle, doubt, appears when we continually ask
ourselves if we are meditating correctly, or if it is an adequate
practice, or in what way jhana we meet, etc. Any doubt that arises
during meditation is something that leads us to speculation and,

therefore, makes us more and more restless.

The second obstacle, sensual desire, wanting to experience
something other than what is happening now. It can be related to the
five senses (for example, a food, a song, a scent, etc.); or with the mind:
by not obtaining what we want, restlessness and perhaps aversion to the

sensation we are experiencing in the present will arise.

The third obstacle, aversion or ill will, is the flip side of sensory
desire. It is generated when we resist and reject what happens in the
present. This produces anxiety and worry and can, in turn, bring

doubts about the meditative practice.

The fourth obstacle, laziness and lethargy, appears when we feel
drowsy or sleepiness. This means that we are not interested enough

in our meditation object.

Finally, the fifth obstacle, anxiety or restlessness, is an obstacle
that, in general, will bring other obstacles, which is why only the
Arahant (see chapter on the stages of Sainthood) is the one who has

definitively freed himself from anxiety. We must be particularly

38



Tranquil Wisdom, Insight Meditation (Samadhi)

patient and gentle; we have a long way to go until it stops

completely.

In general, obstacles do not appear isolated. Doubt, for example,
generates restlessness, and this brings aversion. If this is the case, it
means that we are putting a lot of energy into being in contact with
the object of meditation. Then we must “soften” that contact, take a
step back with our mind, and have a calmer and softer attitude.
These types of obstacles may be associated with having developed
too many expectations regarding meditation, too many demands; by
wanting to control the mental process, or what one feels. Investing
too much energy can bring bodily pain, which in turn will produce
more anxiety and worry. If, on the other hand, we feel lethargy, we
should put more interest in the object of meditation, more
enthusiasm, as when we are going to do an activity that we really
like. In this way, more energy and more joy will arise in the mind.

This will allow us to have a balanced mind.

We must always remember that hindrances are not problems. On
the contrary, they are the mind's way of showing us what our
attachments are and, therefore, what we should abandon. Every

hindrance is an opportunity to purify the mind!

Finally, if you already have experience with meditation and had
the experience of jhana, it is very important to understand that the
meditator's job is to be with the object of meditation and, in case of
distraction, apply the 6 Rs. This means that the meditator only

observes. It may happen that, for example, one feels great joy (Piti)
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upon entering the second jhana and, without realizing it, take the
mind to that joy, which is not the object of meditation but a
constitutive factor of the jhana. If we insist on being in contact with
that joy, we will get out of the jhana and the mind will be restless.
What happened was that, not being able to make that joy last,
aversion arose and, immediately, anxiety and the desire to be in
contact with that joy again appeared. This is where you have to
understand that the jhana is a mental state that is subject to certain
conditions, when these conditions occur, the jhanic state arises in

the mind and when this change it disappears.

Why do we Meditate?

Why would a person want to meditate? Each of us who has turned to
an introspective practice has his reasons for doing so. The answers
could be: “to feel calmer”, “to have less stress”, “to achieve
Nibbana", etc. The fundamental thing is that we seek a spiritual
practice because we are not satisfied with our lives. This search
presents various nuances, some very obvious related to our work,
money, family and reputation, and others not so much. But what is
dissatisfaction? In the suttas It is described in a very simple way:
“Dissatisfaction or suffering (Dukkha) is No have what we want or
receive what we do not want.” A very clear definition, right? Let's
look at it a little in detail. The wandering mind always seeks to
satisfy something, which we do not know exactly what it is, and is
continually after this desire. Sometimes it is very clear: “I want

99 46

more money”, “I want to be stronger”, or “I want to continue feeling

40



Tranquil Wisdom, Insight Meditation (Samadhi)

good all the time”. When this does not happen, that is, when things
do not turn out the way we want, we suffer. The other side of the
coin is receiving what we don't want: we puncture a car tire,
someone makes a hurtful comment, we have to abandon vacation
plans, the death of a loved one. Then we have, on the one hand, our
mind that “likes” what is pleasant and rejects what is unpleasant. In
Buddhism, this “like,” “dislike,” or “I am that” is known as craving
(tanha, sometimes translated as desire). Craving has several faces:
that of wanting, that of not wanting or identification. Craving is not
usually strong, but it is persistent, like a background force that
moves us to never be satisfied with what we do or live. The result is
that we stumble around looking to quench a thirst that we can never
quench, and then the feeling of dissatisfaction becomes constant in

our lives.

Craving is related to another crucial aspect which is ignorance.

What do we ignore? We ignore the Four Noble Truths:
1. Dukkhaln there is suffering,

2. tanha, there is an origin of suffering, craving,

3. Nirodha, there is a cessation of suffering,

4. Magga, there is a path to the cessation of suffering, which is the
Eightfold Noble Path: Right View, Right Intention, Right Speech,
Right Action, Right Livelihood, Right Effort, Right Attention and

Right Collectedness (concentration).
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Ignorance is the false belief in a personal identity. This means
that when we forget the Four Noble Truths, an identification with
something immediately arises and we call it “mine”, it can be a
house, a song, an opinion, children, family, country, etc. or we call it
“I am”, I am a mother, father, head of a company, painter or any
other kind of identification, or we call it “essence” or “soul”, which
implies that we are a certain way and it is not possible change.
These three ways of identifying bring a great deal of suffering for
the simple reason that they are in contradiction with the three

characteristics of existence.

The first characteristic is that everything is subject to change, in
other words, everything is impermanent (Anicca). The second
characteristic, dukkha, is not seeing that everything is subject to
conditions and, therefore, we suffer. Everything arises and ceases
according to certain conditions. This brings us to the third
characteristic: impersonality. (4natta), which is, perhaps, the deepest
and most difficult point. Everything is a continuous expression that
appears and disappears moment by moment, according to past causes
and conditions. There is only the action, but not the actor, there are past
actions (mental, verbal and physical) that bear fruit in the present which
are, in turn, conditions for the future. This process does not stop, unless
we achieve the Arhantship (Chapter 6), the Nibbana without remainder.
This last point, the achievement of Nibbana without remnant, is the one
that is so masterfully expounded by the Buddha in Dependent
Origination (Chapter 5).
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If we reflect on these truths, we will be able to recognize that
Buddha was an exceptional human being and that he bequeathed us
a training whose objective is to gradually experience the end of
suffering. (Nibbana). From these truths we see that suffering has a
condition of origin and therefore (and fortunately) is impermanent:
when its cause (craving) ceases, its effect ceases. How is its effect
manifested? Every time we make some matter personal or believe it
to be permanent, the ideas of “I”, “mine”, or “myself” begin to
emerge and be defined quite solidly. This concept ignores the Four
Noble Truths and makes us see the world as a thing, as if it were all
a noun and not what it really is, just a process. Every phenomenon in
the universe is causal or conditional: causes cease and effects cease.
This introduces us to the core of Buddhism: Dependent Origin or

Law of Causality, in which the Four Noble Truths are interwoven.
The short form of Dependent Origin is expressed like this:
Because this arises, that arises
Because this ceases, that ceases

This is the brief presentation. Dependent Origination can also be
expressed through the twelve links, which we will see in more detail

in another chapter.

So, we return to the question: why do we meditate? Because we
suffer, why do we suffer? Because we don't know how to differentiate
what is wholesome from what is wholesome. This means that we

believe that all our experiences are “personal” rather than
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circumstantial, that is, due to certain causes. Not seeing this clearly
brings up the idea of “I am” or “mine,” and everything becomes very
painful. This shows us that, in reality, we produce our own suffering.
For example, if someone speaks to us in an unpleasant way, our mind
contracts, that contraction is craving that manifests itself as aversion.
It is this aversion to the comment that makes us suffer, not the
comment itself. Rejection for something that was said to us in a bad
way causes us suffering. At this point the possibility of acting
differently appears: if I reply to the comment in the same tone, the
rejection could increase even more, and therefore, the suffering. If, on
the other hand, I recognize the aversion, let it go (stop thinking about
it), relax my head and mind, the craving behind this aversion stops
feeding the emotion and I can return to the situation from a
completely different mental scenario. I don't react in the usual way,

but instead proceed from a more open and calmer place.

What is Meditation?

The word meditation is an imprecise translation of the word bhavana.

Bhavana, it means mental development or cultivation of the mind.

Meditation is a process by which the mind “evokes”, “thinks” or
“remembers” a mental object, which is the object of meditation.
What does it mean to “be” with the object of meditation? In the
suttas It is said that there is a mind and there is a mental object, both
are conditioned or causal processes, when they come into contact,

mental consciousness arises. This mental awareness is just a way of
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designating a process, a movement that occurs intentionally towards
a certain direction, that of the object of meditation (Metta, breathing,
etc.). As long as the intention is to continue attentively with this
process, we, as meditators, will live the experience of “being” with
the object of meditation. When our intention changes - and most of
the time one is not aware of the change in intention, but rather lives
the results of that change - the attention on the object disappears and
re-emerges in another mental object, or another object: a sound, an

aroma, a pain, etc.

When meditating we find a movement of the mind, which is
increasingly slower if the meditation follows the process of the
jhanas (see next chapter). Our attention intensifies, giving rise to
greater mental collectedness or concentration (I will use
collectedness here instead of the word “concentration” because this
has given rise to many confusions when it comes to meditative
practice, especially when “concentration” It is not understood as a

factor that arises from Right Attention (see chapter 5).

Joyful attitude, giving ourselves permission to experiment

and the 6 Rs

It is very interesting to note that in the practice of meditation many
meditators aim to dominate the mind, or leave the mind blank, or
repress negative sensations or emotions, or remain with those that
we like. One evokes the object of meditation, it can be any of the

Brahma Viharas, or attention to breathing and, when a distraction
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arises, we must recognize it, let it go, that is, stop thinking about it.
Something wonderful happens here: when you let go of this
distraction, it may happen that the emotion, or the thought, or the
physical pain does not disappear immediately; but the fact of
releasing them allows them to express themselves, without rejecting
them or feeding them. This becomes genuine expression without
repression. Then we relax the head, body and mind. This is the
fundamental step of the 6 Rs because, when we relax, what we are
doing is eliminating the fuel (craving) of the distraction that arose.
Then we smile and with that smile we return gently and without
haste to our object of meditation, and continue with our observation
of the object of meditation. In this way we truly purify the mind. A

pure mind is a mind that inhabits the present openly and calmly.

Then we sit down to meditate with an open and accepting
attitude towards whatever arises in the mind, only we do not get
entangled with the content. We recognize it, we let it go, we relax
the tension, we smile and we return to our meditation object. This
process can occur many times during a sitting. By putting the 6 Rs
into practice, the mind will naturally calm down without pressure;
Eventually, and very gently, we will experience the entrance to the

Jjhanas (meditative states).

In summary, this would be the description of good training:
abandon what obstructs us and cultivate what is healthy, as
mentioned in the sutta following, which is nothing more than Right

Effort or what is known as the 6 Rs:
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“What is right effort, monks? Behold, monks, a monk seeks to
prevent the emergence of evil and harmful mental states that have
not yet arisen, he exerts himself, generates energy, sharpens the
mind and perseveres. Behold, monks, a monk seeks to encourage
renunciation of evil and harmful states of mind that have already
arisen...and perseveres. Here, monks, a monk seeks to bring about
the emergence of beneficial states of mind that have not yet
arisen...and perseveres. Behold, monks, a monk seeks to maintain,
preserve, clarify, foster, fully develop, cultivate and bring to
perfection the beneficial mental states that have already arisen.

This is called righteous effort.”

Samyutta Nikaya 45:8
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Retrospective and a Quick Guide to Frequently Asked

Questions

Below I include some common questions and their answers. If you
have questions during the meditation practice, you can refer to this
guide to refresh your understanding of the instructions and concepts

in a simple way.

What is the Brahma Viharas or Divine Abodes?

The Brahma Viharas o Divine Abodes are four mental states: Loving-
Kindness (Metta), the Compassion (Karuna), the Joy that Pervades
everything (Mudita), sometimes translated as empathetic or altruistic
joy, and Equanimity (Upekkha). It is common to begin meditation
evoking Loving-Kindness, because it is the most accessible feeling, and
will be the primary object during the first four jhanas. As the practice
deepens, especially if you take a 10-day retreat, you may be able to
experience of jhanas clearly. You will notice that the object of

meditation shifts as the jhana becomes deeper.

What is the Object of Meditation?

The object of meditation is a mental object, such as one of the Brahma
Viharas, over which the mind orbits. The mind observes it gently,
without force or tension. It could be described as a light touch-

awareness of the natural movements and changes in the feeling.
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What is a Spiritual Friend? Can we Change it?

A spiritual friend is someone who does not arouse sexual desire, is not
a family member, is alive and known to you personally. These are basic
conditions for selecting one. We choose the spiritual friend because
they evoke peace, joy, and warmth, which are qualities that align with
Loving-Kindness. If your spiritual friend causes contradictory feelings,
you may change them, but only after consulting your teacher. It is not
advisable to change your spiritual friend frequently, because it confuses

the mind.

How to Irradiate?

When you radiate the feeling, do not force it out ward. This could
cause a headache or tension between the eyebrows, etc. Instead, feel
Loving-Kindness in the center of your chest and place your spiritual
friend in that warmth. Think of it like a candle radiating light and

heat naturally.

What is Mindfulness?

Mindfulness (Sati) is remembering how mental attention moves
from one object to another. When the mind identifies with an object,
we became distracted or absorbed in it. This creates the false sense
of “I am that” and leads to suffering. Smiling is essential, when we
are distracted, we often stop smiling. By applying the 6 Rs, the smile
became an impulse to return to the meditation object with a light

mind.
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What is “Abiding with the Object of Meditation?”

Once we connect with the object of meditation, we should near it
without grasping or controlling. Of course this is not easy, because it
has to do with the balance of the mind, that is, with the relationship
between energy and tranquility. If we have too much energy, the
mind will become restless; if the mind becomes numb, we will head
towards lethargy. Loving-Kindness, like all feelings, has natural
fluctuations. “Abiding” with the feeling (as an object of
meditation)means remaining aware of these subtle movements

without trying to control them.

What is a Distraction?

A distraction occurs when Mindfulness leaves the object of
meditation and is directed to any other sensory or mental stimulus.
Sometimes the mind comments but returns to the object of
meditation on its own. This is not a distraction; therefore, we don’t

need to apply the 6 Rs.

A clarification: the mind or mentality has five constituent
factors: sensation, perception, intention, contact and attention. This
last term is not satfi, which is Mindfulness and is what we
intentionally bring to the object of meditation, but it is called
manasikara. This kind of attention is what moves at high speed all
the time during our lives and is not intentional, it is not voluntary.
When a comment arises, what is happening is that the mind went

and returned at high speed from the comment to the object of
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meditation on its own and, therefore, it is not appropriate to apply

the 6 Rs to it.

Does Feeling as an Object of Meditation Change?

Loving-Kindness, Metta, will accompany us during the first 4
jhanas. Then if we move towards the first jhiana immaterial, which
is the Sphere of Infinite Space, Metta will be replaced by Karuna,
Compassion. If we continue towards the second jhana immaterial,
which is the Sphere of Infinite Consciousness, will change again to
Mudita, the Joy that Pervades everything and, finally, if we advance
to the third jhana immaterial, which is the Sphere of Nothingness,
Mudita will change to Upekkha, Equanimity. Finally, if we enter the
Sphere of Neither perception nor Non-perception, Equanimity will
disappear as an object of meditation and the new object will be
stillness or silence of the mind. If we continue to delve deeper into
the latter jhana, the object of meditation will eventually be the mind

itself. This is detailed in the chapter on jhanas.

All of this that is described in the previous paragraph, you
should consult with your meditation teacher or a more advanced
practitioner. Sometimes the obstacle that arises is that the
practitioner becomes obsessed with knowing what jhana this. This is
not as important for the student as it is for the teacher, since they
will surely have a clearer view about the student's experience and
will be able to help them with more precise instructions and

recommendations. The important thing is to enjoy meditation.
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Expectations About Meditation and Walking Meditation.

Another obstacle that sometimes arises is that the student expects
walking meditation and sitting meditation to be experienced in the
same way. You can have a very profound experience while
meditating while walking. Combining both practices is a great joy:
you have to enjoy both and not waste time pretending that they are

the same.

Are the 6 Rs Always Applied in the Same Way?

No, as meditation deepens, the application of the 6 Rs become more
refined. In the higher jhanas, many times the mind applies the 6 Rs
on its own. In the Sphere of Neither Perception nor Non-Perception,
for example, the mind only applies “relax”, because it is so still that
the complete process of the 6 Rs is no longer necessary. Another
important thing is not to mentally verbalize the 6 Rs. The 6 Rs are a
rhythmic process in which we should not stop at any of the Rs: it is
just the process of deconditioning the mind so that it gradually calms

down.
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Walking Meditation and Everyday Life

Walking meditation is a essential part of training. It is important,
when one takes a retreat with extended periods of sitting, to do the
walking meditation between one sitting meditation and another. The
instructions are similar to those of a sitting meditation, with the
addition that the gaze is about two meters forward and directed
downward, so that the vision is not an excessive distraction and one
can continue with the work of observation of the meditation object.
When walking, our body recirculates blood through the extremities,
so it is important not to walk too slowly, but at the usual pace.
Furthermore, if one had a sit of three or more hours, it is highly
recommended to walk quickly in order to move the body and
energy. The time of the walk depends on each person; but you could
estimate between 10 minutes minimum and 40 minutes maximum,

s0 as not to get tired.

Walking can also help if you are drowsy and lethargic. Walking
vigorously allows an increase in energy that balances the mind.
Can you be in Jhana During Walking Meditation?

Yes, it is possible. In fact, we may be in the jhanas while we carry
out our daily activities. In it Anguttara Nikaya 3. 63 Venagha Sutta,
the Buddha confirms it. The sutta It begins with the description of
different types of beds. The Buddha answers to a Brahman that he
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can sleep or live in three different beds: one celestial, one divine and

one Noble. Let's see the sutta:

“But brahmin, here are three kinds of high and luxurious beds
that, up to the present moment, I earn at will and without any
problem or difficulty. And what are those three? The high and
luxurious heavenly bed, the high and luxurious divine bed and the
high and luxurious noble bed. These are, brahmin, the three kinds
of high and luxurious beds that, up to the present moment, I earn

at will and without any problem or difficulty.”

“But what, Master Gotama, is the high and luxurious heavenly
bed that Master Gotama gains up to the present moment at will

and without any problem or difficulty?”

“Behold, Brahmin, when I am dwelling in a town or city, 1
dress early in the morning, take my bowl and outer habit, and
enter the town or city in search of alms food. After the meal,
returning from my round in search of alms food, I entered the
forest. While there, I pick up some grass or leaves that I find on a
mound there and sit down. And having crossed my legs and
straightened my back, I set my attention ahead. Then, secluded
Jfrom sensual pleasures, secluded from harmful states of mind, 1
enter and remain in the first jhana, which consists of rapture and
happiness born of seclusion, accompanied by applied and

sustained thought. As applied and sustained thought subsides, 1
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enter and remain in the second jhana, which has inner placidity
and mental unification, and consists of rapture and happiness
born of concentration, without applied and sustained thought. As
the rapture disappears, I remain equanimous, with conscious
attention and clear understanding, and experience happiness in
my body; then, I enter and remain in the third jhana, of which the
nobles declared: 'He is equanimous, attentively aware and is one
who has a happy abode.' By abandoning happiness and sorrow,
with the previous disappearance of joy and dejection, I enter and
remain in the fourth jhana, neither painful nor pleasant, which

has the purification of conscious attention through equanimity.

This is a classic description of the first four jhanas; which we
will see in greater depth in the chapter dedicated to them. We
observe that they are states of great mental purity, free of obstacles.

They are happy states or happy abodes, in the here and now.

“So, brahmin, when I am in such a state, if I walk forward or
backward, on that occasion my walking forward or backward is
heavenly. If I am standing, on that occasion my standing is
heavenly. If I am sitting, on that occasion my sitting is heavenly.
And if I lie down, on that occasion this is my high and luxurious

heavenly bed.
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“It is this, brahmin, the high and luxurious heavenly bed that 1

earn up to the present moment at will and without any problem or
difficulty.”

We see that the Buddha could be in any of these first four jhanas
in any of four positions: walking, sitting, standing or lying down.
The Buddha defines them as a “Heavenly Bed” because he refers to
the fact that each of the first four jhanas has a correspondence with
the mental states of the beings that inhabit these four celestial

kingdoms (Brahmaloka).

The other bed, the Divine, refers to radiating any of the four
Divine Abodes (Brahma Viharas): Loving-KIndness, Compassion,

All-Pervading Joy and Equanimity. Let's see the sutta:

“But what, Master Gotama, is the high and luxurious divine
bed that Master Gotama gains up to the present moment at will

and without any problem or difficulty?”

“Behold, brahmin, when I am dwelling in a town or city, I dress
early in the morning, take my bowl and outer habit, and enter the
town or city in search of alms food. After the meal, returning from
my round in search of alms food, I entered the grove. While there, 1
pick up some grass or leaves that I find on a mound there and sit
down. And having crossed my legs and straightened my back, I set
my attention ahead. Then I remain permeating a room with a mind

imbued with loving-kindness. In the same way, the second, third and
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Jfourth quadrant, both above and below, around and everywhere, for
everyone as well as for myself, I remain permeating the entire world
with the mind imbued with benevolent, abundant, exalted love,
immeasurable, without hostility or animosity. Furthermore, I remain
permeating a room with the mind imbued with compassion... with
the mind imbued with altruistic joy... with the mind imbued with
equanimity. In the same way, the second, third and fourth quadrant,
both above and below, around and everywhere, for everyone as well
as for myself, I remain permeating the entire world with the mind
imbued with equanimity, abundant, exalted, immeasurable , without

hostility or animosity.

“So, brahmin, when I am in such a state, if I walk forward or
backward, on that occasion my walking forward or backward is
divine. If I am standing, on that occasion my standing is divine. If
I am sitting, on that occasion my sitting is divine. And if I lie

down, on that occasion this is my high and luxurious divine bed.

“It is this, brahmin, the high and luxurious divine bed that 1

earn up to the present moment at will and without any problem or
difficulty.”

It is very important to continue cultivating these feelings
throughout our day and it can even be done in dreams. The entire
perspective of our daily experience will change due to the heightened

state of mind and this will make it increasingly easier for us to see the
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process of the mind, become disenchanted with it, let this
disenchantment bring deep calm and, ultimately, from these conditions

arise for the appearance of wisdom, which is the third luxurious bed.
Let's see the sutta:

“But what, Master Gotama, is the high and luxurious noble
bed that Master Gotama earns up to the present moment at will

and without any problem or difficulty?”

“Behold, brahmin, when I am dwelling, depending on a town
or a city, I dress early in the morning, take my bowl and the outer
habit, and enter the town or city in search of alms food. After the
meal, returning from my round in search of alms food, I entered
the grove. While there, I pick up some grass or leaves that I find
on a mound there and sit down. And having crossed my legs and
straightened my back, I set my attention ahead. So I understand
this: 'l have abandoned greed, I have nipped it in the bud, I have
made of it as if it were the trunk of a palm tree: I have erased it in
such a way that it will never again be subject to future arisings. 1
have abandoned hatred... I have abandoned the illusion, I cut it at
the root, I made it as if it were the trunk of a palm tree: I have
erased it in such a way that it will never again be subject to future

emergences.'

“So, brahmin, when I am in such a state, if I walk forward or

backward, on that occasion my walking forward or backward is
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noble. If I am standing, on that occasion my standing is noble. If 1
am sitting, on that occasion my sitting is noble. And if I lie down,

on that occasion this is my high and luxurious noble bed.

What he describes here is having achieved complete emancipation:
liberation from suffering. This is the “Noble Bed”, the most important.
Let us observe that both the jhana (Celestial Bed) and meditation with

the Divine Abodes (Divine Bed) are conditions to achieve this last step.

“It is this, brahmin, the high and luxurious noble bed that I
have earned up to the present moment at will and without any

problem or difficulty.”

“Excellent, Master Gotama! Excellent, Master Gotama!
Master Gotama clarified the Dhamma in different ways, as if he
straightened what was crooked, revealed what was hidden, showed
the way to those who were lost, or held a lamp in the midst of
darkness, so that those with good sight They could see the shapes.
Now we go for refuge to Master Gotama, to the Dhamma and to
the Sangha of the monks. May Master Gotama consider us as his

lay followers from now on, who have gone for refuge for life.”

It is important, both in sitting meditation and walking meditation
are equally important, and also in daily activities, to observe and
develop a wholesome state of mind. Both walking meditation and
being with the object of meditation during daily activities have some

differences with seated meditation, so we should not compare or judge
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them. Sometimes, some practitioners complain that when meditating
walking they cannot be with the object of meditation in the same way
as when doing a sitting meditation; so, they consider it a “lower
quality” meditation. This is a mistake; we have to allow ourselves to
enjoy both. It is a wonderful opportunity to understand that there are
not two minds, one that meditates and another that does daily tasks.
The mind is the same, only our attitude changes. In this way we will
develop another perspective on meditation and life. As Bhante

Vimalramsi's book says “Life is meditation and meditation is life.”
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CHAPTER 5

Meditative state (Jhana)

“What a teacher has to do for his disciples, I have already done,
Ananda. There are tree roots, there are empty huts, practice jhanas,
monks!” This excerpt is at the end many suttas, the last line where
the Buddha exhorts monks to practice jhanas, it is usually translated
as “meditate, monks”’; when, in fact, the verb in Pali is jahati, whose
literal translation is “practice jhanas”. Jhana It is a Pali word that
has several meanings: meditative state, state of cultivation, and state

of understanding.

Let's do a little history: before the time of Buddha there were
different teachers who used meditation as a way to achieve different
states of mental absorption. In these absorptions the mind concentrates
so much on the object of meditation that it excludes and represses any
distraction or obstacle that arises. There are several Buddhist schools
that practice this type of concentration. The experiences obtained can
be wonderful or very frustrating, because it is required extreme focus
causing tension in the head, body and mind. As long as this high level
of concentration is maintained, distractions do not arise; but neither
does true understanding. This is because one does not recognize, nor
release, nor relax the craving that lies behind. In fact, this intense
concentration keeps the craving present. From that point of view, a
meditator who forces his mind would not be very different, for

example, from an athlete during his performance. Concentration occurs
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to shut out everything else from the experience, because “the rest” is a
threat to successful performance. We mention again that Mindfulness is
remembering how mental attention moves from one object to another,
that is, the meditator recognizes the movement of the mind. If, on the
other hand, the mind merges with the object of meditation (which
happens in an absorption) then we have an identification and therefore
there is no purification of the mind. According to him Majjhima Nikaya
no. 26, Buddha practiced and mastered absorption meditation with the
teachers Alara Kalama and Uddaka Ramaputta. However, he realized
this was not the path to liberation. Although these states felt sublime
during meditation, once he exited them distractions and hindrances
returned. This did not bring lasting mental development based on clear
vision and understanding. Then, he carried out extreme ascetic
practices for six years; which neither generated greater understanding
nor led to the cessation of suffering. He finally abandoned these self-

mortifying practices and remembered the following:

'One day, when my father, from the Sakya clan, was working, 1
was sitting taking the cool air in the shade of a tree. There, separated
from the desires of the senses, separated from what is harmful, 1
attained and remained in the first jhana, in which there is joy and
happiness born of separation and is accompanied by ideation and

reflection.’ Couldn't that be the path to enlightenment?”

“And, Aggivessana, in the light of that memory, I understood:
'This is the path to enlightenment.'
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“Then, Aggivessana, I thought: '"Why fear a happiness that has
nothing to do with the pleasures of the senses or with what is

harmful?’

“And, Aggivessana, I said to myself: 'l do not fear that
happiness that has nothing to do with the pleasures of the senses

or with what is harmful.’
MN no. 36

In this passage we find several wonderful points. The first is that
the Bodhisatta Gotama discovers that this form of meditation, open and
equanimous, is the path to Nibbana. The second, which for me has a
crucial pedagogical value, is that this training is happy, and there is
nothing to fear from this happiness, which is why the Buddha says that
“this teaching is good at the beginning, good in the middle and good at
the end.This happiness is born from the understanding of the
impermanence of jhana: the state will continue as long as the
conditions for it to happen persist, in this way, the concept of jhana and
the experience of jhana are modified. Jhana It no longer meant
“abstraction”, but rather “level of understanding”. Only a contented and
present mind can develop the clarity to penetrate reality and understand
Dependent Origination. During his years of teaching the Buddha
coined a term that had never been used until then: samadhi.
Unfortunately, this term was translated as “concentration”, which
subsequently caused some confusion. Samadhi It has two parts: Sama,

which means tranquility and dhi, which means wisdom. That is, quiet
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wisdom. Samadhi is the action of meditating itself, which can be

practiced while sitting or during daily activities.

From the word samadhi, Bhante Vimalaramsi coined the concept
of Tranquil Wisdom Insight Meditation (TWIM) or Tranquil Wisdom
Meditation.

Jhana are states of samadhi, or simply put, degrees of

understanding.

TWIM integrates both insight (vipassana) and tranquility
(samatha). The heart of TWIM is the 6 Rs, Right Effort.

The jhanas show the path to cessation and are closely related to

Dependent Origination.

This gradual training through jhanas It leads us to a very
important experience: our happiness depends on our decisions. By
experiencing the different meditative states, we realize that this joy,
happiness and mental composure are related to the intensity of our
attention. We are sitting meditating, we do not receive gifts, eat
anything delicious or listen to music; we only sit with our mind
oriented towards a wholesome object (Loving-Kindness) and this
generates satisfaction (sukha), which we had never experienced and
which is the opposite of suffering or dissatisfaction (dukkha). Here
is the fundamental lesson: reality depends on our mental state: if we
are attentive and happy, this will be our perception of life, even
when painful circumstances arise. It is this attention that gives us the

understanding that all circumstances are impersonal, and therefore

64



Meditative state (Jhana)

suffering arises when we make it personal or when we identify with

some thought, emotion, etc.

Jhana is a conditioned state that offers a pedagogical experience
and allows us to discover and understand what it means to be happy
here and now. This is important for two reasons. The first: because
being a conditioned state, when its conditions disappear the state
also does so, so we should not become attached to these states but
rather enjoy them when they occur. The second reason: we discover
what a wholesome and unobstructed state of mind is, which arises
when the appropriate conditions are given and does not depend on
the outside world. We can be happy and joyful without needing the
world to meet our expectations, in other words, we are absolutely
responsible for our mental state. When we assume this
responsibility, life changes considerably and then we realize the
value that our intentions (and decisions) have when it comes to
reflecting on the quality of life. This is very important because we
often get confused when evaluating what is wholesome and what is
wholesome (in this sense, I recommend that you read the chapter on

Dependent Origin).

Experience and cultivate the state of jhana generates a large
amount of merit. Merit is the result of wholesome actions (kamma),
the demerit of the unwholesome. The jhanas are states where there
are no mental obstacles and, therefore, the mind is in a state of great
purity. Pure mind means that the mind is present without

distractions, without blemishes. So, by cultivating these states, we
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are sowing seeds of great well-being that bear fruit both in the

present and in the future.

One last comment, directed at people with a lot of meditative
practice: although it can be very useful, during some stages of
training, to be able to enter and remain at will in any of the jhanas,
you should consult this with your meditation teacher, since if you
are not yet ready it could cause a lot of frustration. In general terms,
this practice of entering and staying at will in the jhanas, is for those
people who have already had several supramundane achievements

(see chapter on the stages of Sainthood).

Clarified the meaning of jhana - stage of meditation or degree of
understanding - let's look at each of these stages to grasp what this

means in the daily practice of meditation.

I will use as a structural element for the route of the jhanas he
sutta no. 59 of Majjhima Nikaya Bahuvedaniya Sutta (Different
kinds of feelings). I will add some very beautiful descriptions of the

meditative states, which are in the suttas.
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First Jhana

The first jhana 1t is the first major step for any meditator, because
they discover that they can access a type of joy, happiness and
meditation that does not depend on any external factors, such as a

praise, a gift or any other stimuli.
The formula of the first jhana is:

“Although some said: ‘this is the supreme pleasure and
supreme joy that sentient beings can experience’, I would not
agree with them on this. Because? Because there is another kind
of happiness that is more excellent and sublimer. And what is this
other kind of happiness? Behold, Ananda, completely isolated
from sensual pleasures, isolated from harmful states of mind, the
monk enters and remains in the first jhana, which is accompanied
by applied thought and sustained thought, by joy and happiness,
born of the isolation. This is the other kind of happiness that is

more excellent and sublime than that first kind of happiness.”

Instructions

Before explaining jhana, let's contextualize this sutta passage: the
Buddha is explaining pleasure and happiness that arise from the five
senses. Some people believe this pleasure is the highest but the Buddha
disagrees. Let's review the fragment. Firstly, it tells us that the
meditator is isolated or secluded from sensual pleasures, that is, he is
free from desires linked to the 5 senses and mental distractions. Then, it

describes that the meditator abandons harmful mental states, meaning
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he overcome the five obstacles (sensual desire, aversion, doubt,
laziness or lethargy, and anxiety or restlessness) or their derivatives and
nuances. This may seem difficult but with practice, appropriate
instructions and perseverance, the mind enters this state naturally.
Evoke the feeling of Loving-Kindness in the center of the chest, this is
the applied thought: the intention to evoke a wholesome mental object.
We remain with our attention on this feeling and then mentally say the
phrase “may my mind be calm, may my mind be happy, may my mind
be peaceful” or any other phrase with similar characteristics. The
phrase is reinforced by smiling, which helps the mind remain
connected with the feeling. This sustained thought. Keep in mind that
the attention must be on the feeling, you must say the phrase mentally
when you feel that the feeling is diluting, but the object of meditation is
always Loving-Kindness, not the phrase or somewhere in the body.
Every time we have a distraction; we apply the 6 Rs and return to the
feeling. If the mind remains calmly with the meditation object for 3 to 5
minutes, it is likely that the first jhana will arise. The times should be
considered only indicative, they may vary depending on each person
and whether meditation is a daily, sporadic practice, or if it is carried
out within the framework of a retreat. They are also conditioned by the
experience of the meditator, who may be a beginner, someone capable
of entering the jhanas voluntarily and stay in each of them as long as
you want or someone who is in any of the intermediate stages of
training. If we consider a daily and continuous practice, we are talking

about a meditation of around 45 minutes to an hour in duration.
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Experience

Entering the first jhana bring a deep sense of well-being, which can
vary from one person to another; but it is certainly something very
beautiful to experience: the body feels comfortable, the mind is
stable and not hindered and a joy and happiness arise that are partly
unknown because they have no relation to the analogous emotions
of life. everyday. They are more intense, clearer; they are the
consequence of mental stability in the object of meditation. Perhaps
at the end of the meditative session we begin to understand why we
meditate, we feel deeply moved, it is a mental state that is the
product of our own loving effort. The first jhana is impermanent , it
arises when the conditions are right and disappears when they cease.
The condition for the emergence of the first jhana It is the

abandonment of the five obstacles.

The following is a simile taken from a description of the first

Jjhana in the suttas:

“Like a skilled bath preparer or his apprentice, he is trained to
pour the bath powder into the brass bowl, kneading it again and
again with the water, creating a ball of bath powder, saturated,
sufficiently moist and impregnated outside and inside, without a
single drop falling from it, so also the monk, impregnates, bathes
and fills his body with the joy and happiness born of isolation, in
such a way that there is no place left in his entire body, that
happiness would not be impregnated, born of isolation.”(MN 77)
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What Ceases? What I Learn?

Here a first level was reached in the process that leads to cessation:
the five obstacles cease. While we are in this jhana, the mind will be
happy, rested, and alert. We start distinguishing wholesome states
from the unwholesome ones. This guides us and encourages us to
continue with the practice. A curious thing is that, in the ordinary
world, we tend to associate joy or happiness with winning, receiving
or obtaining something, that is, we associate it with an increase in
“something.” In this case, what happens is that we “lose” or
temporarily cease the obstacles: there are no wandering thoughts.
We feel wonderful. It's curious, right? Without a doubt, the Buddha

invites us to a new education of the mind.

Another important point in learning is what is stated in MN no.

52 Atthakangara Sutta,

“Behold, homely man, separated from sensual pleasures,
separated from harmful states of mind, the monk enters and
remains in the first jhana, which is accompanied by applied and
sustained thought, rapture and happiness, born of seclusion. He
considers and understands it like this: 'This first jhana is
conditioned and volitionally produced. But whatever is conditioned
and volitionally produced is transitory and subject to cessation. If
he establishes himself firmly in it, he achieves the destruction of
defilements. But if the destruction of defilements is not achieved by
that desire for the Dhamma, by that delight in the Dhamma, then

with the destruction of the five lesser chains, one will become one
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who spontaneously reappears [in the Pure Abodes] to attain there

the Final Nibbana, never returning to this world again.

The formula of the first jhana He describes it as a transitory
state, produced volitionally and, therefore, impermanent. Towards
the end of the quote, we find the following phrase: "...If he (the
practitioner) is firmly established in it (in the first jhana), achieves
the destruction of contaminations.” This means that once someone
has reached the first jhana, has constantly practiced and has been
able to establish himself in it, the destruction of defilements can
occur, that is, the eradication of all suffering and the transformation
into an Arahant (see chapter on the stages of Sainthood). If it is not
possible to reach the state of Arahant, one is freed from the five
lesser fetters (see chapter on the stages of Sainthood). Practice
through jhanas can produce the greatest relief, this is indeed very

stimulating.

Recommendations

Some meditators, once they have had the experience of the first
jhana and they have felt so joyful and happy, they want to live this
experience again. Obviously, the very desire of wanting to have this
experience makes it not happen. It must be remembered that sensual
desire is also a desire to experience certain states of meditation. If
that desire is in the mind, we will not be able to experience any
jhana. The recommendation is to remember that the meditator is

there to observe, that their job is to be with the object of meditation,
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that they must apply the 6 Rs when distractions arise and, finally,
they must relax and enjoy the meditative training. It is not necessary
to pressure or demand yourself. This same experience of the first
jhana it teaches us what a happy and calm mind is: we now know
from direct experience that the temporary cessation of obstacles, that
is, of suffering, is a very pleasant sensation. Trying to control the
meditative process is going in the opposite direction. Each

meditation session is a lesson we teach ourselves.
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Second Jhana

“Also, although some said: ‘this is the supreme pleasure and
supreme joy that sentient beings can experience’, I would not
agree with them on this. Because? Because there is another kind
of happiness that is more excellent and sublimer. And what is this
other kind of happiness? Behold, Ananda, by calming applied
thought and sustained thought, the monk enters and remains in
the second jhana, which possesses inner tranquility and
unification of the mind; free from applied thought and sustained
thought, full of joy and happiness born of concentration. This is
the other kind of happiness that is more excellent and sublime

than that first kind of happiness.”

Instructions

As meditation continues, the mind naturally calms down. At some
point, if the conditions are right, the transition to the second jhana
occurs, which is known as the silent jhana. According to the formula
of sutta: in the cited text it says that they calm down applied and
sustained thought. This determines one of the differences between the
first jhana and the second: it means that we no longer have to
verbalize the phrase “may my mind be calm...etc.” Because the mind
is calmer, there is no need to evoke the feeling of Loving-Kindness: it
is already present. Even when we distract ourselves and apply the 6
Rs, when we return, we will immediately find the feeling, without

needing to appeal to the image or memory to make it arise. Attention
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and collectedness (concentration) become stronger. This second jhana
produces a feeling of greater tranquility and the mind is more stable
with the object of meditation (which the sutta indicates how
unification of mind). By being comfortable with the feeling, we are
likely to go 4 to 7 minutes without hindrances. In general, the

duration of the meditation will be between 45 minutes and one hour.

Experience

By entering and staying in the second jhana It is possible that we
experience a very particular joy, a quite intense feeling that makes
us feel like floating in the air. This joy, Piti in Pali, is usually more
intense than what we experience in the first jhana, which is why it is
sometimes translated as rapture (a term taken from the mystical
experiences of the Christian contemplative tradition), and arises
from silence and collectedness. This intensity in the factor Piti, is
because in the first jhana, the origin of collectedness is the absence
of obstacles; but in the second, the collectedness originates because
this stillness becomes more stable. Attention on the object of
meditation has more energy, even if we have not applied more
energy: it is only the result of said stillness and tranquility. We feel
truly happy and begin to notice an unusual confidence in meditative
practice. In this instance, the smile comes very naturally. This trust
is a faith in our own experience, that is, we experience this well-
being for ourselves and begin to have faith or trust (sadha) in
meditative practice. The important thing is that this does not happen

because someone told us so; but because we allow to experience it.
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From this generosity towards ourselves, from giving ourselves the
space and time to meditate, from developing the mind through a
wholesome and elevated mental object, such as Loving-Kindness
(Metta), we begin to experience joyful and happy states and feel a
stimulating confidence that shows us that the path to the cessation of
suffering is possible. And this is wonderful! We sit with a smile,
with a carefree and happy mind, and we encounter these experiences
that only depend on our attention and stillness. Many times, we have
been told that the mind is not something that can be developed,
because “one” is what it is, and yet this training begins to call into
question various statements or opinions that harm us during the

course of our lives.

Here is a description that one can find in the sutfas about the

second jhana:

“Like a lake with spring waters, without tributaries from the east
or west, from the north or south, when it receives abundant rains, its
waters, which spring from within, mix with these fresh waters, in
such a way that they permeate and They invade the entire lake,
without leaving a single part not impregnated by the fresh waters, so
the monk also impregnates, bathes and fills his body with the joy and
happiness born of recollection (concentration), in such a way that
there is no place left. throughout your body, that it is not impregnated
by joy and happiness, born of meditation (concentration). (MN 77)
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What Ceases? What I Learn?

In this new stage we achieve a deeper step towards cessation. Now, in
addition to having no obstacles, the mind abandons mental
verbalization, which is a form of mental activity that involves a certain
effort. The silence that results produces us a greater degree of joy and
happiness. The feeling that there is less and less activity or a more

refined activity remains: the body feels very light and comfortable.

If the mind is directed to a wholesome object, such as Loving-
Kindness, this will be reflected in the mental state and this will be
my vision of myself and what surrounds me. This happy, alert and
enthusiastic mind is, by far, a mind that has such clarity that it
allows you to make decisions in a positive way. This also means that
the jhanas can also be practiced in everyday life, not only when we
sit down to meditate. It may be something that requires some time of
practice, but I assure you that it is worth it...or rather, it is worth the
joy!

Another interesting lesson that this leaves us jhana It is the
perception of mental silence. With the first jhana the obstacles
cease, in the second the verbalization ceases: the mind gradually
calms down. This cessation is perceived as something very pleasant
and comfortable and reinforces the new perspective that, gradually,

leads us to the understanding of what true mental balance is.
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Recommendations

Here, the recommendation is very similar to the one we gave for the
first jhana, since this joy (Piti) so intense and light can make us “fall
into the trap” so that we direct our attention towards it instead of the
object of meditation. So, when this joy arises (Piti), if our mind is
distracted by it (or by any other of the factors of the jhanas) we must
apply the 6 Rs: we recognize that joy, we stop thinking about it, we
relax, we smile and we return to Loving-Kindness. We can see that
even a jhanic factor as this can generate craving in the mind and,
therefore, suffering by not obtaining it or not being able to prolong it
as long as we would like. We have the possibility of observing how
each mental formation, wholesome or unwholesome, is conditioned
and how it will last as long as its causes and conditions last or are
nourished. At no time can we say in an absolute way “my joy™: it is
just one more factor and nothing more. A more “silent” mind allows
us to observe that mental formations are phenomena that arise

according to past conditions and is an impersonal process.
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Third Jhana

“Also, although some said: ‘this is the supreme pleasure and
supreme joy that man beings can experience’, I would not agree
with them on this. Because? Because there is another kind of
happiness that is more excellent and sublimer. And what is this
other kind of happiness? Behold, Ananda, with the disappearance
of joy, the monk remains equanimous, mindfully aware and with
clear understanding, experiencing happiness through his body; he
enters and remains in the third jhana, of which the nobles
declared: 'He is equanimous, attentively aware, one who found a
pleasant abode.’ This is the other kind of happiness that is more
excellent and sublime than that first kind of happiness.”

Instructions

Between this jhana and the fourth we can begin to feel that the
feeling of Loving-Kindness moves from the chest to the head. At the
same time, we may stop perceiving certain parts of the body,
perhaps our hands or a leg. None of this is bad or dangerous, it's just
a natural process: as the mind quiets, grosser perceptions fade. Let's
analyze the formula of sutfa regarding the third jhana: joy (Piti),
characteristic of the second jhana, disappears and happiness (sukha)

becomes more prominence.

At this stage, some meditators may feel something is wrong, they
do not want the joy disappear. However, this is a natural process: joy is

too gross, and like certain bodily feelings, it fades due to attention and
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mental collectedness (concentration). Then, the passage introduces

equanimity which will continue to increase.

From a practical point of view, the mind will be able to remain
for about 7 minutes, more or less, without distractions, and the
sitting will begin to last between 50 minutes and an hour and ten

minutes. Times are beginning to extend, and this is very positive.

Experience

A key feature of this jhana is sukha. Sukha, which can be translated
as happiness or satisfaction. It is a very beautiful mental and
physical comfort. I would say that this feeling is a combination of

happiness and satisfaction.

Then, the happiness we experience is a mixture of satisfaction
and contentment, tranquility increases and equanimity becomes
present. What is equanimity? It is a very high feeling; we could
define it as acceptance. The development of this kind of acceptance
is very important: it is the ability to accept any circumstance,
whether pleasant or painful. The more equanimous the mind, the
more it promotes freedom. Equanimity is a feeling that brings

happiness and we should not confuse it with indifference or denial.

A paragraph about the feelings we could experience at this stage.
We may have the feeling that parts of the body disappear; in reality,
what happens is that due to the increasing mental tranquility there is
very little physical stimulation and this means that as long as our

mind does not make contact with any area of the body, this area will
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not appear in our perception. Another feeling we might experience is
that of sinking or mentally descending into a calmer, deeper space.
We may also notice that Loving-Kindness (Metta) becomes softer

than at the start of the meditation session.
Let's see the description of the third jhana in it sutta:

“Just like a pond that has blue, red and white lotus flowers that
have been born from the water, they have grown in the water and
there is not a single flower that has grown out of the water, so all
these blue lotus flowers , red and white are impregnated, bathed
and filled with the fresh waters, so the monk also impregnates,
bathes and fills his body with happiness stripped of joy, in such a
way that there is no place left in his entire body, which does not be

impregnated by this happiness stripped of joy. “(MN 77)

What Ceases? What I Learn?

Continuing our path towards cessation, joy has ceased and with it
certain perceptions of our bodily formation. The calm, relief and
tranquility increase. As I write these lines, I can't stop marveling at
how clear the teaching is. How many aspects of our cultural or
family education take us in the opposite direction, it is an important
point to reflect on. By practicing meditation assiduously and, as
these experiences of the first three jhanas become more habitual, we
will notice that in everyday life the mind will be less reactive. This
makes us experience greater peace of mind when making decisions

or relating to ourselves and the environment. It opens us to the
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possibility of living more “loosely”, without being attached to our
own opinions, to habitual emotional tendencies, to not confuse love

with possession.

This represents a great advance towards understanding the
development of the mind in the direction of health; and also,
towards the possibility of seeing the world in a fresh way without
victimizing oneself or trying to dominate it. It is a form that opens a
perspective in which the “personality”, which we believed to be so
solid, is finally nothing more than a set of actions (both mental,
verbal and physical) that when repeated become traces that make us
believe that “we are” in a way. It is true that we can have certain
tendencies; but in reality, there are only actions and these actions are
conditioned by our mind and the processes in it. Meditation
gradually leads us to see these processes for what they are:

conditioned circumstances without any permanent substance.

We only suffer when we believe in the permanence of

something.

Recommendations

The joy has ceased (Piti). Maybe you want that feeling to come
back, if you persist on it, you won't be able to go deeper. So, relax
into the experience, don't try to control it, and enjoy this wonderful
tranquility that is surrounded by equanimity. Do not be afraid of the
perception that some parts of the body disappear, if you try to

contact any part of them you will find them. However, if you try to
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hold on to these perceptions, the meditative process will be forced
and you will eventually feel restless, which will cause you to come
out of the jhana. What this shows is that depending on where you
direct your attention, a contact will arise. This will generate a feeling
and a perception, which is what names what kind of feeling it is.
Then consciousness will operate, which is the process that

recognizes that “I am feeling my leg.”

It is possible that the feeling of Loving-Kindness (Metta), which
was felt in the center of the chest, now rises towards the head. Don't
try to lower it again because it can cause headaches. It is just a
consequence of tranquility and calm, which will increase as we go

deeper into the human cognitive process.
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Fourth Jhana

“Also, although some said: ‘this is the supreme pleasure and
supreme joy that man beings can experience’, I would not agree
with them on this. Because? Because there is another kind of
happiness that is more excellent and sublime. And what is this
other kind of happiness? Behold, Ananda, with the abandonment
of pleasure and pain, with the previous disappearance of joy and
displeasure, the monk enters and remains in the fourth jhana,
which is neither painful nor pleasant and which includes the
purification of conscious attention. through equanimity. This is
the other kind of happiness that is more excellent and sublime

than that first kind of happiness.”

Instructions

If the first jhana was a big step in meditative training, the fourth jhana
is even greater. Buddha highly praised this state; he called it the
“Beautiful”. From here the observation is clearer, because equanimity
had strengthened. We can go 10 minutes or more without obstacles
arising and, if something distracts us, we apply the 6 Rs and gently
return to Loving-Kindness (Metta). The mind becomes very
comfortable with the object of meditation and quickly abandons any
obstacle without ruminating on the content of any mental activity. In
general, meditation sessions can last more than an hour and
comfortably last up to an hour and 10 minutes or more. To this jhana

we can use Loving-Kindness (Metta) as an object of meditation; but

&3



The Happy Dhamma

then, in the immaterial jhanas, the object of meditation will shift
towards even higher and subtler feelings. From here on, if the
experience of the fourth jhana becomes stable in your practice, you will
be in a position to change the meditation: you will be able to move on
to Meditation without Barriers and, later, to the meditation of the six

directions, which we will develop in the next chapter.

Experience

Thefeeling of the body disappears and our breathing is very calm. You
may even feel that breathing becomes imperceptible and this is what
generates the feeling that the perception of body formation ceases. Of
course, if we intentionally bring our attention to any part of the body,
we will feel it; or if a mosquito bites us, we will feel it too. This means
that, if there is contact, and our attention is directed towards the contact
and the resulting sensation, then we will perceive the phenomenon,
whether it is a bodily sensation or any other stimulus at the doors of the
senses. But due to the intensity of attention, equanimity and mental

recollection, this does not distract us.

Let's look at the formula of sutfa: Although it mentions the
abandonment of pleasure and sorrow, joy and pain, the meaning is
that now equanimity is the dominant factor, Loving-Kindness
(Metta) feels very calm and stable. The mind is quiet, perceived as

bright and clear:

“Just like a man who sat covered from head to toe with a white

garment, in such a way that no part of his body was exposed, so
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also, the monk sits completely covering his body with the pure and
brilliant mind. , leaving no place in his entire body that is not

covered by this pure and brilliant mind.” MN 77.

What Ceases? What I Learn?

From the point of view of cessation, we can observe an increasingly
calm mind: at this stage body perception ceased. What does this tell
us? That we believe that the body is something continuous and solid,
and at first glance, this seems true. But as we delve deeper into our
mental state, we realize that depending on how our mind is and how
sharp and deep our attention is, we can see the world differently.
This brings to the fore the importance of wholesome attention.
When this is directed towards a wholesome object, such as Loving-
Kindness, our faculties develop to the point of beginning to
experience a richer and completely different interweaving than that
provided by our five senses. Once again, the Buddha teaches us
through the jhanas that, when craving and attachment disappear,
clear vision emerges, giving rise to a more stable and carefree
perspective on life. Little by little, from the direct experience that
everything in the universe is a conditioned and impersonal process,

the concept of identity begins to lose strength and loosens its ties.

If we recapitulate up to this point, the process of these first four
Jjhanas 1t shows how the mind gradually ceases its activities. In the
first jhana the five obstacles cease, in the second applied thought

and sustained thought cease, in the third joy ceases (Piti); and in the
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fourth, bodily formation ceases and equanimity increases as an

increasingly predominant factor.

At this point, when this state is reached, the meditator is no
longer a beginner: he can now read any sutta and have a more direct
and clear understanding of the Dhamma, can precisely compare the
relationship between the suttas, the meditative experience and your

own experience in everyday life.

Recommendations

At this stage, it may happen that some type of apprehension is
generated regarding the cessation of perception of the body. Don't be
afraid, you are just experiencing how the perception of reality is
modified in relation to the momentary state of your mind. Here it
may be a great piece of advice to encourage you to read the suttas,
reflections on them, and on how they relate to your life and your
meditative practice. If at the beginning of your training suttas They
seemed a bit difficult to you, now your understanding will be much
clearer. By experiencing this jhana assiduously in your daily
practice, you will notice an obvious change in relation to those
issues that previously made you react. Now you will notice your
mind more serene and you will be able to see more clearly that
suffering is closely tied to the attachment we have to our own
opinions. This attachment produces a sense of identity, which is
what makes us say “I think”, “My opinions”, and also causes a

feeling of injustice and dissatisfaction, which is the background
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chorus of a mind attached to its opinions. As you stabilize in the
experience of the fourth jhana, this identification begins to dilute,
because equanimity allows us to see conditions as changing actions
and not as immovable judgments or sentences about ourselves or our

relationships.
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Meditation Without Barriers

Instructions

If the experience of reaching and stabilizing the fourth jhana
becomes a daily occurrence, then it may be a good time to modify
some meditation instructions. Sometimes this is done within the
framework of a 10-day retreat, because having many hours to
meditate offers us a good opportunity to deepen the experience and
understanding. In general terms, when the practitioner reaches this
experience of the fourth jhana and stabilizes in it, we will notice that
the smile becomes somewhat softer, but in the mind, there will be a

very open disposition.

From now on, when you begin meditation, you will evoke the
feeling of Loving-Kindness and then radiate it to yourself for five

minutes. Subsequently, you will radiate these people:

Three people who have the same characteristics of the spiritual
friend, only they can be of the same sex (or another, depending on
the sexual orientation of each one), they can be dead and they can be

family members.
e Three relatives who may also be alive or dead.

e Three “neutral” people: people with whom you have daily
contact, but whom you do not know in depth, the greengrocer,

the building manager, the hairdresser, etc.

e Three people who you dislike or feel aversion toward.
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There are twelve people in total, you must know each person, that
is, you cannot radiate a person you do not know personally. The
maximum you can spend with each person is 5 minutes. You will move
from one person to another when they smile back at you, that is, you
must feel that they correspond to the feeling of Loving-Kindness.
Remember that the 5 minutes span with each one is an amount of time
that you consider 5 minutes, don't look at the clock. When you finish
with the twelve people you will continue the meditation radiating in all

directions without any person in particular.

If after several meditations you move from one person to another
without problems and everyone smiles back at you, then you can
move on to the next meditation. If, on the other hand, you have a
problem with a person, and every time you make mental contact
with the memory of that person you lose Loving-Kindness (e.g,
aversion, contempt, or any other harmful emotion arises), perhaps
you should try Forgiveness Meditation, because we are encountering
some type of traumatic bond or deep attachment. Consult your

meditation teacher.

Experience

Practicing this meditation may help to heal relationships. The
practice allows you to see clearly how relationships are conditioned.
It improves your perspective on family, work and social life and

promotes mental clarity and harmony.
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What I Learn?

This meditation further develops equanimity. It reveals how your
mental state influences how you experience relationships. It is also
useful for us to detect some attachments that we may not have
realized. In that case, the perspective is the same as with hindrances:

they are not a problem, but an opportunity to abandon suffering.

This meditation is just a step towards what will be our central
meditation: meditation in the six directions. When we practice this
meditation, we will observe that Loving-Kindness (Meta) has

different nuances and we can see other qualities of the feeling.
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Meditation in the Six Directions

Instructions

Now, when meditating, you will evoke Loving-Kindness (and when the
time is right, any of the other feelings: Compassion, All-Pervading Joy,
Equanimity) and you will radiate in the six directions: forward, back,
right, left, up and down. You can start with any of them: smile and start
with the one that is most comfortable for you. You will spend 5
minutes radiating in each direction and, when you finish, you will
radiate simultaneously in all directions. Remember not to “push” the
feeling: when you evoke it, a gentle intention will be enough when

radiating in each direction.

This will be the meditation to which you will return again and
again. We practice the other two meditations, that of the spiritual
friend and the Meditation without Barriers, to be able to truly feel
Loving-Kindness. Often, when starting the practice with the Divine
Abodes, the feelings are very intellectual, that is, they are not truly
felt, and the meditation does not generate real mental development.
The mind has matured through previous experiences and is now

ready to radiate to all beings.

Regarding hindrances, the process will be the same as in the
previous meditations: you will apply the 6 R's and return to the

object of meditation.

From now on, you will start your sessions meditating in the 6

directions.
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Immaterial Jhanas

or immaterial bases (Ayatanas)

The immaterial jhanas are four advanced states of meditation. They
can be considered as four aspects or nuances of the fourth jhana. In
these states, mental activity ceases further, and equanimity
dominates. The immaterial bases are meditative states that offer a
range of very useful experiences and teachings to see, no longer the
thoughts as images or verbalizations, but the mental formations and,
above all, the underlying tendencies (which are developed in the
chapter on Dependent Origination) which are what often make us
react without us realizing the cause of our reaction. Mental
formations, sankhara in Pali, it is a term that means both mental
formation or preparation, and the thoughts resulting from these
mental preparations. As the mind calms down, the mind enters into
great tranquility, we will have the opportunity to see the process of
emergence and cessation of proto-thoughts or mental formations,
which, if we continue to pay attention to them, will transform into

images or verbalizations.

Mental formations are part of the five aggregates. The five
aggregates or clusters of craving and attachment are the processes by
which we define a “person.” It is generally believed that the person (I,
soul, essence, etc.) is something substantial, when, in reality, what we
conceptualize as “person” are several conditioned and continually

changing processes. The five aggregates (Panca-Khandha) are:
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Body formation or the body (kaya): are the four elements:
earth, water, air and fire. That is, the material processes of
solidity (muscle, bone, etc.), the liquid process (blood, urine,
etc.), the gaseous process (lung air, intestinal air, etc.) and the

caloric process (metabolic processes and organic).

Feeling (vedana): 1t is the process of feeling that manifests itself
in the six bases of the senses (eye, ear, nose, taste, touch and
mind). Feeling is a mental aggregate that we could define as the
language of our nervous system, and it is what shows us the

present experience.

Perception (sanifia): 1t is the mental process that names things.
For example: we see a color on a wall, this is visual feeling, and
the perceptual process names it wall. orange. This process is

1dentical for all sense bases.

Mental formations (sankhara): It is the process of thoughts,
images, verbalizations, feelings. More profoundly, feeling,

perception and consciousness are also mental formations.

Consciousness (viriiana): It is the mental process that
recognizes the relationship between what is felt (feeling) and
what is perceived (perception). We have a visual object, an eye,
and with the union of the two, visual consciousness is formed,
which is what generates the impression of “I see.” In reality,
what is truly happening is “seeing.” The concept of the “I” lies

in the feedback of the consciousness process with the other
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aggregates. We will expand this concept in the chapter dedicated
to Dependent Origin.

These experiences in immaterial jhanas experiences are usually
accompanied by exquisite spiritual experiences, and as the sutta MN
59, as we deepen the meditation, happiness and contentment
increase. This will generate a fertile field for the emergence of

wisdom and the escape from suffering here and now.

From first to fourth jhana, Loving-Kindness (meta) is our object of
meditation. In the first immaterial sphere, called the Base of Infinite
Space, the feeling of Meta will change to Compassion (Karuna). Then
Compassion will shift to All-Pervading Joy. (Mudita), that it will be the
object of meditation of the second immaterial base, which is the realm
of Infinite Consciousness. Finally, All-Pervasive Joy will be replaced
by Equanimity (upekkha) which will be the object of meditation of the
Base of Nothingness. Until here the Divine Abodes (Brahma-Viharas)
will accompany us. At some point in our meditative session
Equanimity, as an object of meditation, not as a factor, will also cease.
The mind will enter a deep stillness and silence. That stillness will be
what we will observe and we will enter the Base of Neither Perception
nor Non-Perception, where the same pure and brilliant mind will be our

object of meditation.

For the experience of Cessation of feeling, perception and
consciousness (nirodha samapati), There is no object of meditation
because there are no mental aggregates that allow us to recognize it,
we will only know about it when we emerge from there. We will

comment on each of these states as we describe each one.
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Infinite Space Sphere

“Behold, Ananda, completely transcending the perceptions of sensory
forms, with the disappearance of the perception of resistance, not
attending to the perceptions of diversity, thinking 'space is infinite’,
the monk enters and remains in the sphere of infinite space. This is
the other kind of happiness that is more excellent and sublime than

that first kind of happiness.” (MN .59)

Instructions

As we already mentioned, Loving-Kindness is the object of meditation
until the fourth jhana. Then the feeling will change naturally, as the
mind calms and opens, towards a softer, more expansive feeling. You
may not immediately identify this new feeling as Compassion. It is
important that you consult with your meditation teacher and describe
how you experience this new feeling. Let's investigate what the sutta
says: “transcending sensory forms” indicates that we will lose the
perception of bodily form. This had already begun to happen in the
third jhana with some parts of our body; then, in the fourth, the
perception of bodily formation disappears since here we enter in a
completely mental realm. “The disappearance of the perception of
resistance” can manifested in different ways, which are described in the
experience section. The meditation will last between 1 hour and 1 hour
and fifteen minutes. We may go for 10 or 12 minutes without
distractions arising. The mind is very composed, if there is any

distraction, we apply the 6 Rs and return to the object of meditation
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which, in this sphere, is Compassion. We feel calm and a very loving

perspective on everything and everyone around us.

If you are in a retreat and the experience of the Sphere of Infinite
Space is stable, I suggest that you begin your meditation session by
radiating Compassion for five minutes in each direction, and then in
all directions. In any case, you should confirm this recommendation

with your meditation teacher.

Experience

Experience may vary from person to person. At some point during
meditation, we will feel the head gently expanding in all directions, or
the head opening. This feeling can extend from the shoulders upwards;
it manifests in different ways. This expansion is not forced, nor is it a
sensation of pushing outwards; it happens naturally. When this
happens, the feeling of Loving-Kindness will change toward a more
open feeling, which has no center: a more subtle and expansive
experience. The feeling of compassion becomes very real and we
directly understand what compassion is. Upon entering this jhana we
will realize that the mind is becoming more subtle. You will begin to

feel gentle vibrations manifesting in your mind.

What Ceases? What I Learn?

Many people believe that compassion is synonymous with pity. By
experiencing it within the framework of jhana, we realize that

compassion is a very open feeling that allows space for this suffering to
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manifest without rejecting it and we can radiate love towards that
person. To be compassionate we have to be happy and be able to accept
with equanimity that suffering arises because the conditions are in
place for this to occur. Pity always implies a feeling of superiority or

inferiority, enhanced by the false belief in a personal identity.

Another aspect of this sphere is that we realize that the space of
the mind has no limits, and this sense of spaciousness arises when
bodily perceptions cease. It is said that the Buddha meditated for
one hour every day in this sphere and with his divine eye he
observed with compassion which beings had “little dust in their
eyes” to help and guide them with the aim of achieving the cessation

of suffering for themselves.

In this meditative state one can experience that, in some way,
one “merges” with infinite space. In general, the emergence of this
type of fusion experience implies an overly concentrated mind. This
brings imbalance. Many Christian mystics describe this state as
union with something or someone. In Buddhism, this is an
experience that tells us how important it is to learn to understand our
experiences within the framework of Dependent Origination. This
idea of a “I” merging with the “everything” is nothing more than a
conceptualization or reification of our intellect trying to explain the
experience of merging with infinite space. What happens is that, by
losing contact with the bodily formation, mental experience
becomes literally limitless. We lose the feeling of edge or frame, the

mind is an infinite space, hence the name of this jhana.
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Finally, another pedagogical aspect of this immaterial sphere is
that we realize that as long as our attention does not perceive the
body, it does not exist. The important lesson here is that both the
world around us and all the experiences that occur in the mind are
dependent on contact. If contact is not made with something, the
feeling does not arise, when the feeling does not arise, perception
does not arise either, which, as we said before, is the process that
recognizes this feeling. Nor does the process of consciousness arise,
which recognizes the previous processes. The human cognitive
process, in light of this experience, takes on a different aspect,

which will be deepened in the following jhanas.

Cessation

Since bodily perception has ceased, our mind is very quiet (collected).
We will feel very light, with little mental and emotional “weight.” In
this sense, by entering the immaterial bases, we begin to observe first-
hand the mental formations (sankharas). The non-emergence of body
perceptions, because there is no contact with them, allows us a lot of

peace of mind to deepen our knowledge of the cognitive process.

Recommendation

In this jhana, the fear of not being able to reconnect with the body
may arise in the meditator. There is nothing to fear, what happens is
that since there is no contact, the bodily sensation does not arise.
You will see that if a mosquito lands on your arm, or if a soft breeze

touches your body, you will feel that part of your body again. Do not
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try to force the mind to return to body contact, because anxiety and
restlessness will occur. Keep in mind that the 6 R's will be applied in
a much simpler way, perhaps the mind will momentarily apply them
on its own. This means that the mind is very comfortable with the

object of meditation.
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Sphere of Infinite Consciousness

“Behold, Ananda, completely transcending the sphere of infinite
space, thinking ‘consciousness is infinite,” the monk enters and
remains in the sphere of infinite consciousness. This is the other
kind of happiness that is more excellent and sublime than that first

kind of happiness.”

Instructions

As we can see, the formula for this immaterial base is quite brief. The
Buddha tells us that there is a higher kind of happiness. Many
interesting things happen at this base. First, the feeling of Compassion
changes into an even more refined feeling, the All-Pervading Joy.
(Mudita). This joy is very different from joy (Piti) of the first two
Jjhanas and, even more, of worldly joy. It is a very serene feeling; joy
expands the mind in a soft and luminous way. A feeling of deep
gratitude might appear; tears of joy may even flow, and yet the mind is
very composed and calm. Many people recognize in this gratitude the

limitless generosity of the Dhamma that the Buddha taught the world.

In our meditation, this is a fairly deep state. We notice that the
smile is no longer an effort, it appears naturally on the face and in
the mind. We can also understand the importance of smiling, as the
Buddha does in sculptures and paintings. Now we understand why
there is so much emphasis on smiling during the initial instructions.
The smile promotes inquiry, energy and is a fundamental element to

expand the understanding of the functioning of the mind.
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We will be sitting for between an hour and a quarter to an hour
and a half. The feeling of empathic joy provides keen attention to
see the three characteristics of existence: impermanence (anicca),
suffering (dukkha) and impersonality (A4natta). We can spend
between 10 and 15 minutes without distractions arising. The mind is
equanimous and, if there is any distraction, it easily returns to the

object of meditation through the application of the 6 Rs.

Just like in the jhana as above, if the experience of Infinite
Consciousness becomes stable (this is most likely to occur within the
framework of a retreat), begin the meditative session by radiating All-
Pervading Joy (Mudita)for five minutes in each direction, and then in
all directions. Remember to confirm this recommendation with your

meditation teacher.

Experience

During this state of serene joy some very beautiful and vivid visions
could be generated. If this happens, we will apply the 6 R's and
return to our serene joy, which is the object of meditation of this
sphere. As the mind calms down, we will feel how its activity slows
down. We will begin to see pulses in the mind, like flickers at a very
high frequency, sparks or very fast shapes. What one “sees” will
depend on the tendency of each mind. If we go towards the ear, we
will notice that the sounds reach us fragmented. These pulses or
flickers (if I am observing the sensory door of the mind) occur at a

very high frequency, only that, as the mind is very slow, calm and
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attentive, we will be able to observe how the cognitive process

works depending on what basis of the senses let's pay attention.

What Ceases? What I Learn?

We are being direct witnesses of the three characteristics of existence.

The first of the characteristics is impermanence (anicca). The
pulses of consciousness (this is precisely what we are seeing) that
arise and cease, allow us to directly experience that any object of the
six senses is actually a series of events that happen at high speed and
that it is the process of consciousness is the one that organizes and
recognizes the pattern that we later conceptualize as “sound,”
“chair,” or “thought.” The function of consciousness is to make it a
“thing” or conceptualize it. For example, a ray of light is actually
composed of infinitely many photons passing at high speed; But it is
the process of consciousness that builds a continuous concept that

we identify as a “ray of light.”

The second characteristic of existence is suffering (dukkha).
Every time we go against this reality of impermanence, we suffer.
Everything is subject to change: as conditions change, results will
change. These results will in turn be the new conditions for other

results. This is the continuous and incessant process of change.

The third characteristic is impersonality (Anatta). If we go to the
basis of the mental sense, we will see that there is a mind, there is a
thought and mental consciousness arises through the union of the two,

only now, being in the very calm state of Infinite Consciousness, we
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are able to see this relationship and, therefore, our tendency to
personalize this process, or believe that there is an “I”, begins to lose its

influence on our lives.

Finally, in relation to this triple characteristic, we notice that
every time we identify with some of these pulses or their resultant,
we suffer. Identification with any thought, emotion or whatever, is
having the false belief that something exists that is permanent.
Another way to look at suffering is to recognize that these pulses

never stop, not even when we sleep.

The idea of continuity or soul is just this “reification” of the
pulses that arise and cease. The mind conceptualizes into soul, ego
or any other form that means immutable unity because that is the

way it works.

Verbalization, language, are the expressions of this process that
“explains” conceptually, but we realize that to see reality as it is, this
explanation is deficient. We witness that “flow” of phenomena that

arise and cease and we call that pattern “world.”

In this jhana We will be with this sensation of expansion and,
however, we will be able to observe this arising and ceasing of the
pulses of consciousness. This idea, which was imprinted in our minds
for eons, that there is an immutable “I”, begins to lose its influence in
our lives. We perceive that seeing, hearing, feeling or knowing are part

of a conditioned, impersonal and impermanent process.
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Recommendation

You will feel very good after experiencing this jhana, it is very
common for people to feel deep gratitude and a sense of humility
when experiencing it. Continue meditating in this gentle and patient
way. You are experiencing that the attitude when meditating and the
result of it start from the same mind. Remember that the pulses of
consciousness, the pulses you feel in your ears, or even the phantom
smells that may arise are not the object of meditation, but the

manifestation of that meditative state.
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Sphere of Nothingness

“Behold, Ananda, completely transcending the sphere of infinite
consciousness, thinking ‘there is nothing,’ the monk enters and
remains in the sphere of nothingness. This is the other kind of
happiness that is more excellent and sublime that the first kind of

happiness.”

Instructions

In the Sphere of Nothingness, the meditation object will change to
Equanimity (upekka), which will be our last Divine Abode (Brahma
Vihara). Equanimity will be very subtle; the mind will be deeply
balanced. If we experience the Sphere of Nothingness for the first time,
the calm and tranquility will generate a sense of unprecedented
acceptance. The word acceptance means the ability to observe
sensations and phenomena with an open and unperturbed mind. The
Equanimity we experience in this stage is even deeper than the
equanimity we experienced in the fourth jhana. In the Sphere of
Infinite Consciousness, we could observe the pulses of consciousness;
Now, as the mind calms down, these pulses will become slower and
slower and we will be able to see what is between pulses and what
is...nothing. We will see how mental activity ceases and, simply,
experience nothing. At this moment we will fully immersed in the mind
or, rather, we will see that the concept of “outside “dissolves. Although

there is little activity in this sphere, it is still possible to learn a lot.
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From this jhana onward and due to equanimity, the mind is very
composed. It will be beneficial to increase the duration of the
meditative session: as long as happens organically, the sittings may
last between one hour and a half to two hours or even more.

Distractions may not arise for 15 to 20 minutes or even longer.

If the experience of the Sphere of Nothingness has become
stable, I suggest that you begin the meditative session by radiating
Equanimity for five minutes in each direction, and then in all

directions. As always,remember to consult with your teacher.

Experience

If in previous immaterial spheres we had the sensation that the mind
was expanding, in this sphere the experience will be that of turning
inward within the mind. It may seem like you are moving into a smaller
space, or your mind may shrink. In the Sphere of Nothingness, due to
profound equanimity, the mind is very comfortable with the object of
meditation: as soon as attention moves from it, you should apply the 6
R's and effortlessly return to the object of meditation. You may note
points of light or geometric shapes may emerge. This is not significant
remember that as meditator you are only there to observe and remain
detached in any activity. At this moment you will see directly the
mental formations (sankharas), which form the second link of
Dependent Origination, which are like seeds of what will later be
constructed into our thoughts, mental images, or verbalizations. If you

were interested in some of these activities, you would find yourself
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thinking about something, imagining something, or having some
physical discomfort. What you see firsthand is how the process of the
origin of mental activity works. When applying the 6 R the any calm

and stillness become even deeper.

What Ceases? What I Learn?

This jhana will show you that thoughts or any other mental formation
(emotional or physical) are subject to arise and pass away due to
preceding causes. Nowhere is there an “I” that thinks, only the action of
thinking arises and ceases. Nor are the thoughts “mine.” If they were,
you could control it; since you cannot do it, then, clearly, you will see
that in the mind exist different functions that operated according to
circumstances and stop when conditions cease. To put it simply, when
a mental object (or any other sensory object), appears feeling arises,
which can be pleasant, unpleasant or neutral. Perception recognizes,
and if attached to, thoughts follow, perpetuating the circle. This mental
proliferation (pappanca) is what responsible for making you believe in
a personal identity. We see how the process works: if no contact, the
rest of the entire cognitive sequence is cut, and ceases. This is
especially important in this jhana, in which the meditator must calibrate
his energy and attention very well. The meditations can be more or less
active, but we no longer get so involved with the contents of the
thoughts, since we begin to see the process of their origin. We realize
that we are on a path where calm and joy are experienced here and
now, which increases confidence in our practice. Finally, we can also

see how the “myself,” or the idea of essence, or any other idea of
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permanent presence is diluted. Mental formations arise and cease in an
impersonal way, it is the conditions that feed their future. Slowly our
mind prepares to continue its path towards the cessation of suffering,
going beyond the pulses of consciousness and entering the world of
mental formations, which are those that feed the process of
consciousness. In other words, consciousness is a process conditioned
by our mental formations. This implies that the concepts and opinions
we have are dependent on these formations, which means that each
person has their own opinion regarding any phenomenon in the world.
If five people see a red cup, each one will see a different red, because
the process of their visual consciousness is conditioned by their past
mental formations. I make these comments so that you can observe the
depth of the mental state and what relationship it has to the process of
human cognition. In the chapter on Dependent Origination we will

delve into this perspective.

The question may still arise, however: Who observes these
phenomena? To answer it we must continue a little more with our

exposition.

Recommendation

If in the previous immaterial jhanas you had an expansive feeling,
perhaps in this sphere, when you felt that you were entering a
quieter and calmer space, you may feel a little cautious. This caution
is unnecessary: the feeling of tranquility and acceptance is so deep

that you will have an expression and a presence that emanate peace.
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If this experience happens to you during a retreat, know that the
mind is naturally drawn towards tranquility and equanimity. The
meditation sessions will become longer due to this calm. There are
very few obstacles, so allow this process to unfold, without

resistance. Patience plays a key role.
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Sphere of Neither Perception nor Non-Perception

“Behold, Ananda, completely transcending the sphere of nothingness,
the monk enters and abides in the sphere of neither-perception-nor-
non-perception. This is the other kind of happiness that is more

excellent and sublime than that first kind of happiness.”

Instructions

At some point, Equanimity will cease to be the object of meditation.
The mind will remain silent and very still. Then, the stillness of the
mind will become the new object of meditation. This will be a state of
profound tranquility where even the occasional comments that could
arise in others jhanas and ayatanas will cease. Periods of deep stillness
may last from 20 minutes to an hour, with almost no mental activity. In
this state, with the mind so still and “small”, there will be no possibility
of applying the 6 Rs; It is enough to relax, attention will return to the
silent and still mind. Eventually we will experience the mind becoming
smaller and smaller; however, our attention and collectedness remain
very active. We can also perceive that part of the mind enters a state

similar to that of sleep, but attention remains intact.

If this experience becomes stable, perhaps you can begin the
meditative session by radiating just two minutes of Equanimity in
each direction and then in all directions. At some point, when the
calm becomes deeper, the mind alone will pass into silence and

stillness in a very natural way.
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Experience

The name of this ayatana, “Neither perception nor non-perception”
is very appropriate since perception is so subtle that it does not
engage with objects in the usual way, yet it has not completely
ceased. As we continue with the practice of meditation, we will see
that the mind slides into this state, although when we are in it, we do
not realize it because the mental activity is very subtle. When we
emerge from this sphere, due to some very small activity, we relax

and return to observing the still and silent mind.

It is very important, at this stage of meditation, to allow ourselves
to sit for a considerable amount of time: two, three, four hours or even
more. Please, it is important to understand that one is not “requiring”
oneself to sit longer, the duration of sitting is a natural consequence of
the state of the mind: the mind is tending towards cessation, the body
has not perceived itself for a while, we feel very comfortable; therefore,
it is an opportunity to delve deeper into the understanding of the
cognitive process. As the mind becomes even more still, our object of
meditation will be the mind itself, which will have achieved great
purity. Here we can experientially understand the meaning of the
expression “pure mind”: it is a mind that is comfortable in the present,

content.

What Ceases? What I Learn?

The realm of Neither perception nor non-perception is like a great
ocean, it is like the “black box” of the mind. The important thing is not

to get involved with the mental content. If that happens, we just have to
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relax and return to that clear and calm mind. At this time, perhaps the
mind itself relaxes. The other important point is that in this sphere the
field of merit is extremely positive, since the mind is only the process
of the mind and we are very close to the unconditioned (Nibbana).
What does “just the process of the mind” mean? It means that when
there are long periods without anything emerging, that is, nothing
observable, the observer will disappear. The observer depends on
objects; when mental activity ceases, so does the sense of an observer.
This reveals how consciousness constructs duality. These “identities”
or identifications show us the way in which consciousness constructs
concepts that are “units” and they also show us how it deceives us,
causing us to consider these units as if they were substantive objects
instead of conditioned or circumstantial processes. There is no “thing”,
there is only action dependent on a cause. The cause ceases, the action
ceases. It is important, then, to understand why we define the five
aggregates as processes: their constant evolution is only a fruit of the
conditions that feed them. In turn, the fruit, which is the present as a
process, will be the condition for what arises in the future. When an
object arises, an observer will arise and there will be a subtle
identification. In some suttas, like MN 43, this state is known as
singless meditation. It is this luminous mind that is only a process of
consciousness, it is like the back room of the sphere of Neither

perception nor Non-perception.

The disappearance of the observer constitutes a quite important

experience. It is not yet the Nibbana, but many beliefs collapse. All

112



Meditative state (Jhana)

ideas about “I am” or “my mind” begin to lose support in light of

these new experiences.

Sometimes previous rebirths can be seen from this immaterial
base. It is important not to get involved with the content of these
previous lives. When they arise, just apply the 6 Rs and return to the
silent mind. If at any time during your training this type of training
arises, consult with your meditation teacher if it is the appropriate
time to develop that knowledge. Doing it without guidance, without
having enough development in your mind, can lead to all kinds of

misunderstandings.

In this jhana and the previous, the Sphere of Nothingness, the Seven

Factors of Enlightenment will take center stage. They are:

Mindfulness

e Interest or investigative spirit
e Energy

e Joy

e Tranquility

e Collectedness (Concentration)
¢ Equanimity

These factors will be developed throughout the meditative training.
For the last two jhanas mental balance will become increasingly finer

and will generate experiences of exquisite equanimity. When the seven
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factors are manifested in the right measure, Nibbana will occur. By
experiencing these jhanas, which are very deep states of mind, certain
small imbalances can occur. If the mind becomes slightly restless, then
I relax and bring my attention to the object of meditation, which is
always the first factor resorted to. Then I must calm down, that is, put
less energy into contact with the object of meditation, this will bring
about greater collectedness. Finally, this will bring equanimity, which
manifests itself when the mind is comfortable with the object of
meditation, without wanting to leave it, restlessness disappears. If, on
the other hand, we feel a certain mental “heaviness” or lethargy, I must
relax and bring my attention to the object of meditation. Attention is the
factor that determines others. The second factor, interest, should be
light and happy, like when someone invites us to do an activity that we
like. When we apply interest enthusiastically, the mind will raise its

energy and bring joy, and this will make drowsiness disappear.

In the sutta MN no. 106 in which he is questioned by Ananda about
this immaterial basis, the Buddha declares that if there is anything
worth clinging to in the universe (samsara) is to the sphere of Neither
perception nor non-perception. However, we must continue, because

despite the depth of this state, there is still more to learn.

Recommendation

In this meditative state, some obstacles may arise. One of them is
boredom. When nothing arises in the mind for so long, boredom and

aversion to what is happening in the present can begin to arise.
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Meditation is a process to enjoy, but it should not be “entertaining”,
it is not a spectacle. Precisely, what we are training is a vision that
allows us to get out of this illusory spectacle. Even at this stage of
development of the mind, with long periods of tranquility, there may
be times when, due to craving and ignorance, some mental activity
arises. That mental activity is suffering. So, if this happens, relax,
return to pure mind, and continue your meditation. In this state of
mind is when the mind can free itself from certain underlying
tendencies, that is, from certain patterns of mental behavior that are
sometimes hidden. Patience, which was recommended in the Sphere

of Nothingness, is now of paramount importance.

Another obstacle, which sometimes precedes boredom, is
waiting for something to happen. Waiting should not be confused
with patience. Patience is a feeling that implies acceptance of the
impossibility of controlling the present. Whatever has to happen,

will happen when the conditions are met.

A third obstacle that could arise is fear. When we feel that the
mind “shrinks”, the fear of disappearing or dying may arise. Nothing
further from reality. The state of Neither perception nor Non-
perception is a state of profound tranquility, in which there is
nothing to fear. Being mutually dependent, if the mental formations
as objects disappear, the observer also disappears. A mental state of
great rest occurs. There is nothing to fear, we just have to move

forward because we still have more to learn.
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A fourth obstacle that can arise is mistrust, that is, believing that
the experience of the Nibbana it is only for some or, in that case, “it
is not for me.” Sometimes, some very experienced meditators have a
tendency toward doubt, which has to do with an identification in
relation to what they believe they deserve or not, or what they
believe is possible or not. This is nothing more than another
identification. If this obstacle were to arise, it is important to
remember how the relief and joy increased as the meditation
developed. Confirming and remembering this process of well-being
through the jhanas is a good perspective to stimulate and develop
confidence in one's own practice, in one's own understanding that
has arisen through the healthy effort of cultivating the mind. This
will take us one step further: towards the possibility of experiencing

the Nibbana.
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Sphere of cessation of feeling, perception and

consciousness (Nirodha Samapati)

“Also, although some said: ‘this is the supreme pleasure and
supreme joy that man beings can experience’, I would not agree with
them on this. Because? Because there is another kind of happiness
that is more excellent and sublimer. And what is this other kind of
happiness? Behold, Ananda, completely transcending the sphere of
neither-perception-nor-non-perception the monk enters and abides in
the cessation of perception and sensation. This is the other kind of
happiness that is more excellent and sublime than that first kind of

happiness.”

Instructions

As we continue with the meditation, we will observe that, in the sphere
of Neither Perception nor Non-Perception, the mind will often relax
and return to observing silence. Here we will begin to notice how
craving works by bringing forth some small mental formation. The
mind is a formation in tireless search for satisfaction that, once it finds
it, is craving again in search of something new that satisfies it. This
constant dissatisfaction that we feel with everything around us and with
ourselves, this feeling that nothing is enough will become more and
more defined as our meditative practice matures. We will begin to
recognize our “enchantment” with everything; Let's see that, after the
ephemeral satisfactions, a long period of searching for stimuli ensues to

find tranquility or satisfaction again. As you delve deeper into the
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meditative process, a different kind of equanimity, more refined and
stable, will begin to emerge: disenchantment. We will no longer be
aware of what arises in the mind. The calm periods will become longer.
This disenchantment will take on more prominence and will give rise to
another maturation step of the mind: dispassion. Dispassion is a very
stable form of tranquility: we will no longer care what arises in the
mind because we will have understood that it is always the same
spectacle. The mind will try to “amuse us” or “attract us” to something
new or different, but we will no longer care: it will be a liberation. We
free ourselves from craving, we no longer participate in this tiring
game. We are very calm, with the feeling that we do not need anything,
not even the Nibbana. We had never felt like this. Craving ceases, the

door of the unconditioned opens (Nibbana).

Experience

The meditation periods will gradually become longer and calmer. At
some point, perception, feeling, and consciousness completely
cease, leaving no experience of time, self, or mental activity. This
blackout can last a few moments or longer, we won't really know
until we emerge from this state. In general, the duration of this state,
the first times we experience it, will be an instant, a fraction of a
second. In this state of cessation there is no activity of any kind,
only the brain processes that regulate physiology will persist. Upon
emerging from cessation, awareness returns in an entirely fresh and
purified state, free from mental agitation. If this attention is intense

enough, and the conditions of wisdom have matured enough, we
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will experience the Nibbana. Here the reports vary according to each
particular experience: some see, upon emerging from cessation, the
emergence of the links of Dependent Origin. It can be seen as waves
of light, or small luminous points; In reality, it matters little how
they are shown, since each mind will express this manifestation
differently. It happens to others that, upon coming out of cessation,
they experience the Nibbana and then see the emergence of the
links. Others may see the links after a few hours. In the suttas this
experience is not described in detail, however, what there is a
reference to the inexorable change in the mind of the practitioner.
We will directly experience the non-existence of a “self”, or
personality, or soul behind the activities, only a succession of
conditioned mental events. Before, we believed in those thoughts or
formations. One directly sees that what was previously assumed to
be ‘self’ is merely a process of conditioned mental events. This
experience produces a very deep relief and joy that can persist for
days. The first three fetters that bind us to samsara have been
released (see chapter on the stages of Sainthood), this is the cause of

the relief we feel.

We just took a dip in the waters of the Nibbana: we have entered

the stream.

Let's see the end of the sutta and let us observe very especially

how the Buddha describes happiness:

“Now, Ananda, it is possible that the mendicant ascetics of the

other faiths speak in this way: 'The ascetic Gotama speaks of the

119



The Happy Dhamma

cessation of perception and sensation and maintains that this is
included in happiness. What is this? How can you be?’ When
mendicant ascetics of other faiths speak in this way, they should be
responded to in the following way: 'Friends, the Blessed One does
not describe the state as included in happiness with reference to
the pleasurable sensation. Rather, friends, whenever happiness is
found and, in any case, the Tathagata describes that as included in

happiness.”

Retrospective

Now we can review the process of cessation of mental formations.
Between the first and second jhana verbal formations ceased;
between the fourth jhana and the base of Infinite Space ceased
bodily formation; and now we are reaching the cessation of mental
formations. Step by step, we are re-educating ourselves in the
perception and understanding of the world and in the functioning of
the mind. Perhaps many people believe that this path is for a select
few, and yet, anyone who has the determination, perseverance, and,
above all, seriousness in their practice to be truly happy, will find
that the teachings of the Buddha and the practice of TWIM they will
gradually guide you towards the understanding of the Four Noble
Truths, the direct and intuitive vision of Dependent Origination;

finally, at Nibbana: to the cessation of suffering.

The practice must mature, and during this maturation process,

different obstacles will arise for each practitioner. For some people
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it will be a relatively short practice: they will take a retreat and enter
the Stream (Sotapanna). For others it may take years, depending on

the attachments and conditioning of each mind.

It is important to understand that the Buddha's path of practice
involves following the precepts, acting generously, meditating daily,
and opening oneself to the perspective of the Dhamma. When these
four practices are lived directly, we realize the magnitude of the
figure of the Buddha, the masterful way in which his teaching is

designed, and that it is truly possible to abandon suffering.
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CHAPTER 6

Wisdom, PANNA

The Four Noble Truths

In this chapter we will comment on the Four Noble Truths, in the
next we will do the same with Dependent Origination and we will
see how these two fundamental teachings of Buddhism are related.
We will observe that both the Four Noble Truths and Dependent
Origination are applicable to meditation and daily life. Perhaps these
two chapters deserve to be reread several times since they have

many connections with each other, and are the heart of wisdom.
To comment on the Four Noble Truths, I have used MN no. 141.

“This is what I have heard: On one occasion, the Blessed One
was dwelling in Benares, in the Deer Park in Isipatana. While there,
the Blessed One addressed the monks in this way: ""Monks."—''Yes,

venerable sir," replied the monks and the Blessed One continued:

“In Benares, monks, in the Deer Park at Isipatana, the
Tathagata, the Realized and the Widely Awakened, set in motion
the incomparable Wheel of Dhamma, which cannot be stopped by
any ascetic or brahmin, Deva, Mara or Brahma nor by anyone in
this world, that is: the announcement, teaching, description,
establishment, revelation, exposition and exhibition of the Four

Noble Truths. Which four?
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“The announcement, teaching, description, establishment,
revelation, exposition and exhibition of the noble truth of suffering.
The announcement, teaching, description, establishment, revelation,
exposition and exhibition of the noble truth of the origin of
suffering... the noble truth of the cessation of suffering... the noble
truth of the path that leads to the cessation of suffering.”

In these first paragraphs the Buddha remembers the place where
he first announced the Four Noble Truths. A Buddha is necessary to
be able to “rediscover” these truths that teach a path to achieving the
complete cessation of suffering. The Buddha teaches this path,
called the Noble Eightfold Path, because of his compassion for all

beings. The culmination of the trail is the Nibbana.

“In Benares, monks, in the Deer Park at Isipatana the
Tathagata, the Realized and the Widely Awakened, set in motion
the incomparable Wheel of Dhamma, which cannot be stopped by
any ascetic or brahmin, Deva, Mara or Brahma nor by anyone in
this world, that is: the announcement, teaching, description,
establishment, revelation, exposition and exhibition of these Four

Noble Truths.

“Monks, cultivate friendship with Sariputta and Moggallana;
Associate, monks, with Sariputta and Moggallana. They are wise and
serve as a help to their companions in the holy life. Sariputta is like a
mother and Moggallana, like a wet nurse. Sariputta teaches others

how to attain the fruit of stream-entry and Moggallana, the supreme
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goal. Sariputta, monks, is able to announce, teach, describe,

establish, reveal, expound and exhibit the Four Noble Truths.”

In this paragraph the Buddha exhorts the monks to seek the
friendship of his two main disciples. The Ven. Sariputta, the first
chief disciple, called the General of the Dhamma, had an
exceptional understanding of Dhamma and he could explain many
profound points of the Teaching in a detailed and precise way. The
Ven. Sariputta was, after the Buddha, the disciple who possessed the
greatest intellectual and analytical abilities in the Sangha. On the
other hand, Ven. Mahamogallana had a mind more akin to the
sensitive and was, after the Buddha, the one who possessed the best
gifts for supramundane powers or direct knowledge (abinifias). The
Buddha encouraged beginning monks to meet his two chief disciples
to help them achieve complete emancipation. It was said that Ven.
Sariputta led the monks to the entrance into the Stream (sotapanna),
the first stage of sainthood, and Ven. Mahamogallana took them to

the last stage, the fourth, the Arahantship.

This is what the Blessed One said. Having said this, the

Sublime One rose from his seat and entered his abode.

Then, once the Blessed One had retired, the Venerable Sariputta
addressed the monks with these words: “Friends monks.” —'"Yes,

friend," replied the monks and the Venerable Sariputta continued:

“In Benares, friends, in the Deer Park at Isipatana the

Tathagata, the Realized and the Widely Awakened, set in motion
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the incomparable Wheel of Dhamma, which cannot be stopped by
any ascetic or brahmin, Deva, Mara or Brama. nor by anyone in
this world, that is: the announcement, teaching, description,
establishment, revelation, exposition and exhibition of the Four

Noble Truths. Which four?

“The announcement, teaching, description, establishment,
revelation, exposition and exhibition of the noble truth of suffering.
The announcement, teaching, description, establishment, revelation,
exposition and exhibition of the noble truth of the origin of
suffering... the noble truth of the cessation of suffering... the noble
truth of the path that leads to the cessation of suffering.

“And what, friends, is the noble truth of suffering? Birth is
suffering, old age is suffering, death is suffering; sorrow, lament,
pain, affliction, hopelessness and suffering. Not getting what you
want is suffering. In short, the five clusters of attachment are
suffering.

Here we find the First Noble Truth. We must be clear that what
supports this truth is not that all It is suffering, but there is
suffering; that suffering arises according to certain conditions and
that, like all conditioned phenomena, it is impermanent. The
description given by Ven. Sariputta of what suffering is quite clear,

let's see how he develops it.

“And what is birth, friends? The birth of beings within various

classes of beings, their coming to birth, precipitation [to the womb],
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engendering, manifestation of the five clusters and obtaining the

bases of contact-this is called birth.”

The Ven. Sariputta defines birth or conception. We will see in
the next chapter that birth is the condition for old age, death, sorrow,
lament... and the whole range of suffering. Birth and death are the
last two links of Dependent Origin. This can be approached from

different perspectives. Everything that is born inevitably dies.

When the process of consciousness and mentality-materiality
arises (See chapter on Dependent Origin), what we call “person”
emerges. “Person” is just a designation. Mentality-materiality plus
consciousness are the five aggregates, which are conditioned,

impermanent and impersonal processes.

“And what is old age, friends? The old age of beings within
various classes of beings, their senile age, the loss of teeth, the
appearance of baldness, the wrinkles of the skin, the decline of life
and the weakening of the faculties - this is called old age. .

The Ven Sariputta defines old age as the weakening of the body

and the decline of mental faculties.

“And what is death, friends? The passing of beings out of
various kinds of beings, their demise, dissolution, disappearance,
agony, termination of time, dissolution of the five clusters and

deposition of the body-this is called death.

In both this chapter and the next, we will see that physical death

is the moment in which vitality ceases. The next moment, due to
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kamma, the process of consciousness meets with a new mentality-
materiality and a life emerges on some plane of the samsara. This
process is called rebirth and No reincarnation. Let's analyze this

matter of karma-rebirth.

For Buddhism, the definition of kamma (action) is different from
that of other spiritual traditions. The kamma arises when there is
mental intention. Every mental intention generates fruits: if our
intention is wholesome, the mental fruit generated by this intention
will share wholesome characteristics and if it is unwholesome, the
fruit will share unwholesome characteristics. In addition to mental
intention, in suttas verbal intention and bodily intention are also
mentioned. But speech and physical action depend on mental
intention, which is why it is so important that the mind lives in an
attentive and open state, because all actions (kamma) that arise from
a high mental state will have their fruit in this or another life, and the
characteristic of this fruit will be conditioned by the type of
intention that originated it. What we are saying is that the present
suffering is due to unwholesome intentions in the past. For this
reason, the Buddha exhorts to meditate, exhorts to make the Noble
Effort (6 R) to abandon any unwholesome state of mind and bring
the mind to a wholesome state. The Buddha, in this sense, will show
us that we are heirs of our actions (kamma) and we must become

responsible for them.

128



Wisdom, PANNA

This responsibility is the key to abandoning suffering: if we are
aware of our decisions (intentions), we can always reverse harmful

situations, because we understand this law of cause and effect.

The binomial rebirth - reincarnation is a recurring theme in
questions about the kamma. Reincarnation implies that there is a
soul or essence that transmigrates from one body to another. This
soul is something immutable that travels through the ages from one
existence to another. The Buddha, starting from the teaching of
Dependent Origination, which culminates in the Nibbana, he
verifies for himself that there is nothing that reincarnates, in terms of
soul or immutable essence; but that life depends on conditioned
processes, in this case the processes of consciousness and mentality
— materiality. These processes are dependent on kamma, that is, of
past actions, and according to the wholesome or unwholesome
quality of those actions, rebirth will occur on one of the planes of
samsara. Simply put, what there is action conditioned moment by
moment by past causes. Present actions will condition future actions.
There is no moment in the universe where we can say that what
arises is an immutable event. If it arises, it ceases. If it arises, it
changes. The characteristics of what we call a person, the five
aggregates, are active processes changing according to conditions or

actions (kamma) passed.

This conception of the Law of Kamma It differs from other
Buddhist currents that postulate that after death there is an

intermediate period before the person is reborn on the human or
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other plane. The law of Kamma It implies that there is a continuous

conditionality in arising and ceasing and there are no detentions.

The depth of the Buddha's teaching lies in the fact that he traveled
and taught a path to get out of this endless circuit of rebirths, the

kammic circuit.

“And what, friends, is sorrow? The sorrow, the anguish, the
torment, the internal sorrow, the inner heaviness of someone who
has encountered some misfortune or has been affected by some

painful state—this is called sorrow.”

Grief is when we experience a sad circumstance, the loss of a
loved one or learning about a serious illness. Both the death of loved
ones and illness confront us with the First Noble Truth: in life there
is suffering. Everything that is born has the condition of aging,
getting sick and dying. Although this is a truth that we can all
observe, it is not something we generally reflect on. Many times, we
avoid these topics because we consider them sad. When we
encounter someone's illness or death, when due to our age we can no
longer perform activities that we previously practiced without
problems, we become angry or depressed. Depression is a state that
arises when we try to control what we feel and, therefore, we stop
feeling. But when we stop feeling, or, should we say, when we
refuse to feel, very destructive feelings and ideas arise: feeling
isolated and misunderstood, a very harsh opinion that life is unfair.
All this is a circuit of reaction (craving) and justification

(attachment) to the present that we have to live. The feeling is the
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present, how we act from it is what will determine how we live life.
The 6 Rs are the mental process that allows the person to abandon
unwholesome states, in this case sadness, anger, frustration,
helplessness. When we abandon them and relax, that is, we calm the
mind and body, we smile and bring the mind to Loving-Kindness,
then we realize that the discomfort goes away. If, moments later, the
negative feeling returns, then we reapply the 6 Rs. What does this
process show us? Arising and cessation: sadness arises and through
the 6 Rs, craving ceases, which is what feeds sadness. In the saddest
or most painful moments of life, meditation and the 6Rs are
fundamental elements to let go of suffering. But in those moments,
we need patience; it is not in vain that the Buddha called Right
Effort this process of abandoning suffering and moving towards joy

and open-mindedness.

“And what, friends, is lament? The complaint and lamentation,
complaining and lamenting, the clamor and lamentation of one
who has met with some misfortune or has been affected by some

unfortunate state—this is called lamentation.

Lamenting is looking for the “why” of some unfortunate event
that happened to us or trying to somehow justify our pain.
Complaint or justification are mental reactions that are rooted in the
idea of identity. For example, someone talks to us or treats us badly
and we respond in the same way, because it is “fair”: if someone
mistreats us, we have to pay in the same coin. When this happens,

the situation escalates and there is more and more suffering, whether
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this is at the level of a person and ends in a fight, or at the level of a
country and ends in a war. When we justify ourselves, the only thing
we are doing is perpetuating suffering in the mind. We feed a mental
process that has no end, we justify ourselves and believe we are
right, and yet... we suffer. It is a simple truth. Justification,
complaining or fighting to be right are attachments -attachments to
opinions- and opinions are founded on the belief that there is a
personal identity. It is a circuit that feeds itself. The practice of
meditation and the 6 Rs produces a circuit break. The mind begins to

disenchant itself with the usual reactions and justifications.

“And what is pain, friends? Body pain, unpleasant body
discomfort, a painful feeling produced by the contact of the body—

this is called pain.

In this paragraph, the Ven. Sariputta defines pain as a feeling
produced by contact of the body with some unpleasant stimulus. This
means that pain is a physical condition, and suffering is a mental
condition. In this sense, when we meditate, we may feel physical pain
or discomfort. By applying the 6 Rs, we remove the craving for the
painful feeling, we return to the object of meditation and, although the
pain does not disappear, our mind remains calm and quiet. If you have
an injury before meditation and when sitting to meditate the pain in the
area of the injury increases, you should change your posture. It is
important to differentiate pain caused by posture during meditation
from pain caused by trauma, injury or illness. The treatment is similar

in both cases: apply the 6 Rs and lead the mind to Loving-Kindness or
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any of the others Brahma-Viharas. If we pay attention, we will realize
that the process of physical pain is an impersonal process, it arises
when the conditions for it are given and then we cannot claim that pain
as our own. It is merely a conventional designation. When conditions
change, the pain disappears. That is why it is said that, although the
Buddha and the Arahants could feel physical pain, suffering did not
arise in their minds. There are many sutfas which relate that the
Buddha, now elderly, sometimes felt physical pain. One of them is
MahaParanibbana Sutta (DN no.16), which relates the occasion when
the Buddha, after eating something spoiled, felt stomach pains. Despite

this, he remained attentive and calm.

“And what, friends, is affliction? Mental affliction, unpleasant
mental discomfort, a feeling of distress produced by the contact of
the mind - this is called affliction.

In this case, the affliction arises from contact with some
unpleasant mental formation. This is just mental in nature. During
meditation, craving feeds the five obstacles (doubt, sensual desire,
aversion or ill-will, anxiety or worry, and laziness and lethargy).
Craving is the cause of suffering, so the five obstacles are mental
affliction, fueled by the identification of “I like it,” “I don't like it,”
or “I am that.” This point is very important: to understand that by
giving up craving, affliction will no longer arise. Every time we feed
one of the five obstacles with our attention and justifications; we

suffer. In turn, if we identify with any of the obstacles, more concern
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will arise, which will probably bring pain or physical discomfort.

There are close links between mentality and materiality.

“And what is hopelessness, friends? The anguish and despair,
the tribulation and despair, of one who has encountered some
misfortune or has been affected by some painful state—this is

called hopelessness.

Hopelessness is a feeling that has expanded greatly in the 21st
century, people often fall into this state that is now defined as
procrastination, (Procrastination is the action or habit of delaying
activities or situations that must be attended to, replacing them with
other more irrelevant or pleasant situations, DRAE) as if nothing made
sense and everything you do is useless and aimless. This is just one
more identification with some kind of satisfaction that we are waiting
for the world, whether it be work, family, entertainment, or even
meditation, to give us. We feel that the environment or the activity we
do should provide us with what we want, because we deserve it. When
this does not happen according to our expectations, a feeling of
injustice arises and, as a result, deep resentment and victimization. It is
convenient to remember here that the Buddha teaches that we must be
completely responsible for our decisions, our ways of expressing
ourselves and our actions. This responsibility gives us great sovereignty
over how we make our decisions, that is, what our mental state is when
deciding on different aspects of our life. Attitude is a primary factor;
demand often brings excess expectations and a lack of attention, which

is the door to suffering. Let us take into account, then, generosity
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towards ourselves, let us be gentle and, with a mind imbued with
Loving-Kindness, we will see our daily experiences from another

perspective.

“And what does it mean, friends, that 'not getting what you
want is suffering’'? This desire comes to beings subject to birth: 'l
wish we were not subject to birth. It would be good if that birth did
not reach us. But this is not something you get by wishing, and not
getting something you want is suffering. To beings subject to old
age... subject to illness... subject to death... subject to sorrow,
lament, pain, affliction and hopelessness comes this wish: 'lf only
we were not subject to sorrow, lamentation, pain, affliction and
hopelessness. It would be good if that regret, lament, pain,
affliction and hopelessness did not reach us. But this is not
something you get by wishing, and not getting something you want
is suffering.

Very simple words, suffering or dissatisfaction is receiving
what one does not want, or not receiving what one wants. It is
impossible to get rid of a feeling, since it is the manifestation of the
present. What we can do is not react, in other words, apply the 6 Rs.
The repetition of this process of the 6 Rs will generate the
conditions for the mind to become disenchanted with the impulsive
reaction nourished by identification. With perseverance, a pause will
be created between the sensation and the habitual reaction, which
will enable us to act from a serene mind and not from an obstructed

and confused mind.
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“And what does it mean, friends, that 'the five aggregates of
attachment, in short, are suffering?' Here is the aggregate of material
forms affected by attachment, the aggregate of sensations affected by
attachment, the aggregate of perceptions affected by attachment, the
aggregate of mental formations affected by attachment, the aggregate
of consciousness affected by attachment. This means, friends, that

'the five aggregates of attachment, in short, are suffering.’

Perhaps a clarification should be made here: the five aggregates
are affected by craving (fanha) and attachment (uppadana). The five

aggregates are the fruit of kamma past.

The five aggregates are the processes that define a “person” or a
“being.” It is important to recognize that both the material form,
sensation, perception, mental formations and consciousness are
conditioned processes and that they are brought together or “stuck
together” by craving. What does this mean? That they are phenomena
that receive nourishment, and that when that nourishment ceases, the
aggregates cease. If, for example, we take the material form, the
nutrition is the food we eat and the water. When we stop feeding the
body, it will disappear. Also, the material form changes continually (it
is impermanent). The body of childhood is not the same as that of
youth, maturity or old age. We could say the same about the other four
aggregates, the sensation is the experience of the present, and this
changes moment by moment, it can be pleasant, unpleasant or neutral.
Perception is the mental process that names the sensation, for example,

you see a wall, which is a shape, and perception names it an orange
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wall. Mental formations are thoughts, intentions, etc. which will be the
condition of our mental, verbal and physical attitudes. And finally,
consciousness is the process through which other processes are
recognized and from which the “Image” of “I think™ arises. In reality,
all that is happening is thinking, seeing, hearing, feeling, knowing, the
action itself. Consciousness generates a reflection that overlaps and
generates the concept of “I”” see or “I”” think or any other action. In this
sense, whenever any identification with these five aggregates arises,
suffering arises. There is craving, which is the fuel of the five
aggregates, and attachment, which is the mental process that gives rise

to opinion about aggregates such as “mine,” “I,” or “myself.”

“This is the noble truth of suffering.”

“And what, friends, is the noble truth of the origin of
suffering? It is craving, which brings the renewal of beings,
accompanied by delight and greed, which causes delight in this
and that, that is, the craving for sensual pleasures, the craving for

existence, the craving for non-existence. -existence''.

The second Noble Truth deals with the origin of suffering, that
is, craving (tanha). From a practical point of view, craving is
expressed when a slight contraction occurs in the mind, head and/or
body. There are many levels of craving: it can be intense, and
sometimes it can even go unnoticed. That is why the perception of
contraction in the mind and head is so important. As one matures in
meditative practice, one notices how craving produces a slight

contraction in the mind and, if that persists, it generates some type
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of unwholesome state. Even in the higher jhanas, when mindfulness
is energetic, we can see how a very subtle vibration of the mind is
produced, this is craving, and is the beginning of a distraction.
Therefore, mindfulness is a Factor of Enlightenment: it is always

necessary to balance the mind.

13

In it sutta, the Ven. Sariputta says “...the craving for sensual
pleasures, the craving for existence and the craving for non-
existence...”. These are the three faces under which greed appears:
“I like 1t”, “I don't like it” and “I am that”. This statement has
several levels of reading; But, in practical terms, craving fuels the

Five Hindrances, serving as the condition for their arising.
Let's remember what the obstacles are for Buddhism:

e The doubt

e Laziness and lethargy

e Anxiety and worry

e Sensual desire or greed

e Aversion or ill will

These, and their different gradations, are the result of craving.
Sometimes practitioners tell me that even when they apply the 6 R's,
the obstacle does not go away. It must be understood that the 6 Rs
are the process that allows us to abandon craving, which fuels the
obstacle. Then the distraction can return many times (it depends on

how much we have cultivated that distraction, how strong that
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habitual emotional tendency is in the mind); But, through the step of
“relaxing” we will see that at some point it stops and the relief will
become greater and greater. When craving ceases, suffering has no
condition to arise. The complete absence of craving is only
experienced by an Arahant, craving no longer exists in his mind and

therefore he is free from all suffering.
“This is the noble truth of the origin of suffering.”

“And what, friends, is the noble truth of the cessation of
suffering? It is a complete fading away and cessation, the
abandonment, the renunciation, the letting go and the

disenchantment of this craving.”

When craving ceases (nirodha), the conditions are given for the
unconditioned, that is, for the Nibbana. Much could be said about
Nibbana, but it does not make sense since it is something that is beyond
conceptualizations and, therefore, language. I recommend, however,
the seven books of Ven Katukurunde Nanananda: from different

sermons of the Sutta Pittaka, the experience is contextualized.

Nibbana means “without fire”: “Neither” is no, and “bana” is
fire. The craving (tanha) is often compared to a fire. The literal
translation of fanha It is “thirst”, it is also translated as “glue” and in
many other ways. The important thing is to be able to recognize it,
abandon it, relax, smile; that is, recognizing the relief of not feeling
craving and returning to an open and light mind. Bhante

Vimalaramsi emphasizes that true cessation is not just momentary
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suppression but a gradual and complete fading away of craving.
When craving ceases, the mind experiences profound relief, clarity,
and liberation. By repeating the 6 Rs process during meditation and,
if our practice is constant and we take some retreats regularly, this
experience is possible. We will expand on this in the chapter on the

stages of Sainthood.

It is very important to recognize that the very desire to reach
Nibbana is the one we have to abandon. This desire to abandon
suffering is known in Pali as chanda raga, is a wholesome desire that
will accompany us on our path and that is what moves us to take the
path of the Buddha (precepts, generosity, meditation and wisdom). To
undertake a change, we must first recognize our dissatisfaction. There
is a certain moment in the meditative practice in which the person must
recognize that he or she has to even abandon the desire for Nibbana

(you can see the chapter again jhanas).

Some translate the last sentence of the fragment of the sutta
quoted like this: “...the rejection of this same craving ...”
Specifically, when the mind has developed sufficiently, it no longer
rejects craving, but is not enchanted by it, that is, it does not pursue
phenomena. That's why Disenchantment (nibbida) is a highly
developed and fundamental equanimity to be able to vividly
understand the deepest stages prior to the experience of Nibbana.
This Disenchantment will generate Dispassion (viraga), or a very

stable calm, and this will bring Liberation (vimutti). This process of

Disenchantment-Dispassion-Liberation and Nibbana is described in
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the suttas. It is a gradual maturation. Sometimes the practitioner
experiences it during a 10-day retreat; Sometimes it takes a lot of

practice and several retreats.
“This is the noble truth of the cessation of suffering.”

“And what, friends, is the noble truth of the path that leads to the
cessation of suffering? It is the Noble Eightfold Path. That is, the
right point of view, the right intention, the right way of speaking, the
right action, the right way of life, the right effort, the right conscious

attention and the right collectedness (concentration).

Here the Ven. Sariputta declares the Noble Eightfold Path as the
path that leads to the cessation of suffering. According to the words
of the Buddha, the Noble Eightfold Path is the Noblest within the
samsara because it leads directly to the cessation of suffering.
Perhaps it is a good idea to read the chapter dedicated to the
Eightfold Noble Path several times to recognize its implications for

meditation and daily life.

Let's see how the four aspects of Buddhist teaching converge:

precepts, generosity, meditation and wisdom.

“And what, friends, is the right point of view? Knowledge about
suffering, knowledge about the origin of suffering, knowledge about
the cessation of suffering, and knowledge about the path leading to

the cessation of suffering—this is called right view.”

The Ven. Sariputta declares that the right view is the knowledge

of the Four Noble Truths. When beginning the practice one can
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begin with an intellectual understanding of the Four Noble Truths.
This understanding must go hand in hand with the practice of
meditation and the precepts. The Four Noble Truths are structured
into two groups: suffering and its cause (craving); and the cessation
of suffering and its cause (the Noble Eightfold Path). We are faced
with conditionality, suffering and impersonality. Suffering is
impermanent and conditioned by craving, that is, by a certain
identification of the mind with what it likes or does not like, or with
a personality or image. The application of the Noble Eightfold Path
causes the cessation of suffering. The first step, the Right View, is to
recognize conditionality. Impersonality, for its part, will become a
clear experience once the practitioner has entered the Stream (see
the chapter on the stages of Sainthood). Gradually, we will realize
that human consciousness is a reflex process, and that it acts
according to its nature. When we meditate, it is up to us, as
practitioners, to abandon the reaction (craving) to that sensation of
the present. When it does not react to the present sensation - with the
help of the 6 R's - the mind is “deconditioning” or “reconditioning”,
and generates the appropriate conditions for the relief and cessation
of suffering. The impersonality (anata) It has its roots in Dependent
Origination (which we will discuss in more detail in the next
chapter). Its understanding allows us to observe the cause-effect
phenomenon. Each effect has different conditions: when these cease,
the effects cease. In this entire network of events that arise and cease
moment by moment, it is impossible for the idea of an “I” or of

some type of substance or permanent entity to take hold, since there
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are only conditioned and impermanent actions that, in turn, engender
new actions. The Right View also includes other factors, such as
recognizing the mother and father, recognizing that this world and
another world exist, recognizing the law of cause and effect, and
recognizing that there are people who understand the Dhamma and

they can help us walk the Noble Eightfold Path.

“And what, friends, is right intention? The intention of
renunciation, intention of pleasantness and intention of affability—

this is called right intention.”

With the light of the Right Point of View we can glimpse the
Right Intention. The Ven. Sariputta declares the intention of
renunciation. This has several levels of reading, one of them is the
renunciation of any type of attachment to personal opinions. The
intention of renunciation, which is founded on the Right View, is to
be able to understand the Four Noble Truths and, from this
understanding, not to cling to the false vision of a self. This brings
the beautiful statement of the Ven. “... intention of pleasantness and
intention of affability”, which in some translations appears as “the
intention of non-cruelty”. If the intention is kind and loving, the
mind is oriented in that direction, patience and open-mindedness
will arise and we will have energy and enthusiasm for any activity
we wish to do. In it Dhamma, the mental intention is the generator
of the kamma and, therefore, if the intentions are loving, their fruits
will share that characteristic. The continuous practice of meditation

will help us verify the strength of an intention. Therefore, ignoring
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the FEightfold Noble Path leads, for example, to the intention
becoming an obsession or excessive concentration. Both one and the
other are identifications of the person with the idea of controlling the
meditative process, which in the long run will bring suffering. So,
when we recognize that an intention is enough to be in contact with
the object of meditation and if, by being distracted, we return to the
object through the 6 R's, the last of the R's (repeat) shows us that we
must once again have a soft intention towards the object of
meditation. The mind will begin to enter a state of exquisite balance,

from which great equanimity and tranquility will emerge.

We see how the Right Point of View led us to the Right

Intention.

“And what, friends, is the right way of speaking? Abstaining
from speaking falsely, refraining from speaking maliciously,
refraining from speaking harshly and harshly, and refraining
from gossip—this is called right speech.”

From the Right Point of View, we arrive at the Right Intention,
which, in turn, leads us to the Right Speech. We have already
clarified the precepts-meditation relationship, here we can see how
the precepts and wisdom are intertwined. If we start from a loving
and kind intention, the Right Speech will arise in us naturally. Every
time you lie, insult (even in a funny way, something very common
in Argentina), slander or encourage gossip, the mind is conflicted.
Conflict occurs because the intention is unwholesome and brings

some level of irritation, which can range from mild to very strong.
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Any mental conflict implies some type of habitual, unrecognized
craving, attachment or emotional tendency. A conflicted mind is a
confused mind, with a wrong point of view, because it takes things
personally. This leads to an erroneous intention that results in

erroneous or aggressive speech.

“And what, friends, is right action? Abstaining from killing
living beings, abstaining from taking that which has not been
given, and abstaining from improper conduct in relation to

sensual pleasures—this is called right action.”

Let's keep adding the steps! The Right Point of View leads us to
the Right Intention (Kindness); which leads us to the Right Speech
(speaking with harmony and without aggression); which leads us to
Right Action, which refers to precepts such as not killing living
beings or not taking what has not been given, and adds mention of
appropriate conduct in relation to sensual pleasures. It is important
to recognize the intention we have regarding the actions we take. If
our mind tends toward Loving-Kindness (or any of the other
Brahma Viharas) not only in meditation but in daily activities, we
will see that the activity of eating, or listening to music or any
activity related to the senses will be much more balanced. We will
not overeat, nor will we try to watch the entire season of a series in
one night or any other activity that involves saturating the senses.
Why? Because when the mind is with Loving-Kindness, it does not
have greed, and therefore, it is composed and satisfied in itself, then

we will not demand from the outside to “grant” us pleasure or

145



The Happy Dhamma

recognition. Training to be with the mind in Loving-Kindness
during daily activities will open a new perspective regarding the
satisfaction that these activities can provide us. The Buddha said that
the five senses are like thieves, they always take something from us,
we live in debt to them. When something satisfies us, immediately
afterwards a new dissatisfaction arises and we are back after an
unfulfilled desire. But when the mind is light, happy and carefree,
all sensual desires cease to be desires, and are simply what needs to
be done at that moment. Hence, the Zen saying that goes: “When I'm

hungry, I eat; When I'm sleepy, I sleep."

“And what, friends, is the right livelihood? Behold, the noble
disciple, having abandoned the wrong way of life, earns his living

in the right way—this is called right way of life.”

We will take the Right Livelihood for the layman. The activities
we carry out to work have to contemplate the precepts. Any activity
that involves killing, stealing, cheating in any sense, trafficking in
poison, drugs or people will be very destructive for the person and
their environment. This fifth step leads us to realize that all of life is
intertwined and that when we stop meditating while sitting, we must
continue to have a smiling and attentive mind. Sometimes a person
decides to start meditating, but if he continually breaks the precepts,
it will happen that at some point he stops meditating, because he
feels that it is of no use. The desire to change must be genuine: if we
undertake the process of meditation, it is because we are dissatisfied

with some point in life and this leads us to a spiritual search. The
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Buddhist path will show us what our attachments are. These become
manifest when we sit to meditate and the mind is restless, that is,
with obstacles. Hence the importance of the precepts, because they
lead us to a calm, gentle, happy mind and with much greater ease for

attention and stillness.

“And what, friends, is right effort? Behold, the monk awakens
in himself the zeal to not allow harmful mental states to arise that
have not yet arisen; He makes effort, adds energy, exercises his
mind and works hard. Furthermore, it awakens in oneself the zeal
to abandon the harmful mental states that have already arisen; He
makes effort, adds energy, exercises his mind and works hard.
Furthermore, it awakens in oneself the zeal to bring forth healthy
mental states that have not yet arisen; He makes effort, adds
energy, exercises his mind and works hard. Furthermore, it
awakens in oneself the zeal to not allow the healthy mental states
that have already arisen to disappear; He makes effort, adds
energy, exercises his mind and works hard. —This is called

righteous effort.”

The first five steps lead us to the heart of the Eightfold Noble
Path: Right Effort. Right Effort is the 6 Rs.

A verse from Dhammapada It says “The mind is the precursor of
everything.” It is an important statement by the Buddha, he
maintains that we perceive the world around us, and ourselves,

according to our mental state.
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In this paragraph of sutta, that we should always keep in mind,
Ven. Sariputta explains what Noble Effort is. First of all, the
practitioner must awaken the zeal of not allowing harmful mental
states to arise; must be with the object of meditation, in this case,
with any of the Brahma Viharas. Being with the mind imbued with
Loving-Kindness, unwholesome states will have fewer conditions to
arise. Then, he exhorts us to abandon unhealthy states; The process
is that of the 6 Rs: we recognize the obstructive mental state
(distraction), we stop paying attention to it and we relax. Up to this
point there are only 3 R's, but the mind will always have the
intention of going somewhere. He sutta He then mentions the
emergence of wholesome mental states: it is the fourth R, smiling.
When we smile the mind is relieved, and then the ability to see
distraction for what it really is, a conditioned and impersonal
process, is easier. When smiling, a beneficial state arises that we
will take towards the object of meditation: it is the fifth R (return).
Finally, we do the sixth R, repeating the process of being with the
object of meditation, that is, applying the 6 R's every time an
obstacle arises. Very rightly, the Buddha called this process the
Noble Effort, because precisely the most appropriate time to apply
the 6 Rs is when we get angry or some emotion overwhelms us,
which requires effort, especially if the emotion is intense. However,
it is a very wholesome effort because, precisely, it leads us to a
calmer and more relieved state. The 6 Rs decondition the mind from
its habitual reactions; The process of repeating the application of the

6 Rs begins to show us that there is a pause or a distance between
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the unpleasant sensation and the accustomed behavior. In that pause
or distance there is no room for reaction; after applying the 6 R, the
mind is free and we can act from a wholesome mental state without
reaction. On the other hand, the assiduous cultivation of a loving,
joyful, compassionate and accepting mind makes identification with
an unwholesome state much more difficult. It allows us to detect

them more quickly and abandon them more easily.

Also, at the beginning of training, the 6 R's may be easier to
apply during meditation; But, as practice and understanding deepen,
the 6 R's will become integrated into everyday life. At this point, it
will be easier to quickly recognize unwholesome states and abandon
them to direct the mind towards a wholesome state, with the

consequent relief and well-being.

“And what, friends, is right Mindfulness? Behold, the monk
abides contemplating the body as body, vehemently, fully aware and
attentive, leaving behind both greed and disgust for the world.
Furthermore, dwell contemplating feelings as feelings, vehemently,
fully aware and attentive, leaving behind both greed and disgust for
the world. Furthermore, dwell contemplating the mind as mind,
vehemently, fully conscious and attentive, leaving behind both greed
and disgust for the world. Furthermore, dwell contemplating mental
objects as mental objects, vehemently, fully conscious and attentive,
leaving behind both greed and disgust for the world. —This is called
right Mindfulness.”
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In this quote from sutta The Four Foundations of Mindfulness

are mentioned: the body, feelings, the mind and mental objects.

All kinds of definitions have been made around Right Attention.
If we read the definition of Ven. Sariputta, we will see, declares that
the person “dwells”, fully conscious, attentive and energetically,
observing the body as the body, the feelings as the feelings, the
mind as the mind, the mental objects as the mental objects. The
comparisons “the body like...”, “feelings like...”, etc. refer to the
fact that the Four Fundamentals of Attention should be considered
as conditioned processes (If you want to read the Sutta complete,
you will find it in MN no. 10 Satipatthana Sutta The Four

(13

Foundations of Mindfulness). As for . dwell contemplating,
vehemently, fully conscious and attentive...”, let us observe that the
Venerable One tells us that we must be attentive and aware of the
condition of the mind when observing any of the Four Foundations
of Mindfulness. That is, it is not about observing the body with the
mind in a state of disgust, this would not be full attention, but rather

an identification. The same thing happens if, for example, I look at

my body with a greedy mind and take pride in it. Thats why he sutta

(3 b

clarifies: “...leaving behind both greed and disgust...”: when the
mind is around Loving-Kindness, it is balanced, open and accepting.
This mental state will allow us to observe the Four Foundations of
Mindfulness much more clearly, it will be easier to see them as they
are, as impersonal, conditioned and therefore impermanent

processes. If we identify with any of them, be it the body (like mine,
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or a beautiful body, or ugly), be it the sensations (pleasant or
unpleasant), be it the mind and its states or mental objects (what we
think), we will suffer. That's why I find Bhante Vimalaramsi's
definition of mindfulness so revealing: “Remember how mind ‘s
attention moves from one object to another.” The nature of the mind
is to move, when we “forget” about this, it means that we identify
with some part of the movement and made it personal (“mine”,
“myself”’, “I”). The meditator observes the movements without
identifying with any of them, neither with the object of meditation,
nor with the distraction nor with the 6 Rs. Full attention is
remembering that we are facing a process of origination (the
distraction), and cessation (the 6 R or Noble Effort). We see how
Noble Effort and Right Mindfulness intertwine, allowing the

emergence of the last step, Right Concentration or Collectedness.

“And what, friends, is right concentration? Behold, the monk
who, separated from sensuality, separated from harmful states of
mind, enters and remains in the first jhana, accompanied with
applied thought and sustained thought, full of rapture and
pleasure, born of seclusion. Achieving mental calm and
unification of mind, the monk enters and remains in the second
jhana, which is characterized by self-confidence and mental
unification, full of rapture and pleasure born of seclusion, but free
Jfrom applied thought and sustained thought. When the rapture is
extinguished, the monk remains equanimous, with conscious

attention and clear understanding, sensitive to the sensation of
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pleasure, of which the Nobles declared that "happy is he who
abides in equanimity and conscious attention' and, in this way,
He enters and remains in the third jhana and his entire body is
impregnated, bathed and filled with this pleasure stripped of
rapture. Furthermore, by abandoning both pleasure and sorrow—
with the preceding disappearance of joys and sorrows—the monk
enters and remains in the fourth jhana, which goes beyond
pleasures and sorrows, purified with equanimity and mindfulness.

aware. —This is called right concentration.”
Here we find the last step.

Samadhi It has two parts: sama, which means tranquility, and
dhi, what does it mean wisdom, that is, quiet wisdom. The word
“concentration”, used to translate samadhi, hardly encompasses all
your senses. The development, during meditation, of the last three
steps of the Eightfold Noble Path (Right Effort, Right Attention and
Right Collectedness) is very important; but it is crucial that these
steps also apply to everyday life. If we consider the process of the
Eightfold Noble Path as the path that leads to the cessation of
suffering, we will see that the application of Right Effort will
generate a mind with a tendency to orient itself towards wholesome
states and abandoning unwholesome ones. This mental well-being
makes Right Attention possible, which is remembering how the
mind moves from one object to another without identifying with any
of the events. By observing with Right MIndfulness, the mind will

calm down, which will generate, naturally and without forcing,
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mental and physical comfort. The mind will remain comfortably
orbiting around the object of meditation and will not move. This, the
result of the two previous steps, is precisely Right Collectedness or
calm wisdom. With this calm mind (sama) we will be able to clearly
see the phenomena as what they really are (dhi): conditioned and
impersonal. As we deepen this stillness, we will go through the
Jjhanas that describes the sutta, and that we have already discussed
in the respective chapter. As the mind matures during this transit
through the jhanas, we will see how the application of the Eightfold
Noble Path (6 R) will gradually lead us towards a palpable and
recognizable well-being. This well-being will be based on an

increasingly deeper understanding of Dependent Origination.

“This, friends, is the Noble Truth of the path that leads to the

cessation of suffering.

“In Benares, friends, in the Deer Park at Isipatana the
Tathagata, the Realized and the Widely Awakened, set in motion
the incomparable Wheel of Dhamma, which cannot be stopped by
any ascetic or brahmin, Deva, Mara or Brama. nor by anyone in
this world, that is: the announcement, teaching, description,
establishment, revelation, exposition and display of these Four

Noble Truths.”

These are what the Venerable Sariputta said and the monks
were satisfied and delighted in the words of the Venerable

Sariputta.”
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Understanding the Noble Eightfold Path in Terms of
TWIM Practice

Right View — Seeing that everything arises due to conditions
(Dependent Origination) and that suffering can cease through right

practice.

Right Intention — Having the right attitude of letting go, loving-

kindness, and renunciation instead of grasping.
Right Speech — Speaking with gentleness, honesty, and compassion.

Right Action — Acting in a way that does not cause harm to oneself

or others.

Right Livelihood — Earning a living ethically and without deception

or harm.

Right Effort — Practicing the 6Rs to let go of unwholesome states

and cultivate wholesome ones.

Right Mindfulness — Being aware of the arising and passing away

of phenomena without clinging.

Right Collectedness (Samadhi) — Cultivating a harmonious and

balanced mind,

In TWIM practice, these factors are not separate steps but rather

develop together as one engages in right effort and mindfulness.
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CHAPTER 7
Dependent Origination

In this chapter we will dedicate ourselves to the core of Buddhism:
Dependent Origination. To do this, we will use Sutta no. 9 Sammaditthi

of the Majjhima Nikaya, the “Sermon on the Right View.”

Dependent Origination is what the Buddha rediscovers; it is the
law of cause and effect. Let us begin with a brief statement from
Ven. Assaji to Ven. Sariputta in his first meeting, when the latter,

was in the spiritual search for the cessation of suffering:

“Of those things that arise from a cause,
the Tathagatha has explaines both
their cause and their cessation:

This is the doctrine of the Great Recluse.”

The implications of this statement are very profound. Each event in
the universe is subject to a law that determines that when certain
conditions occur, certain effects occur, the conditions change, the
effects change. This confronts us with the fact that everything is
impermanent, changing. Where, then, is the idea of a permanent self or
soul? Identity is only a concept, a form of designation;, it is not reality,
it is just a temporary expression affirmed by the need to be able to
name and communicate as sentient beings. In Buddhism, Annata,
translated as not-self, is the concept that all processes are impersonal,

subject to conditions. If we look at this from a scientific point of view,
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we now know that our atoms change, that our cells die and others
emerge, that our entire body formation, from the moment we are born
until the moment we die, changes. So, when we say “I”, are we
referring to the child we were at 5 years old? Or the 15-year-old
teenager? Or the 35-year-old adult? On the other hand, our mental
processes also change, our ways of thinking, feeling, perceiving and
knowing vary according to our age or the quality of our experiences.
So, really, we couldn't say that “something” happens and is fixed
immovably. In fact, what we usually perceive as “object” or “noun” or
“something” is only a designation given by language, at each moment
we are witnessing the perception of a continuum of change between the
process of feeling, perceiving and knowing, of an object that also
changes moment by moment. In other words, there are only actions that

condition each other, that is Anatta.

The human mind is only capable of thinking according to concepts,
its form of expression is concepts. This has very deep and subtle
repercussions. When we think of a chair, where is the “chair”? or,
rather, what is the “chair”? Is it the seat? Is it the backrest? Is it the
legs? In reality, it is a concept or a “thing.” What happens if we apply
this same observation to a “person”? What is a person? Their body?
Their emotions? Their mind? We are going to encounter a changing
process at all levels. From this, the Buddha defines a “person” as the 5
aggregates of craving and attachment, or the 5 aggregates of
nothingness. These are: the material form (which can be gross or

subtle), feeling, perception, mental formations and consciousness. The

156



Dependent Origination

ideas that there is something permanent or immutable (call it “self”,
“soul”, “essence”, etc.) are greatly reinforced by language: we can only
communicate through concepts, and we end up believing that concepts

are realities.

This is bad? No, actually that's how the human mind works.
Buddha said that there were different types of land animals, some
with horns or hair, or feathers, but human beings, no matter where
they are from, their minds all work the same, through concepts. A
concept like cold is not the same for me, who lives in a warm
country, as it is for a person who lives in Russia, which is why so

many different opinions about cold arise.

The Buddha expresses it in an incredible way in some verses of

the Udana 3.10:

“This afflicted world given to contact
Talk about an illness in terms of a self
Whatever ""thing' he thinks of in this way "in terms of"',

It becomes another way”.

These verses show us that, even though we conceive of a “self”,
a “thing”, or a “fixed idea”, reality is always changing and, when we
cling to any concept or personal point of view or opinion, we suffer.
One thing is always transforming into another. It is an infinite cycle.
Our craving and attachment to the idea of identity perpetuates it.
The seed becomes a plant, it produces a flower and then a fruit

which, in turn, becomes the seed. However, we can only see that, for
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the seed to exist and germinate, a large number of conditions must

occur.

So, the concepts seed, plant, flower and fruit are only designations
to describe a process and not a substance. Perhaps it would be wise for

you to take a moment to reflect on this.

Next, we will resort to a sutta fundamental in Buddhism, which
is in the Middle Sermons (Majjhima Nikaya), the no. 9: Sammaditthi
Sutta o Sermon on the Right View. We will use it so we can analyze

Dependent Origin in more detail.

The Ven. Sariputta exposes Dependent Origination from the
perspective of the Four Noble Truths. This means that each link in
the Dependent Origin has a cause, has a cessation, and has a path
that leads to its cessation. Dependent Origination is the scaffolding
of the human cognition process, it is a structure to which the
practitioner can reference their understanding and experience. When
exposed with the formula of the Four Noble Truths, Dependent
Origination is shown as a series of conditioned and impermanent
events, which arise and cease, in which the idea of “I”’ or “soul”
cannot take root, and which It allows us to see and experience the

cessation of suffering.

“This is what I have heard: Once the Blessed One lived in
Savatthi, in the grove of Jeta, the park of Anathapindika. There
the Venerable Sariputta addressed the bhikkhus saying: “Friends,
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bhikkhus.”— “Friend,” they answered. The Venerable Sariputta

said the following:

“'Right Point of View, Right Point of View,' that's what they
say, friends. How is a noble disciple of Right View, whose
understanding is right, who possesses perfect confidence in the

Dhamma, and who has attained to this true Dhamma?”

“Indeed, friend, we came from a distant place to learn from the
Venerable Sariputta the meaning of this statement. It would be good
if Venerable Sariputta explained the meaning of this statement.

Having heard it from himself, the bhikkhus will remember it.”

“In that case, friends, listen and pay attention carefully to what

I will say,”

“Yes, friend,” replied the bhikkhus. The Venerable Sariputta
said the following: “

At the beginning of sutta, a group of monks are listening to a
sermon on the Dhamma. The Venerable Sariputta, called General of
the Dhamma o Chief Disciple, challenges them, asking them about
the Right View. For Buddhism, this is a very important point. The
practitioner must come to understand the Teaching in an experiential
way, “understand for himself,” as the sutfas. Such understanding
must be reflected in all the person's actions, which places them on a
path where responsibility for all their actions (mental, verbal and
physical) must be total. Here a question may arise about the role of

the guide or teacher on this path. The answer is that, although the
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people who occupy that role help us follow certain signs so that we
do not deviate from the Teaching, the responsibility to reflect and
follow or not follow these directions is entirely ours. Likewise, the
teacher can help us review our decisions and observe with an
equanimous mind, not so much the results of said actions, but rather
the mental state we had when we made those decisions. Many times,
when we make a decision, we do so with the conviction that said
decision will lead us to a happy place. Many times, it doesn't turn
out that way. So, we usually blame the other (teacher, wife, brother,
sister, mother, father, country, etc.) and we do not review what our
mental state was at the time of making the decision. A happy, open
and carefree mind always has a clearer and calmer vision of reality
than a mind dominated by fear or anxiety, even when the latter may
be justified. For example: if we have a sick relative or friend, this
can bring us distress; but this painful feeling fueled by fear is in no
way beneficial for the sick person or for us. This is where the 6 Rs
become a fundamental element: we can recognize the distress, let it
go. We realize that suffering is related to craving, in this case “I
don't like that my friend is sick”, then comes the justification or
explanation of this “I don't like it”, which is attachment, that is, “I
don't like because...”. This is a process that only arises because we
do not like to feel fear and, by rejecting it, we increase our suffering.
After recognizing the fear and stopping thinking about it, we relax
the mind and body, smile and return to our activity with a mind not
conditioned by that fear. This decision will have as a condition a

loving and benevolent mind, we will be more attentive and helpful
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to our sick relative and this will bring relief to both our environment

and ourselves.

We cannot expect someone to free us from suffering, we must
recognize it, abandon it, relax and promote a serene and attentive
mind. For this, we have to keep in mind and recognize what is
wholesome and what is unwholesome, in order to determine to
practice the Dhamma and reach a direct understanding of what is

wholesome and what is unwholesome.

“Friends, when a noble disciple understands the unwholesome,
the root of the unwholesome, the wholesome and the root of the
wholesome, thus he is one of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and who has arrived at this true Dhamma.

“And what, friends, is unwholesome, what is the root of
unwholesome, what is wholesome, what is the root of wholesome?
Killing living beings is unwholesome; taking what is not given is
unwholesome; Incorrect behavior with respect to sensory
pleasures is unwholesome; false language is unwholesome;
malicious language is unwholesome; rude language is unhealthy;
gossip is unwholesome; Greed is unwholesome; ill will is
unwholesome; incorrect understanding is unwholesome. This is

what is called unwholesome.

The Ven. Sariputta contextualizes something very important: the

possibility of discerning what is beneficial and harmful, wholesome
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and unwholesome. How many times has one made a decision
without being aware of the mental intention (, wholesome or
unwholesome) and the fruit of that decision is unpleasantly
surprising. Following the precepts allows us to have a mind free of
regrets and conflicts. These conflicts are what often cloud our vision
and bring a lot of confusion. In this sense, this is nothing other than
ignorance or forgetfulness of the Four Noble Truths. This means
having the false belief of a permanent self. Here we must remember
that the emergence of an identification is always accompanied by
dissatisfaction (dukkha). Therefore, the Ven. Sariputta invites us to

observe what is the root of what is harmful.

“And what is the root of unwholesome things? Desire is a root
of the unwholesome; Hate is a root of the unwholesome;
obfuscation is a root of unwholesome. This is what is called the

root of unwholesome.”

The root of what is unwholesome is craving (fanha). The literal
translation of tanha It is “thirst”; in addition to “avidity”, you can
also find options such as “longing”, or “desire”. Craving can be
recognized when the mind says “I like it” (greed), “I don't like it”
(hate) or “I am that” (Illusion). That is why the 6 Rs process,
especially the relaxing step, is key to being able to stop feeding
obstacles with this craving. Bhante Vimalaramsi maintained that
craving is not necessarily strong, but it is persistent. By relaxing,

through the 6 Rs, the feedback process gradually ceases.
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“And what is wholesome? Refraining from killing living beings is
wholesome; abstaining from taking what is not given is wholesome;
abstaining from wrong conduct with respect to sensory pleasures is
wholesome; abstaining from false language is wholesome; abstaining
from malicious language is wholesome; abstaining from harsh
language is wholesome; abstaining from gossip is wholesome; the
opposite of greed is wholesome; the opposite of hate is wholesome;
correct understanding is wholesome. This is what is called

wholesome.

The Ven. Sariputta expounds that compliance with the precepts
promotes a clear and peaceful mind. It will be much easier for this
mind to calm down and, from the tranquility, be able to clearly see the
mental process (the Dependent Origination). In this way we see that
meditation is a process in which tranquility and clear vision (samatha
and vipassana) are not two separate practices, but rather interact
mutually. So, by having a mind without regrets and practicing
meditation, we are getting closer to the Right View. This correct view
is based on the understanding of the Four Noble Truths. Perhaps, at the
beginning of the practice the understanding is merely intellectual, but if
the person perseveres with a generous and attentive mind, they will at
some point experience the Stream Entry (see chapter on the Stages of
Sainthood). When you have this experience, it is possible to glimpse
directly, although not yet completely, how Dependent Origin works.
We observe that the idea of “I” is dependent on causes and conditions

and not a permanent entity; and this observation brings enormous relief
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(and joy). We also understand that no ritual or ceremony (or
superstition) is necessary to achieve the Nibbana, and that the path of
practice we embarked on will take us to the Nibbana. The path no
longer generates doubts in us. From this moment on, it will be easier to
observe the causes and effects of the events that happen during life. We
see that there are only actions conditioned by some type of nutrient. It
is our intellect that conceptualizes, or we could say, that
“substantiates,” which brings the false belief of a permanent essence or
soul. These concepts are reinforced through language, since humans
only think in concepts. But in the light of the new experience, the three
characteristics of existence are also clearer: impermanence (anicca)
everything is subject to change, dissatisfaction or suffering (dukkha),
which arises due to greed and ignorance of the four Noble Truths, and
not-self (A4natta), which shows us that everything in the universe

happens impersonally, as a conditioned process.

“And what is the root of wholesome? The opposite of desire is
a root of wholesome; the opposite of hate is a root of wholesome;
The opposite of obfuscation is a root of wholesome. This is what is

called the root of wholesome.”

“When a noble disciple has thus understood the unwholesome,
the root of the unwholesome, the wholesome and the root of the
wholesome, he completely abandons the underlying tendency to
sensuality, nullifies the underlying tendency to aversion, extirpates
the underlying tendency to the opinion and presumption 'l am’,

and abandoning ignorance and bringing forth true knowledge,
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here and now puts an end to suffering. In that way also, a noble
disciple is of right understanding, whose understanding is right,
who possesses perfect confidence in the Dhamma and has arrived

at this true Dhamma.”

Here is described the mind of an Arahant, who has reached the
perfect knowledge of the Dhamma. When this occurs, greed (or
sensuality), aversion (hatred), and the presumption of a “self” (the
illusion) cease. These three concepts are the three faces of craving.
When wisdom arises, that is, when you have a complete understanding
of Dependent Origination, suffering ceases (Nibbana). But even before
having reached the fourth stage of Sainthood (4rahant), in the previous
states there is already a trust in Teaching. This trust is often translated
as “Faith.” Faith, in Buddhism, is always related to the personal
experience of practice: the Buddha invites us to “come and see for

ourselves.”
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Nourishment

“Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and has arrived at this true Dhamma?”—"1It is possible, friends".

“Friends, when a noble disciple understands nourishment, the
origin of nourishment, the cessation of nourishment and the path
leading to the cessation of nourishment, in that way he too is one

of right understanding... and has arrived at this true Dhamma.

“And what is nourishment, what is the origin of nourishment,
what is the cessation of nourishment, what is the path that leads to
the cessation of nourishment? These four kinds of nourishment
exist for the maintenance of beings that have already become and
Jor the support of those who seek a new existence. What are those
four? They are physical food as nutrition, gross or subtle; contact
as the second; mental volition as the third; and consciousness as
the fourth. With the emergence of craving, nourishment arises.
With the cessation of craving the nourishment ceases. The path
that leads to the cessation of nourishment is nothing more than
this Noble Eightfold Path; that is, right understanding, right
intention, right speech, right action, right livelihood, right effort,

right mindfullness and right concentration.
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“When a noble disciple has thus understood nourishment, the
origin of nourishment, the cessation of nourishment and the path
leading to the cessation of nourishment, he completely abandons
the underlying tendency to sensuality, nullifies the underlying
tendency to aversion, removes the underlying tendency to opinion
and presumption 'l am', and by abandoning ignorance and
bringing forth true knowledge, puts an end to suffering here and
now. In this way also a noble disciple is of right understanding,
whose understanding is right, who has perfect confidence in the

Dhamma and has arrived at this true Dhamma.”

In these paragraphs, Ven. Sariputta, explain nourishment, let's
discuss it in more detail. The first type of nutrition, food, which can
be gross or subtle, is necessary to sustain the body. Contact, which is
the second type of nourishment, is an aspect of mentality (this will
be seen later in this chapter) that is related to the six bases of the
senses (five senses plus the mind). Whenever contact occurs at any
of the bases, attention is directed toward that contact, meaning the
mind has the intention to move in that direction. Intention is the
third nutrient. In Buddhism, intention is what generates kamma, that
is, the continuous arising and ceasing of existence. Consciousness,
the fourth type of nourishment, is the mental process that arises
between any of the sense bases and their respective objects (eye-
form, ear-sound, etc.). It is the mental process that recognizes what
is happening. In conclusion, there is one physical and three mental

nourishments. The three mental nourishments can be seen, for
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example, when meditating: the intention of the mind tends towards
the object of meditation, the process of consciousness occurs around
the object of meditation and we have contact with it. This constitutes
the nourishment of a wholesome state of mind; which, as it
develops, leads to an increasingly refined mind. But this process
also occurs at all times in life. If the orientation of our mind is
unwholesome, the kammic result will have some characteristics of

the original nourishments.

Craving leads us towards its own cessation: thirst leads us,
ironically, to quench it. As humans, we always look for peace of
mind, but we don't always look for it in the best way. The sutta says
that when desire (craving) arises, the nourishment of suffering
arises, and the Noble Eightfold Path is what leads us to its cessation.
Eating to have a healthy body is a healthy habit. This sutta starts by
defining what is wholesome and what is unwholesome. Eating ice
cream, for example, is not an activity that has anything wrong in
itself, but when the portion is repeated many times trying to recreate
the sensation of the first bite, we find ourselves in a situation that
has become harmful: instead of obtaining satisfaction from having
eaten and enjoyed ice cream during the time it lasted, we try to

perpetuate it, which leads us to boredom and, therefore, suffering.

The Venerable Punnaji maintained that every human being seeks
to find tranquility. If we are able to differentiate what is wholesome
from what is not, we can bring our intention and energy to activities

that gradually develop the mind towards an increasingly clear vision
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of things as they are. This will be the condition for abandoning

suffering and experiencing true tranquility.

Finally, and very important: This also applies to one's own opinion.
Being attached to points of view is also a form of nourishment

(intention-contact-awareness). We will discuss this later.
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The Four Nobles Truths

“Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and has arrived at this true Dhamma?”—"1It is possible, friends".

“Friends, when a noble disciple understands suffering, the origin
of suffering, the cessation of suffering and the path leading to the
cessation of suffering, then he is also of right understanding... and

has arrived at this true Dhamma.”

This statement from Ven. Sariputta heads the description of the

Four Noble Truths (see the corresponding chapter).

“And what is suffering, what is the origin of suffering, what is
the cessation of suffering and what is the path that leads to the
cessation of suffering? Birth is suffering; aging is suffering;
illness is suffering; death is suffering; Sorrow, lamentation, pain,
affliction and despair are suffering; Not getting what you want is
suffering; In short, the five aggregates of attachment are
suffering. This is called suffering.

Here we see a very practical and clear definition of suffering
(dukkha) or dissatisfaction is. We have already commented, in the
chapter on the Four Noble Truths, on its different aspects. Here it is

placed as the result of the previous links of the Dependent Origination.
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“And what is the origin of suffering? It is craving, which
brings with it the renewal of existence, and is accompanied by
delight and passion; that is, craving for sensory pleasures, craving
for being and craving for non-being. This is called the origin of
suffering.

Craving (tanha) is the cause of suffering. It manifests as small
contraction or tension, which sometimes is not so small, in the head
where the mind attaches to a feeling and reacts with “I like it” (the
craving for being), “I don't like it” (the craving for not being), or
“this is me”, which is the identification with formations. In other
words, we could say that craving has three faces: greed, hatred and

1llusion.

“And what is the cessation of suffering? It is the cessation and
disappearance without residue, the renunciation, abandonment,
the letting go and the rejection of that same craving. This is called

the cessation of suffering.”

If we had to mention one good quality that suffering has
(dukkha) is that it is impermanent! Ven. Sariputta shows us that

when craving ceases, suffering ceases.

“And what is the path that leads to the cessation of suffering?
The path that leads to the cessation of suffering is nothing more
than this Noble Eightfold Path; that is, correct understanding...
the correct stillness or concentration. This is called the path that

leads to the cessation of suffering.”
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The path that leads to this cessation of suffering is the Noble
Eightfold Path. From a practical point of view, both in meditation
and in daily life, the heart of the Eightfold Noble Path is the 6 Rs.
This is why it is so important to discern the wholesome from the
unwholesome. This recognition provides the necessary clarity to
abandon harmful mental states and cultivate beneficial mental states.
Relaxation in the 6 R process is the direct experience of how relief
and the absence of craving feels. At that moment we are free, we
smile and return to the object of meditation, or the activity we are
carrying out, with a happy and open attitude. The repetition of this
process develops the mind: attention, interest, energy, joy,
tranquility, equanimity, collectedness (concentration). These are the
seven factors of Enlightenment. When these factors develop

sufficiently and reach a state of balance, we experience Nibbana.

“When a noble disciple has thus understood suffering, the origin
of suffering, the cessation of suffering and the path that leads to the
cessation of suffering... he, here and now, abandons suffering. In
this way also a noble disciple has right understanding... and has

arrived at this true Dhamma.”
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Old Age and Death

“Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple has right understanding, whose understanding
is right, who has perfect confidence in the Dhamma and has arrived

at this true Dhamma?”—'"It is possible, friends".

“Friends, when a noble disciple understands old age and
death, the origin of old age and death, the cessation of old age and
death, and the path leading to the cessation of old age and death,
in that way he is also of right understanding...and has arrived at

this true Dhamma.”’

“And what is old age and death, what is the origin of old age and
death, what is the cessation of old age and death and what is the path
that leads to the cessation of old age and death? The aging of beings
in their various orders, their advanced age, fragility of teeth, graying
of hair, roughness of skin, decline of their life, weakness of their
faculties—this is called old age. The abandonment of beings from
their various orders of existence, their demise, dissolution,
disappearance, death, termination of their life period, dissolution of
the aggregates, discarding the body—this is called death. Thus, this
old age and this death is what is called old age and death. With the
emergence of birth comes the emergence of old age and death. With
the cessation of birth comes the cessation of old age and death. The

path that leads to the cessation of old age and death is nothing more
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than this Noble Eightfold Path; this is, right understanding...right

concentration.”

The Ven. Sariputta now describes aging and death. These are
also conditioned and, therefore, impermanent. The condition for
aging and dying is birth or, we could say, conception. After the Ven.
Sariputta describes each link, always the way to abandon suffering is
through the Noble Eightfold Path. When we meditate, we direct our
attention towards a wholesome mental object (the Brahma Viharas).
Attention is also something conditioned. At some point, when
conditions change, attention ceases (dies) and gives rise to the birth
(conception) of a distraction. At that moment, attention remains
around an unwholesome object, it is unwholesome attention
(ayoniso manasikara): 1t is what in meditation is called an obstacle.
If we feed this obstacle with our attention, thinking about it or
analyzing it, it will become increasingly stronger and will be more
difficult to abandon. But when applying the 6 Rs (Noble Effort), the
reverse process occurs: we recognize the unwholesome mental state,
abandon it, relax and return, with a smile, to healthy attention. Then,

it is the distraction that ceases (dies), and mindfulness is reborn.

The Right View is to be able to understand this impersonal
process, which is called Dependent Origination; is being able to see
causal relationships. These causal relationships are “rediscovered”
by each Buddha and, in the case of Buddha Gotama, he gives us
these 12 links as a clear illustration of the functioning of the mind

and existence.
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“When a noble disciple has thus understood old age and death,
the origin of old age and death, the cessation of old age and death
and the path that leads to the cessation of old age and death... he,
here and now puts an end to suffering. In this way also a noble
disciple is of right understanding... and has arrived at this true

Dhamma.”
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Birth

“Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and has arrived at this true Dhamma?”—"1It is possible, friends".

“Friends, when a noble disciple understands birth, the origin
of birth, the cessation of birth and the path leading to the cessation
of birth, in that way he is also of correct understanding... and has

arrived at this true Dhamma.”

“And what is birth, what is the origin of birth, what is the
cessation of birth and what is the path that leads to the cessation of
birth? The birth of beings in the various orders of existence,
coming to be born, entry (into a matrix), generation, manifestation
of aggregates, obtaining the bases of the senses—this is called
birth. With the emergence of existence comes the emergence of
birth. With the cessation of existence comes the cessation of birth.
The path that leads to the cessation of birth is nothing more than
this Noble Eightfold Path; that is, right understanding...right

concentration.”

The Ven. Sariputta refers to birth, and places becoming as its
origin. Here we also have different planes of vision. The relationship

between death and rebirth can be seen as one of these perspectives. |
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will not analyze this plan, I recommend reading the works of Ven
Nanananda (which are cited in the bibliography), which have
enormous depth. We will deal with the plane that has to do with
what happens in meditation and in everyday life. In this sense, if
someone delved into T.W.I.M meditation, will have understood that,
at every moment, there is an arising and a ceasing of consciousness,
that is, that both the senses and the mind are arisings and ceasing at

great speed that, due to ignorance, we consider as an identity.

For example, a ray of light is, in reality, an enormous number of
photons that the mind recognizes and signifies as a continuous ray.
This is the same for the other senses and also for the mind. To be
able to see this directly, a time of meditative practice is necessary,
and to go quite deep (see chapter on the Jhanas). We realize that all
the time there is birth-dying, birth-dying in any of the doors of the
senses and in the mind, as analyzed in the chapter dedicated to the
jhanas. This leaves us with a reflection about what a past life means
and, above all, about the fact that the closest moment to death is

conception, and this occurs moment by moment.

Now we will analyze the birth of the action (Jati). It is the
moment in which mental intentions manifest and become verbal or
physical actions. This is connected with the kamma. That is why it is
so important to know what is the origin of the birth of the action,
what is becoming (or “existence”, as the word is sometimes
translated). bhava). Bhante Vimalaramsi used to translate bhava the

term “habitual tendency” (hereinafter abbreviated as HT). From a
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practical point of view, HT is something that helps a lot to

understand what is the cause of our habitual actions in life.

“When a noble disciple has thus understood birth, the origin of
birth, the cessation of birth and the path that leads to the cessation
of birth... he, here and now, puts an end to suffering. In this way
also a noble disciple has right understanding... and has arrived at

this true Dhamma.”

178



Dependent Origination

Existence (Habitual Tendency)

“Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple has right understanding... and has arrived

at this true Dhamma?”—*“It is possible, friends.

“Friends, when a noble disciple understands existence, the origin
of existence, the cessation of existence and the path leading to the
cessation of existence, then he is also of right understanding... and

has arrived at this true Dhamma.

“And what is existence, what is the origin of existence, what is the
cessation of existence and what is the path that leads to the cessation
of existence? There are three types of existence: existence in the
sensory sphere, existence in the fine- material sphere and existence in
the immaterial sphere. With the emergence of clinging comes the
emergence of existence. With the cessation of clinging comes the
cessation of existence. The path that leads to the cessation of
existence is nothing more than this Noble Eightfold Path; that is,

right understanding...right concentration.”

The Ven Sariputta mentions the three possibilities of existence that

occur in samsara:

e the sensory sphere, which includes all the infernal planes, the
plane of hungry spirits, the animal, the human and the first six

sensual celestial planes.
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e The fine-material sphere, corresponding to the first 4 jhanas

e immaterial existence, which includes the 4 immaterial bases
(Infinite Space, Infinite Consciousness, Base of Nothingness,

Base of Neither Perception nor Non-Perception).

In total there are thirty-one planes of existence, in each one the
beings have different life spans, they feed differently and their

materiality, or lack thereof, is also different.

Bhava, translated as “habitual tendency” (HT) applies to daily life.
HT arises due to our attachments, that is, the justifications, excuses and
explanations we give ourselves about what we like or don't like, or
about what we identify with. HT is a mental reaction that leads us to
repeatedly engage in certain actions (jafi or birth of action). For
example, when a person is faced with a situation that produces an
unpleasant feeling, they will generally feel aversion or rejection. This
feeling can range from mild irritation to intense anger. The reasons may
vary: not being able watch the favorite TV show; getting fired from a
job, being forced to attend an unwanted commitment, or having a
dentist appointment. The external causes may differ, but the internal
reaction in the mind is the same: aversion. Aversion (one of the faces of
craving) is the result of this unpleasant feeling; the next step is to justify
why we don't like it (clinging). Because of this, HT arises: it is a circuit
that repeats itself. In the next two links we will examine this process

more deeply.
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HT represents the last opportunity to apply the 6 Rs can be, once
HT leads to the birth an action (jati) there is no turning back.
Therefore, meditation is a great tool to observe closely how the
mental process works, in which the false belief in an “identity”,
“self” or “soul” crystallizes. Since HT is something that has been
repeated throughout life, we tend to believe that we “know
ourselves”, when in reality we are only partially aware (or not aware
at all) of our reactions. This means that, many times, from our
family, social or work environment label us as irascible, capricious,
jealous, kind, etc. These types of judgments only further cloud the
vision of reality, because what is called a “person” is, in reality, a
series of conditioned events, actions or causal reactions that change
as conditions change. As practitioners, it is important to always keep
an open mind and, starting from the Right View (the first step of the
Noble Eightfold Path), learn to see beyond appearances. This
learning, as it develops gradually, will allow us the possibility to see
that there is no permanent substance, only actions: even nouns in the

language are just a frozen form of verbs.

“When a noble disciple has thus understood existence, the
origin of existence, the cessation of existence and the path that
leads to the cessation of existence... he, here and now, puts an end
to suffering. In this way also a noble disciple is of right

understanding... and has arrived at this true Dhamma.”
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Attachment

“Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple hasright understanding, whose understanding
is right, who has perfect confidence in the Dhamma and has arrived

at this true Dhamma?”—'"It is possible, friends"".

“Friends, when a noble disciple understands attachment, the
origin of attachment, the cessation of attachment, and the path
leading to the cessation of attachment, then he is also of right

understanding... and has arrived at this true Dhamma.

“And what is attachment, what is the origin of attachment,
what is the cessation of attachment and what is the path that leads
to the cessation of attachment? There are these four types of
attachment: attachment to sensory pleasures, attachment to
opinions, attachment to rituals and observances, and attachment
to doctrines regarding the self. With the emergence of desire
comes the emergence of attachment. With the cessation of desire
comes the cessation of attachment. The path that leads to the
cessation of attachment is nothing more than the Noble Eightfold

Path; this is, right understanding...right concentration.”

The Ven. Sariputta defines four types of attachment, which we

will discuss below.
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Attachment, as we said before, includes all the justifications,
opinions and explanations that arise to support and feed our reasons
for liking or disliking a feeling or thought; or how we identify with a
feeling or thought. Attachment to sensual pleasures is related to any
of the five senses and the mind. We could ask ourselves: is it
wholesome or unwholesome to enjoy a meal, or a song, or the aroma
of a flower? When we see a beautiful flower, we can enjoy its shape,
its aroma and its colors with a silent and attentive mind. If, on the
other hand, when we see the flower, we begin to mentally verbalize
why we like it, the memories it brings us, etc. then we become
attached and we will no longer see the flower, but rather the opinion
we have about it. On the other hand, if after seeing the flower, the
mind returns again and again to the image, we see that craving arises
and the justification for wanting to keep the flower is attachment.
Here we see how justifications (attachment) give rise to Habitual
Tendency (bhava). Hence the importance of defining what it means
to be in the present, and what true mindfulness means. Many people
concentrate excessively in order to control what they feel. Therefore,
we must keep in mind that mindfulness is REMEMBERING how
the mind moves from one object to another, and seeing this
movement for what it is - just a movement - without identifying with

it. This produces immediate relief.

Attachment to opinions is another powerful source of suffering
because it is often reinforced by the idea of self-identity or, in other

words, the reputation or image I wish to maintain. This is where
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political, religious, personal or family discussions arise can come
into play, where one believes that by “being right” they will feel
better. However, many times logic, seems to be on our side and yet
we suffer. This also refers to the opinion that there is a “self” or a
“soul”, this attachment is very strong because it has been
conditioned over countless lifetimes. It is because of this false belief
in a “self,” and the subsequent justifications for this belief, that
conflicts occur. This idea that there is an “actor” behind actions has
deep roots and diverts us from the present, when what exists is only
action. The question one should often ask when developing
mindfulness is not “who” or “why,” but what is the present state of
mind? From a clear, joyful and alert mind we will be able to speak
or act with harmony and, if this is beneficial for us and our

environment, then we are on a wholesome path.

Attachment to rules and rituals and superstitions is the belief that
any ritual will lead us to Nibbana. Although the Buddha explained the
characteristics of this attachment in the context of India 2,500 years
ago, when the Brahmins guaranteed the purification of the soul through
rituals, sacrifices or immersion in a certain river, this is also valid
today. It does not mean that rituals or ceremonies must be discarded,
they can be motivating, calming and, even help open the heart to
serenity; however, they do not lead to the eradication of suffering. The
belief that, the result of what we are going to experience will be
inevitability positive implies a belief that life is fixed and

predetermined, or that by using a certain color or object one can control
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future outcomes. This is directly contrary to Dependent Origination,
which shows that every cause is impermanent and changing. When
conditions change results also change. Many people justify attachment
through the idea of destiny or even kamma. But behind this justification
there is no real understanding and therefore no relief. This leads us to
the fourth type of attachment, which is attachment to the doctrines
about the self.

Buddhism teaches that existence has three characteristics:
impermanence, dissatisfaction and impersonality (anicca, dukkha
and anatta). Anatta (literally not-self) is a term that can be difficult
to understand. Bhante Vimalaramsi translated it as impersonality, a
very practical definition. The impersonal is that which occurs
without a permanent person or self, it is each action of life that is
conditioned and impermanent; this is what must be seen directly.
What actually happens is a series of conditioned actions which, in

turn, are the condition for future actions.

“When a noble disciple has thus understood attachment, the
origin of attachment, the cessation of attachment and the path that
leads to the cessation of attachment... he, here and now, puts an
end to suffering. In this way also a noble disciple has right

understanding... and has arrived at this true Dhamma.”
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Craving

Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple has right understanding, whose understanding
is right, who has perfect confidence in the Dhamma and has arrived

at this true Dhamma?”—"It is possible, friends"".

“Friends, when a noble disciple understands desire, the origin of
craving, the cessation of craving and the path leading to the cessation
of craving, in that way he is also of right understanding... and has

arrived at this true Dhamma.

“And what is desire, what is the origin of craving, what is the
cessation of craving and what is the path that leads to the cessation of
craving? There are six kinds of craving: craving for visual forms,
craving for sounds, craving for smells, craving for flavors, craving
Jor tangible objects, and craving for mental objects. With the
emergence of sensation comes the emergence of craving. With the
cessation of sensation comes the cessation of craving. The path that
leads to the cessation of craving is nothing more than this Noble

Eightfold Path; that is, right understanding...right concentration.

The craving (tanha), sometimes also translated as “desire” or
“greed” is the key point in relation to suffering. In Pali, tanha means
“thirst.” Craving is clearly observable - and therefore it is possible to

abandon it - when it arises conditioned by sensation. In the sutta, the
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Ven. Sariputta describes 6 types of craving, and relates them to the
six sense bases. We can recognize craving by a slight (sometimes
not so small) contraction inside the head, and sometimes in the body
or mind. It manifests itself when the mind says “I like it”, “I don't
like it” or “I am that” (greed, hatred and delusion). One of the first
insights that a meditator has is the realization that craving is a
constant companion in life. Something new always arises in the
mind that is connected with these “I like it”, “I don't like it” or “I am
that”. As we deepen our meditative practice, we realize that, in the
moments when we experience jhana, there is no greed; that's why
they jhanas are “a pleasant abode here and now.” When an obstacle
arises, the nourishment behind that obstacle is craving. When
applying the 6 Rs and reaching the “relax” step, that is where the
craving ceases (or weakens) due to this voluntary calming that the
meditator does. The meditator abandons the cause of suffering,
therefore experiences relief or, as Bhante Vimalaramsi said, the
mundane Nibbana. When craving stops, suffering stops. We do not
get entangled in explanations (attachments) about why we suffer, we

just abandon its cause and relief and wisdom arise in the mind.

Now that we have reached the link of craving, we can complete
a practical look at the 6 Rs. When we are meditating, or during daily
life, we can apply the 6 Rs when craving arises, when attachment
arises (explanations or justifications), or when the habitual tendency
arises, which is the mental proliferation that leads to a repeated

pattern of behavior. After these three mental links (craving,
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attachment and habitual tendency) action (behavior) arises and it is
no longer possible to apply the 6 Rs. These three moments usually
pass very quickly and, most of the time, we do not realize that we
act from them, that is why we have the belief in an “I” so deeply
rooted. So Dependent Origination is a scaffold, a structure that
allows us to see how the human cognitive process works and notice
that it is only a process, and not reality itself. This is the great
discovery of a Buddha or, rather, it takes a Buddha to be able to
discover or rediscover it, and then present and teach it in an
understandable way. Now we can realize why meditation is so
important within the Buddhist path. The TWIM, which unites
samatha and vipassana, serenity and direct vision, allows us to
achieve the mental tranquility necessary to be able to observe this
process and its links. As you delve deeper into the jhanas, the mind
becomes clearer and “slower” and because of this slowness, which is
related to stillness, we can see how mental processes arise without

identifying with them.

“When a noble disciple has thus understood greed, the origin
of greed, the cessation of greed and the path that leads to the
cessation of greed... he, here and now, puts an end to suffering. In
this way also a noble disciple is of right understanding... and has

arrived at this true Dhamma.”
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Feeling

Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and has arrived at this true Dhamma?”—"1It is possible, friends"

“Friends, when a noble disciple understands feeling, the origin
of feeling, the cessation of feeling and the path leading to the
cessation of feeling, in that way he is also of right

understanding... and has arrived at this true Dhamma.

“And what is feeling, what is the origin of feeling, what is the
cessation of feeling and what is the path that leads to the cessation
of feeling sensation? There are these six kinds of feelings: feeling
that is born from visual contact, feeling that is born from auditory
contact, feeling that is born from olfactory contact, feeling that is
born from gustatory contact, feeling that is born from tactile
contact and feeling that is born from mental contact. With the
emergence of contact comes the emergence of feeling. With the
cessation of contact comes the cessation of feeling. The path that
leads to the cessation of feeling is nothing more than this Noble

Eightfold Path; that is, right understanding... right concentration.
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In this fragment of sutta, feelings are related to the six bases of
the senses. In others suttas such as, MN 59, the Buddha describes

many types of sensations.

In the context of Dependent Origination we could say that the
feeling is the present, therefore, it is something that is outside our
control; but that we often try to manipulate by trying to explain to
ourselves “why” we feel what we feel. This habit is usually
disastrous because it confuses us since we feel something that we
can perceive as pleasant or unpleasant, we justify it, and this
produces new sensations that in turn generate new thoughts. It is a

vicious circle.

In the suttas This proliferation of thoughts is called pappanca.
Nibbana, the cessation of suffering, is also known as nipappanca,
meaning the cessation of mental proliferation. The key, in dealing

with feeling, lies in how we act in response to it.

For example, in a retreat, where there are many hours of
meditation, sometimes painful sensations arise, which seem physical,
but are often related to exerting too much pressure on the object of
meditation, which results in physical pain and mental restlessness.
Through the 6Rs, of recognizing the uncomfortable sensation,
abandoning it, that is, stopping feeding it by paying attention to it,
relaxing the contraction generated in the head, mind and body, smiling
and gently returning around the meditation object, we will see how the
mind naturally enters an increasingly deeper state of calm, which

encourages longer and longer meditations in a very gentle way.
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Then we will recognize that the feeling is not physical but
mental, it is just that “imprinted” on the body. But if, on the other
hand, we continue paying attention to the pain it will increase. This
is described in the suttas, if our intention is to bring attention to a
painful feeling, the intention and the subsequent contact will feed
that feeling, this is called in Pali ayoniso manasikara, unwise

attention.

This also applies to everyday life: we bring our attention to a
sensation, and from there we will see how “I like it” or “I don't like”
arises. If we apply the 6Rs, our actions will come from a calm and
happy mind rather than an automatic reaction. In other words the

action will not arise from our justifications and habitual tendencies.

“When a noble disciple has thus understood the sensation, the
origin of the sensation, the cessation of the sensation and the path
that leads to the cessation of the sensation... he, here and now,
puts an end to suffering. In this way also a noble disciple is of

right understanding... and has arrived at this true Dhamma.”
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Contact

Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of Right understanding... and has

arrived at this true Dhamma?”—*“It is possible, friends.”

“Friends, when a noble disciple understands contact, the
origin of contact, the cessation of contact and the path leading to
the cessation of contact, in that way he is also of correct

understanding... and has arrived at this true Dhamma.

“And what is contact, what is the origin of contact, what is the
cessation of contact and what is the path that leads to the cessation
of contact? There are these six kinds of contact: visual contact,
auditory contact, olfactory contact, gustatory contact, tactile
contact and mental contact. With the emergence of the sixfold base
comes the emergence of contact. With the cessation of the sixfold
base comes the cessation of contact. The path that leads to the
cessation of contact is nothing more than this Noble Eightfold

Path; that is, right understanding...right concentration.”

The Ven. Sariputta describes contact, feeling and craving as
being of six types, in turn, contact is related to the six sense bases.
Contact is a factor of mentality (nama-rupa, literally name and

form, translated as “mentality-materiality”), the other four factors
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are feeling, perception, intention and attention. Existence is based on

contact.

Depending on what we contact, a sensation will arise (pleasant,
unpleasant or neutral) and, depending on the reaction - or lack of
reaction - to that feeling, this will determine how we perceive life.
From this, we can see how important it is where the mind inclines
(intention). If the mind contacts a harmful mental object, such as
anger, jealousy, etc. the relevant (unpleasant) feeling will arise, and

this will bring suffering.

On the contrary, if we contact a pleasant flavor, for example,
chocolate, a pleasant feeling will arise (if we like chocolate, of
course) and this will bring pleasure. These two examples show that
the mind is a process of conditioned reflexes, to be more precise we
should say that an undeveloped mind reacts to everything that

happens to it without being aware of this process of identification.

Dependent Origination shows us how this chain of conditions
that lead to suffering arises and how it ceases in the mind. When one
meditates and practices the Buddha's teaching with determination,
the mind develops, stops reacting to everything that happens to it
and only acts. It begins to see “reality as it is” rather than seeing

through the filter of what we like or dislike.

This mental balance, called equanimity, brings contentment, joy
and a clear vision of things. So, if the mind makes contact with the

object of meditation (Loving-Kindness) or any of the other Brahma
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Viharas we will feel a pleasant feeling; If we cultivate it, a jhana
will arise, which is a supramundane pleasant feeling, that is, it is a

feeling that does not depend on external causes.

By continuing with this meditative practice, the mind will
develop and, increasingly, the conditions will be in place for it to be
content and equanimous, without the need to go after every sensory

and emotional impulse.

Here we again see the importance of the beginning of the sutta,

where what is wholesome and unwholesome is defined.

“When a noble disciple has thus understood contact, the origin
of contact, the cessation of contact and the path that leads to the
cessation of contact... he, here and now, puts an end to suffering.
In this way also a noble disciple is of right understanding... and

has arrived at this true Dhamma.”
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The Sixfold Bases

Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and has arrived at this true Dhamma?”—"1It is possible, friends"

“Friends, when a noble disciple understands the six-fold base,
the origin of the six-fold base, the cessation of the six-fold base
and the path leading to the cessation of the six-fold base, in that
way he is also of Right understanding... and has come to this true

Dhamma.

“And what is the six-fold base, what is the origin of the six-fold
base, what is the cessation of the six-fold base and what is the path
that leads to the cessation of the six-fold base? There are these six
[sensory] bases: the visual base, the auditory base, the olfactory
base, the gustatory base, the tactile base and the mental base. With
the emergence of mentality-materiality comes the emergence of the
sixfold base. With the cessation of mentality-materiality comes the
cessation of the sixfold base. The path that leads to the cessation of
the sixfold base is nothing more than this Noble Eightfold Path;

that is, right understanding... right concentration.

Finally, we have the six bases of the senses, which is the link

that relates the psychophysical complex (mentality — materiality)
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with contact and feeling. In some suttas, such as the Digha Nikaya
#15 the Mahanidana Sutta, we will find that from contact it goes
directly to mentality-materiality without mentioning the six bases of
the senses. In the suttas we are always going to find different
expositions of Dependent Origination, this versatility exists for the
purpose of presenting something so complex in different ways, so
that it is easier to understand according to the capacity of each

person.

The Six Senses bases is the way the Buddha designates the entire
world. A very interesting sutta illustrates this, SN 35.23 “The All”:

“And what, bhikkus, is the Whole? The eye and form, the ear
and sounds, the nose and smells, the tongue and flavors, the body
and tangible objects, the mind and mental phenomena. That is

called the Whole.”

The statement is very interesting; it teaches us that everything
we live, feel, perceive is experienced through the six spheres of the
senses. However, the Buddha goes one step further by including
their respective sensory objects, marking the causal relationship
between subject and object. For an object to exist, a subject must
exist, and vice versa. The union of any of the internal bases (eye,
nose, ear, tongue, body and mind) and its six external bases (shapes,
sounds, smells, tastes, tangible objects and mental phenomena) gives
rise to the consciousness corresponding to that base. Therefore, it is
impossible to separate the internal and external bases of the resulting

consciousness process.
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This process of consciousness is “what we know.” All the
sensory information we receive occurs as a double process: on the
one hand, the internal base and its object; on the other hand, the
process of consciousness, conditioned by past mental formations. In

the following links, we will complete this description.

“When a noble disciple has thus understood the sixfold base,
the origin of the sixfold base, the cessation of the sixfold base and
the path that leads to the cessation of the sixfold base... he, here
and now, puts an end to suffering. In this way also a noble disciple
is of correct understanding... and has arrived at this true

Dhamma.”
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Mentality-Materiality

“Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and has arrived at this true Dhamma?”—"1It is possible, friends".

“Friends, when a noble disciple understands materiality-
mentality, the origin of materiality-mentality, the cessation of
materiality-mentality and the path leading to the cessation of
materiality-mentality, in that way it is also of -correct

understanding... and has reached this true Dhamma.

“And what is mentality-materiality, what is the origin of
mentality-materiality, what is the cessation of mentality-materiality
and what is the path that leads to the cessation of mentality-
materiality? feeling, perception, volition, contact and attention—
this is called mentality. the four primary elements and the material
form dependent on the four great elements—these are called
materiality. So this mentality and this materiality are what is
known as mentality-materiality. with the emergence of
consciousness comes the emergence of mentality-materiality. with
the cessation of consciousness comes the cessation of mentality-
materiality. the path that leads to the cessation of mentality-
materiality is nothing more than this Noble Eightfold Path; that is,

right understanding... right concentration.
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We are approaching one of the deepest places in the Dhamma.
The condition for the Six sense bases is mentality-materiality
(Nama-Rupa in Pali, the literal translation is Name and Form). As
already mentioned, the Mentality processes are: feeling, perception,
intention, contact and attention. On the other hand, the processes of
Materiality are: solidity, fluidity, caloric and gaseous (In the suttas
they are presented as the 4 elements: earth, water, fire and air, the

four states of matter).

The relationship between mentality and materiality is complex.
For example, it is now known that the pain signal is information that
goes from the brain to the place that receives the contact. What does
this mean? That the brain interprets the stimulus it receives as
potentially dangerous and sends the pain signal so that the action is

modified and the stimulus stops.

Painful feelings may also appear during meditation; In this case,
if there is no precondition, it is very likely that too much pressure is
being placed on the object of meditation. In other words, by
increasing the intention to be with the object of meditation, one is
trying to control an unpleasant feeling. From the point of view of
mentality-materiality, the description of this process includes a
contact with a feeling; assigning a name to that feeling (perception),
which defines it, for example, as painful. Then the intention arises to
go towards that feeling and consequently we pay attention to that
painful stimulus. By paying attention to this painful stimulus, we are

actually feeding it, which generates an imbalance in materiality: the
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muscles (solidity) contract too much, which generates sweating
(fluidity) and an increase in temperature (caloric) due to the
excessive contraction. The painful feeling, is it a fiction? No. If we
have a pre-existing cause, for example, an injury to some part of the
body, or if at the end of the meditation session the pain persists for a
while, we must be careful, because we could be forcing the body
into a situation that the brain finds dangerous. Therefore, within
T.W.LM. meditation, there are no magical postures, a chair with
some cushions is enough to allow the back to be comfortably
upright. The training is mental. The superstition that if I suffer
during a posture that I try to perform with effort I will purify my
mind is common among many practitioners. We must not forget that
the Buddha himself rejected any practice that involves martyring the

body, since it does not lead to Nibbana.

It is important, then, to jointly develop mindfulness and
tranquility, because it will allow us to cultivate equanimity and
observe feelings, whether pleasant or not, clearly and without

exaggerating or denying them.

Let's look at another possible way of observing the relationship
between mentality-materiality processes. Feeling is a mental factor;
however, it is often defined as if it were a physical factor. Feeling is
the language of the nervous system, that is, it is a mental process
that is “imprinted” on the delicate filaments of the nerves.
Perception is the mental process that names that “impression”: cold,

heat, red, green, sound or any other stimulus in any of the Six Bases.
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Intention or will is the process that occurs when directing attention
to the stimulus; contact is the union between the sensory base, the
object and consciousness; and attention (manasikara) is the process
of noticing said object. Materiality, on the other hand, offers a
“resistance” to mental processes and, in this way, it is “felt”,
“perceived”, etc. What we are describing here is a psychophysical
process at a very basic level. This happens at all times in life, from
the sounds we hear, what we see, what we smell, or what we think.
Now, this leads us directly to the next link of Dependent

Origination, which is the process of consciousness.

“When a noble disciple has thus understood mentality-
materiality, the origin of mentality- materiality, the cessation of
mentality-materiality and the path that leads to the cessation of
mentality- materiality... he, here and now, puts an end to suffering.
In this way also a noble disciple is of right understanding... and has

arrived at this true Dhamma.”
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Consciousness

“Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and has arrived at this true Dhamma?”—"1It is possible, friends".

“Friends, when a noble disciple understands consciousness,
the origin of consciousness, the cessation of consciousness and the
path leading to the cessation of consciousness, in that way he is
also of right understanding... and has arrived at this true

Dhamma.

“And what is consciousness, what is the origin of
consciousness, what is the cessation of consciousness and what is
the path that leads to the cessation of consciousness? There are
these six kinds of consciousness: visual consciousness, auditory
consciousness, olfactory consciousness, gustatory consciousness,
tactile consciousness and mental consciousness. With the
emergence of (volitional) formations there is the emergence of
consciousness. With the cessation of (volitional) formations comes
the cessation of consciousness. The path that leads to the cessation
of consciousness is nothing more than this Noble Eightfold Path;

that is, right understanding...right concentration.”
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The Ven. Sariputta teaches that there is no Consciousness (the
capital letter is on purpose) but rather it is the process of consciousness
(vififiana) of each sense door (including the mind). The origin of
mentality-materiality is consciousness. The DN no. 15 postulates that
consciousness is, in turn, dependent on mentality-materiality, that is,
we have a mutually dependent relationship. If we put these two links
together, consciousness and mentality-materiality, we will be faced
with the five aggregates. These two links, which are two processes that
feed each other, are what we understand as a “person.” Mental
consciousness is the process that recognizes the relationship between
mentality and materiality. The Ven. Nanananda explains the
relationship between mentality-materiality and consciousness as a
vortex: if we consider existence as a river, we will notice that at some
points in the current eddies are generated. These eddies are generated
because, due to the different characteristics between the river bed and
the shore, a countercurrent is formed. The countercurrent is not strong
enough to overcome the main current. Thus, we have the whirlpool,
which has a chasm in the middle. The abyss is suffering. The main
current, in this perspective of Dependent Origination, is mental
formations (the second link), which can also be observed as the
continuous arising and ceasing of existence. The whirlpool is the
mentality-materiality. The countercurrent 1is the process of
consciousness, which is the reflection or ebb of these mental formations
(sankhara). Mental consciousness is just another process that is
responsible for recognition, the sensory-perception process, which is

why consciousness is compared in the Sutta of the Foam Bubble (SN
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22.95) to a magician, an illusion, as it is only a process that reflects the
observed object. Consciousness creates concepts, this is how the human
mind works. A concept is a closed unit that leaves out any other sign or
object, if it is a chair, it is not a table, if it is white, it is not blue, etc.
Consciousness “reifies”, everything reflects as a substantive, from here
is born the language that illustrates a reality that has a substantive
appearance but is only continuous, conditional action. When we refer to
a “table,” what is the referent? Is it the legs? Is it the top? No, it is a
concept and the mind that has not yet fully awakened is still tied to
some kind of conceptual attachment. So, the current brings us mental
formations, consciousness is that countercurrent that, together with the

whirlpool (mentality-materiality), generates that vortex that we call five

aggregates.

Let's review the process of consciousness within the framework
of Dependent Origination. From the union of any of the bases of the
senses and their respective objects, for example, the eye and a form,
the process of consciousness associated with that base arises, in the
case of the eye, visual consciousness. The mental formations
(sankhara) feed consciousness which, in turn, is related to
mentality-materiality, where the bases of the senses are found with
their respective external objects. The opinion or vision we have of
the “world” is dependent on this process of consciousness which, in
turn, depends on mental formations. (sankhara). These mental
formations are kamma, that is, past mental intentions that bear fruit

in the present. The complexity of the kammic framework can be
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seen here and explains why the Buddha places mindfulness in our
mental intentions as a priority. Each intention, whether mental,
verbal or physical, generates a fruit that shares some of the
characteristics of the intention that generated it. When a “black cat”
is mentioned to a group of people, each of them imagines it
differently. This happens because the mental process is conditioned
by past experiences. In relation to the black cat, these past
experiences are different for each person and, because of this,
different opinions and different sensations arise (like, dislike, etc.),
this is where it is intertwined with the kamma. Even in this example,
we can see that a subject-object relationship emerges. So, there is a
sensation (color and shape, there is a perception that names it (black
cat) and then consciousness is a process that recognizes this process
of sensory-perception. Therefore, consciousness, by feeding back
with mentality-materiality, generates a /oop which makes us believe
that there is “someone” who, in this case, thinks about the black cat,
when in reality only the processes of thinking or seeing, or hearing,
etc. are occurring. Since the entire process of Dependent Origination
is something that occurs moment by moment and at a very high
speed, it is very difficult for a person who is not trained in
meditation to observe it, and so arises the false idea of "I" or "soul"
and of there the concept or personal opinion “I think that” or “I see
that”, etc. Meditation is the key to observing this human cognitive
process for what it really is: a process. What sustains this false

vision? The condition of mental formations, which is ignorance.
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“When a noble disciple has thus understood consciousness, the
origin of consciousness, the cessation of consciousness and the
path that leads to the cessation of consciousness... he, here and
now, puts an end to suffering. In this way also a noble disciple is

of right understanding... and has arrived at this true Dhamma.”
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Mental formations (sankhara)

“Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and has arrived at this true Dhamma?”—"1It is possible, friends"

“Friends, when a noble disciple wunderstands mental
formations, the origin of formations, the cessation of formations
and the path leading to the cessation of formations, in that way he
is also of correct understanding... and has arrived at this

Dhamma. TRUE.

“And what are formations, what is the origin of formations,
what is the cessation of formations and what is the path that leads
to the cessation of formations? There are these three kinds of
training: body training, verbal training and mental training. With
the emergence of ignorance comes the emergence of formations.
With the cessation of ignorance comes the cessation of formations.
The path that leads to the cessation of formations is nothing more
than this Noble Eightfold Path; this is, right understanding...right

concentration.”

Ven. Sariputta indicates that there are three kinds of training: body
training, verbal training and mental training. Many times, we will find

the term sankhara translated as volitional formation, mental
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preparation, intentional formations, etc. By going deeper into
meditation, and with the gradual increase in tranquility, we will be able
to see directly how mental formations arise and cease (see chapter on
the jhanas). This is especially observed in the two higher immaterial
jhanas. The formations, in those jhanas, can arise in different ways,
like points of light or waves, each mind manifests them differently. If
we bring our attention to any of the formations, we will find ourselves
thinking, or with some type of mental verbalization. The content of the
thoughts or what expression the mental formations adopt is not
important; what is important is applying the 6 Rs and returning to the
object of meditation, to continue deepening the experience. As the
mind calms and the jhanas become deeper, we witness the process of
cessation of the links; and when some formation or obstacle arises, we
observe the opposite process, that of origination. The repetition of the
experience of observation, especially in the Sphere of Nothingness,
leads us to see that there is only arising and ceasing in this thing we call
thinking. Then, in the sphere of Neither Perception nor Non-Perception,
we will encounter other experiences, such as the absence of the
observer, which will mature into disenchantment and dispassion and
finally into liberation. In the light of Dependent Origination we can
place this parallel with the jhanas, to understand more deeply the
process of human cognition. We see that even though we are in the
fourth ayatana (The sphere of Neither Perception nor Non-Perception)
without any distraction arising, eventually, some kind of formation will
occur due to past conditions, then everything that arises in the mind is

the present result of past cultivation. It is a process of condition and
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fruit, but we cannot find an “I” that lives this or a “I”’ that observes this
or any other type of erroneous view. There is only condition and fruit,
which gives rise to a new condition and a new fruit. There is only
action. The word sankhara which translates as mental training, also
means the result of said training. So, we have formations that condition

and generate new formations.

Let us recapitulate, due to ignorance of the Four Noble Truths or
the belief in an “I” mental formations will arise, these are the
condition of consciousness which is the condition of mentality-
materiality, then mentality-materiality is the condition of the six
bases of the senses, and these are the condition of contact that, in
turn, participates in mentality, we then observe how deep Dependent
Origination and its relationships are, since many links feedback or

co-participate in other links.

Contact is a condition of feeling, which is also part of mentality,
and here we have two very enriching paths, if we continue the path
of this Sutta We will find that feeling gives rise to craving (which is
the mind saying “I like it”, “I don't like it”, “I am that”), this gives
rise to attachment (which is the opinions and justifications of why
the taste or disgust or identification) and this will be a condition for
the Habitual Tendency or existence that will be a condition for the
birth of the action and this leads to aging and dying and the entire

mass of suffering.

But if we follow the path of Sutta of MN no. 18 The Honey

Cake, feeling is the condition for perception (which is what names
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the feeling and which is another factor of mentality, and this is the
condition for thinking, or as the Sutfa says, mental proliferations
(Pappanca) which are more mental formations. Then we can see
how the cycle of Dependent Origination feeds on itself, generating a

new cognitive process at each moment of life.

All human beings who are not Arahants are identified
somewhere in this process, attached to some type of concept or even
to the jhanas or the Dhamma itself. Please, let us not lose sight of
the fact that Ven. Sariputta teaches Dependent Origination in
relation to its cessation, which is the path that leads to the end of
suffering. The fact that in the comment the author shows the causal
relationship is only illustrative so that the reader can relate it to their

meditation and daily life.

“When a noble disciple has thus understood formations, the
origin of formations, the cessation of formations and the path that
leads to the cessation of formations... he, here and now, puts an
end to suffering. In this way also a noble disciple is of right

understanding... and has arrived at this true Dhamma.”
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Ignorance

Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and has arrived at this true Dhamma?”—"1It is possible, friends"

“Friends, when a noble disciple understands ignorance, the
origin of ignorance, the cessation of ignorance and the path
leading to the cessation of ignorance, in that way he is also of

right understanding... and has arrived at this true Dhamma.

“And what is ignorance, what is the origin of ignorance, what
is the cessation of ignorance and what is the path that leads to the
cessation of ignorance? Not knowing about suffering, not knowing
about the origin of suffering, not knowing about the cessation of
suffering, and not knowing about the path that leads to the
cessation of suffering—this is called ignorance. With the
emergence of the taints comes the origin of ignorance. With the
cessation of the taints comes the cessation of ignorance. The path
that leads to the cessation of ignorance is nothing more than this
Noble Eightfold Path; that is, right understanding...right

concentration.

The Ven. Sariputta defines ignorance as ignorance of the Four

Noble Truths, which can be due to ignorance or, if we know them,
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due to forgetfulness. But what does it mean to forget the Four Noble
Truths? When we take things personally, forgetting about the
conditionality of all mental phenomena, we forget about the Four
Noble Truths. This produces the false belief in a “self” or “soul” or

any other entity that we consider permanent and immutable.

Here we find ourselves at the point where Dependent Origination
meets the Four Noble Truths. The Four Noble Truths are understood
through Dependent Origination. Ignorance is not directly observed as
an object in meditation. What happens when one experiences any of the
four supramundane paths and their respective fruits (See chapter on the
Stages of Sainthood), is a direct experiential understanding of

Dependent Origination. Then wisdom replaces ignorance.

At this point the impermanence of all universal events and
happenings is understood (A4nicca). It is understood that every time
the mind becomes attached to the idea of permanent or identification
with any of these events it suffers (Dukkha), the impersonal process
of everything that happens in the universe is directly recognized

(Anatta).

That is why the experiential understanding of Dependent
Origination, which becomes increasingly deeper as one advances in
the stages of Sainthood (see chapter Stages of Sainthood), will bring

the understanding of the triple characteristic of existence.

Here one can understand that the question “Is there a self?” And

if there is no “I”, what is there? The entire series of questions about
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the existence or non-existence of a self, soul or essence, is
formulated from the presumption of the existence of something, but
what there is only an experience and what is abandoned is the belief

in an “experiencer”.

Existence, as something substantive, is a speculation rooted in
ignorance and craving, and consolidated by attachment to one's own
opinion and underlying tendencies. There is only experience and

action.

The Buddha “rediscovers” Dependent Origination as the
scaffolding on which human cognition sits, and encourages us to see
reality as it is, conditioned, subject to change without any place or
moment that can be frozen or “reified”. Every time we cling to an
opinion or emotion, we suffer, because that rigidity is in total
opposition to reality as it is. Suffering is the absence of wisdom.
Wisdom, when it is genuine, always brings relief, tranquility and

happiness.

“When a noble disciple has thus understood ignorance, the
origin of ignorance, the cessation of ignorance and the path that
leads to the cessation of ignorance... he, here and now, puts an
end to suffering. In this way also a noble disciple is of right

understanding... and has arrived at this true Dhamma.”
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Taints

Saying, “Well, friend,” the bhikkhus delighted and rejoiced in the
words of the Venerable Sariputta. Then they asked him one more
question: “But, friend, is it possible that there is another way in
which a noble disciple is of right understanding, whose
understanding is right, who has perfect confidence in the Dhamma

and has arrived at this true Dhamma?”—"1It is possible, friends".

“Friends, when a noble disciple understands the defilements,
the origin of defilements, the cessation of defilements and the path
leading to the cessation of defilements, then he is also of right

understanding... and has attained this true Dhamma.

“And what are corruptions, what is the origin of corruptions,
what is the cessation of corruptions and what is the path that leads to
the cessation of corruptions? There are three corruptions: the
corruption of sensory desire, the corruption of existence and the
corruption of ignorance. With the emergence of ignorance comes the
origin of corruptions. With the cessation of ignorance comes the
cessation of corruptions. The path that leads to the cessation of
corruptions is nothing more than this Noble Eightfold Path; that is,
right understanding, right intention, right speech, right action, right

livelihood, right effort, right attention and right concentration.

This last link is not within the 12 links Dependent Origination
usually occurs and, again, we can observe a vortex, that is, a

relationship that feeds on itself. The cause of ignorance is
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corruptions or obstacles (asava) and, in turn, the cause of corruption
is ignorance. Ignorance is the false belief in a “self” or soul. Let's
analyze these relationships in more detail. When this idea of “I am”
or “mine” arises, we find that we are not satisfied with what the
present moment of life offers us. Here the question arises: Who is
not satisfied? The person has not seen causality through direct
experience, will respond “I.” We then see how one concept feeds the
other and vice versa. I am not satisfied, so I seek to satisfy through
any of the six senses, and when the six senses do not please me, the
false idea of “I am not satisfied” arises. This dissatisfaction leads us
to the next vortex, if “I am not satisfied”, then I want more. This
desire for more expands to more money, or more health, or living
longer, or whatever. This is related to the corruption of existence; I
want to achieve something in order to continue existing. What does
it mean, in this context, to exist? In this case, existing is “I exist”,
when in reality the only thing that exists is the experience itself. In
other words, sentient beings live on the plane of existence, when the
mind develops, and Dependent Origination is seen, we move from
that existential perspective to an experiential one. There are only
conditioned, changing, unique and unrepeatable experiences, so the
idea of “I”, in this new perspective, disappears. Finally, the

corruption of ignorance feeds back on itself.

Let's give a clear example of this: When we are upset, for any
reason, the feeling of “being” treated unfairly arises. We see that

when identification arises, ignorance arises from the false belief in a
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personal identity. The stronger the emotion, the more we identify
and the more this idea of “I am” is reinforced, that is, the condition

of ignorance feeds back on itself.

“When a noble disciple has thus understood the corruptions, the
origin of the corruptions, the cessation of the corruptions and the
path that leads to the cessation of the corruptions, he completely
abandons the underlying tendency to sensuality, he annuls the
underlying tendency to aversion. , removes the underlying tendency
to the opinion and presumption 'I am'; By abandoning ignorance
and bringing forth true knowledge, he, here and now, puts an end to
suffering. In this way also a noble disciple is of right understanding,
whose understanding is right, who has perfect confidence in the

Dhamma and has arrived at this true Dhamma.”

That is what Venerable Sariputta said. The bhikkhus were
satisfied and delighted in the words of the Venerable Sariputta.

The Noble Eightfold Path generates the cessation of the conditions
that lead to suffering. From a practical point of view, the 6 R's work
like the Noble Eightfold Path, because when we meditate or in daily
life, and an obstacle arises in the mind, what we first do is recognize it,
this is to have the Right View, we recognize in distraction only a
mental formation and we do not identify ourselves, this leads us to the
Right Intention, which is the second R, that is, we let go (Release in
English), we stop paying attention to it. Then we relax (the third R), the
contraction that was generated by greed is released, which is what fuels

distraction. Craving is found in each of the 12 links and, of course, in
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the obstacles (asavas). By relaxing or calming the mind and body we
are recognizing that a calm mind is essential to be able to apply the
Right Speech, not only not lying or cursing or gossiping but being

loving and gentle in speaking.

The calm mind is also the basis for Right Action, not killing or
harming living beings on purpose, not taking what is not given, not
intoxicating ourselves with alcohol and drugs and not leading a sexual

life that hurts us or others, this includes cheating on your partner.

The calm mind that comes from relaxing or calming brings the
Right Livelihood, which is not getting involved in work that
involves killing, poisoning, deceiving or any other activity that is
harmful to other beings and oneself. This leads us to Right Effort,
which is abandoning harmful states (obstacles) and directing the
mind towards beneficial states. This is the smile (Fourth R Resmile).

The smile raises the energy and interest of the mind.

We bring our attention back to the object of meditation (return)
which is the fifth R. If we observe carefully here, we will see how
the Seven Factors of Enlightenment develop, full attention leads us
to interest and this gives us energy and joy so that later, when we are
again with the object of meditation, mental tranquility arises, from
this will come the collectedness that is mental balance and this will

give rise to equanimity.

Finally, upon returning to the object of meditation we find that

we have recognized the movement of the mind from one object to
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another, Right Mindfulness, which allows us to see this movement
for what it really is, just a movement of arising and ceasing. By
staying on the object of meditation, Right Collectedness or

Concentration develops, the mind is comfortable and gentle.

This Equanimity is also the last step of the Seven Factors of
Enlightenment, when developed enough, it allows us to see things as
they are, conditioned and impersonal. As this experience deepens, a
more refined form of equanimity develops, which is Disenchantment.
Disenchantment develops gradually, and it is when the attention no
longer moves in the direction of any stimulus or mental formation, it is
no longer enchanted, because it is understood at that moment that the
mind always produces activity, that is the condition of the mind

conditioned by craving and attachment, producing and longing.

When this Disenchantment settles, Dispassion arises, that is, a
very deep tranquility that makes us experience that nothing is
necessary other than what is happening in the moment. In this sense,
through the training of jhanas, identifications with the underlying
tendencies are abandoned, the mind ceases in this dependent
production, and finally the craving ceases. When this happens,
liberation will take place, we are freed from this craving, and this

will lead us to Nibbana.

In this sutta, the Ven Sariputta, describes the complete
liberation, that of the Arahant. But in each of the four supramundane
paths, there is a gradual and irreversible liberation, where suffering

and craving cease in a perceptible and clear way.
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CHAPTER 8

The Stages of Sainthood, El1 Nibbana

The path to complete awakening is described in the sutfas early. At
the beginning of training, the practitioner is defined as puthujjana or
worldly person, someone who has not yet reached any of the four

stages of Sainthood.

As described in the chapter on jhanas, the meditator eventually
experiences nibbana for the first time and becomes an ariya, or
noble disciple. Noble refers to an experience that is irreversible: the
mind will no longer be the same, and it will no longer react in the
same way to life's experiences. For this reason, the stages of
awakening are known as “the security of samsara” (we will expand

on this in the description of each stage).

If the person dies without having experienced Stream Entry, his
or her rebirth can occur in any of the thirty-one planes of Samsara,
even in the infernal kingdoms, the animal kingdom or the realm of
hungry ghosts. From Stream Entry onward, the person will only be
reborn in the human plane or higher. The rebirth is related to the
kamma, that is, with past intentions and actions that can bear fruit

when the conditions are met.

For early Buddhism, holiness has a different meaning than that
given to it by other spiritual traditions, including other Buddhist

currents. For the Buddha, as the first two stanzas of the
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Dhammapada, the mind is the precursor of all mental states,
wholesome and unwholesome; the mind is what creates and governs
them. This is very important, because we can see that all actions we
perform in life will have the characteristics of the mental intention

that created them.

What does sainthood mean to early Buddhism? Sainthood is
related to the direct experience of the Nibbana. We are not going to
define what the Nibbana is, because it makes no sense to
conceptualize something that is beyond any concept. Yes, we can
say, as at the beginning of the chapter, that the experience of
Nibbana produces an irreversible change in the mind. This
transformation, after experience, is linked to the fetters that bind us
to repeated rebirth being cut. Obstacles will no longer arise in the
mind, or they will be very mild and becoming smaller. By
considerably decreasing craving, and therefore attachments and the

habitual tendency, suffering is considerably reduced.

A mind in which obstacles do not arise, or have been reduced, is
a mind that begins to see reality as it is. This change is not related to
will, it is a change associated with the emergence of wisdom. The
mind no longer reacts to old mental formations, in fact, many of
those mental formations will not have the conditions to arise. This
lack of reaction places direct action at the forefront, the mind now

acts from a wholesome and intuitive place.

Wisdom always brings relief and clear vision. It also brings the

understanding that the precepts are the foundation of a free mind,
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generosity is the open heart towards a wholesome practice,
meditation is the method to see how the human mind works and
wisdom is the change of perspective, the relief and happiness

experienced here and now.

Another way to understand Nibbana is simply as the cessation of

suffering.

Sainthood has nothing to do with the person having developed
supernatural powers (abhininias), called in Buddhism “direct
knowledge”, or with which he has donated or worked a lot to expand
the Dhamma, etc Let us analyze these two points briefly: the
development of powers is an aspect of mental development, but their
acquisition does not necessarily lead to sainthood. We will name
some of the powers: the Divine Eye, which is the ability to see into
things or other planes of existence or other beings within those
planes; Divine Ear is the ability to hear sounds from other planes
and the beings of said planes; the ability to read the minds of others,
although the Buddha declared that it was much more beneficial, in
reality, to know the state of one's own mind; the ability to see
previous lives, the ability to see the rebirths of other beings in the
different planes of existence; direct knowledge about the four
elements, for example: being able to submerge in the earth, walk on

water, use the air as if it were solid ground.

But the most important is the destruction of the taints, that is, the
complete eradication of the suffering, this is what defines the

Arahant. Although the latter does not correspond to a natural power
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in the conventional sense, it is the essential attainment of full

liberation.

In the suttas Devadatta, cousin of the Buddha, who was very
envious of the Blessed One, possessed much of this direct
knowledge, he had cultivated it, but he had not achieved any state of
sainthood. Because he had committed many demeritorious acts,
including injuring the Buddha's foot with a stone, dividing the
Sangha, was reborn in Avici, the deepest of the infernal planes. On
his deathbed, Devadatta, remorseful for his actions, asked to see the
Buddha and apologize for his actions. At the time of Devadatta's
death, the Buddha, from his knowledge of the rebirth of other
beings, saw that his cousin would spend many eons in the Avici, and
then, due to his repentance and his kamma, he would be reborn as a
Paccekabuddha, a Buddha who he attains liberation and has
perfected himself in moral conduct but does not teach the Dhamma.
The Buddha had developed and perfected these powers, and many of
the Noble Disciples had also developed them to a certain degree.
What is the meaning of cultivating these powers? First of all, the
mind must have a tendency towards them, they are usually minds
that tend towards the sensitive and the objective of developing these
powers is to be able to have a clearer vision of causality. Therefore,
if this tendency exists in your mind, you must find a competent
teacher who can help you develop the powers; but you must also
take into account if you are in a position to be able to do it. I will

give an example: many people find it attractive to see past lives, but
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one must be ready for this experience, as one may find that in
another life one committed atrocious acts and this, in an uncultivated

mind, will bring confusion and suffering.

In other traditions, among the conditions for some types of
sainthood were having founded monasteries, having made large
donations, having written books, or having been very poor and
austere. Although these conditions - generosity, contentment and
study - are essential conditions for mental development, they do not

by themselves lead to true insight into reality.

The Buddha discovered the path that leads to the cessation of
suffering (Nibbana), is the Noble Eightfold Path. The Buddha
discovers how to “get out” of the continuous arising and ceasing of

existence the way to end kamma itself.
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The 10 fetters (samjoyanas)

Next, we will see how at each stage of awakening each of the fetters
are abandoned or weakened. Then, in the sections corresponding to
each stage, the characteristics of each path and fruit will be
expanded. These fetters are what bind us to the wheel of rebirth and
death, which is the Samsara.

The Sotapanna (Stream-enterer) abandons:

1- Beliefin a personal self,

2- Attachment to rites and rituals (and superstitions),

3- Doubt about Dhamma.

The Sakadagamin (Once Returner) weakens:
4- Sensual desire,

5- Aversion or ill will.

The Anagamin (Non-Returner) abandons:
4- 4- Sensual desire,

5- Aversion or ill will.
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The Arahant Abandons:

6- Attachment to form jhanas

7- Attachment to formless jhanas
8- Conceit

9- Restleness

10- Ignorance.
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Sotapanna (Stream-Enterer)

The Sotapanna, the Stream Enterer, is so called because they have
entered the stream that leads directly to Nibbana. The practitioner
has already trained through the jhanas. When wisdom has matured
enough, the experience of Nibbana may occur. According to the
suttas, the experience of Nibbana can happen to anyone who has at
least experienced the first jhana (MN No. 52 Atthakangara sutta).
One may experience any stage of sainthood simply by listening to
the Dhamma. For the experience of the Fruit of Stream Entry, the
same process can occur (jhanas and maturation in wisdom) and
Nibbana will experience again. This process of entry into each of
the paths and its fruit is not described in detail in the suttas.
However, the 8 types of Noble people are differentiated, which are
equivalent to the four paths and the fruits corresponding to each path
(MN. No. 142 Dakkhinavivanga sutta). The difference, then,
between the person who enters the path and the person who
experiences the fruit (of any of the four stages of sainthood) is that
he who experiences the fruit has matured his direct understanding of
the Dhamma, especially the causal relationship of Dependent
Origination, which leads to the abandonment of the fetters of
existence (in the cases of Sotapanna, Anagamin and Arahant), or to
weaken them (in the case of Sakadagamin). This implies that the
way each person experiences these supramundane stages may vary,
but the changes in the mind of the practitioner will be irreversible

and clear. These changes are exposed in the suttas and are directly
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related to the abandonment or weakening of the fetters. That is why,
for example, an Anagamin, cannot -according to suttas- experience
anger, because in his/her mind there are no longer conditions for

aversion to arise.

This first experience of Nibbana usually brings as an immediate
factor a joy that can last up to days, the relief is enormous, it is the
feeling of having abandoned a very heavy backpack. The Buddha
describes one who has achieved Stream Entry as someone who has
been freed from all the suffering in their body, with only a speck of
dust left on their fingernail of suffering to release. Sometimes it can
happen that the person cannot believe what has just happened to
them, it is a feeling of great freedom, joy and enthusiasm.
Sometimes it can be difficult to want to sit down to meditate again
right after one have had the experience. Also, in the face or tone of
voice of the person recounting the experience you can see that
something has changed irreversibly. The feeling of lightness, of
great reduction in suffering, is due to the abandonment of the first

three fetters.

The first of these fetters, the belief in a personal identity,
disappears. This is a wonderful thing: many thoughts “charged” with
emotion (due to identification or belief in personal identity)
disappear, the mind will be much calmer and more silent at many
times of the day. This disappearance of belief in an identity has a
direct impact on opinion. Before the experience, we often found

ourselves defending it, which could lead to conflicts or comparisons.
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The reason is that behind opinion there is always the false idea of
identity. It's not that we won't have opinions, but that we won't be
attached to them. The Sotapanna still identifies with one of the five
aggregates, but this identification is usually quickly recognized and

abandoned.

The other fetter that is abandoned is the belief that rites, rituals
and superstitions will lead us to the cessation of suffering (Nibbana).
Rites and rituals can evoke a calmer, more composed mind and can
be enjoyed; but it is the cessation of craving that leads us to
Nibbana. As for superstitions, we realize that they directly violate
the law of cause and effect: believing that if I wear my favorite t-
shirt always, I'm going to be fine is to “believe” that the causes and

conditions do not exist.

As for doubt, what is abandoned here is the doubt that this
teaching is what leads to Nibbana. We can see for ourselves that by
walking the path of the jhanas and having an increasingly clear view
about how the human cognitive process works (Dependent
Origination) - i.e. samatha and vipassana together - we experience
the abandonment of “an ocean of suffering” (this is how it is
described in some suttas upon entry into the Stream). Doubt, as an
obstacle in the mind, also decreases considerably. Here you can see
the other side of a very common human aspect: A strong and closed
opinion, in reality, shows us the doubt that lives in the mind and that

arises from fear; Fear generates doubt and this doubt translates into
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rigid and destructive thoughts. Extremist behaviors are often rooted

in doubt and fear.

The Sotapanna will have at most seven rebirths left, none on a
plane less than human. Being reborn in an infernal, animal plane or in
the plane of hungry ghosts will make it more difficult to leave those
planes, because the suffering is greater and the mind is more confused.
Then, it is more likely that the precepts will be broken and, therefore,
unwholesome intentions and actions will be generated, which, in turn,
produce the correspondening kamma. Thus, the cycle of rebirth and

suffering is prolonged countless times.

The suttas mention different types of Sotapanna, according to
the way in which the first supramundane path was reached. In the
case where the practitioner develops their meditation from the
Jjhanas, the suttas say that he who has experienced the jhanas can be
reborn in a heavenly plane and in that same life they will reach the
Nibbana final (Jhanagamin). This is due to the great merit that it
means every time the mind enters jhana, since it is in a state that we
could call “divine” or heavenly, because it shares the mental
qualities of the beings that inhabit those realms. Within the Pali
Canon, we encounter two other types of Sotapannas, the one who is
reborn seven times at most (both on a human and celestial plane);
and the other is reborn only three times, “Who, after wandering and
wandering among good families, two or three times, puts an end to

suffering.”
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One of the most important aspects of Sofapanna is that the
precepts have become a fundamental part of their life. Before the
experience of Stream Entry, following the precepts is not necessarily
a consequence of clearly understanding the law of cause and effect;
in other words, the precepts can seem, at times, mere morality.
When the Stream Entry occurs, and especially with fruition, the
precepts stop being a burden and become the basis of conduct. By
maintaining the precepts, the individual, now part of the Noble
Sangha, will feel joy in fulfilling them, because they understand
from direct experience what a conflict-free mind means. There are
four other qualities of Sotapanna: the first three are complete trust in
the Buddha, the Dhamma and the Sangha, the fourth quality is the
awakening of the eye of the Dhamma (Dhammacakkhu), which

means the experiential vision of Dependent Origination.

Then the homely man Anathapindika approached the Blessed
One and, upon arriving, paid homage to him and sat down to one
side. While sitting there, the Blessed One addressed him with these

words:

Anathapindika was a rich merchant and great donor of Sangha
of the Buddha, among his donations is the monastery on the
outskirts of Savatthi, where the Buddha taught during 21 rainy
seasons, the time of year when retreats were held. Anathapindika

had achieved Stream Entry, therefore, he was a Sotapanna.

“Homely man, when the noble disciple has eliminated the five

dangers and enmities, when he possesses the four factors of entry
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into the current and when he has clearly seen and deeply
penetrated with wisdom the method of the nobles, then he can, if
he so chooses, wish, declare of himself this: 'I am one who has cut
off from hell, from rebirth in the wombs of animals, from the
plane of hungry spirits; I am one who has cut off waste, bad births
and ruin. I am a stream-enterer, one who has overcome ruin and

secured a destiny towards Enlightenment.’

What the Buddha states here is that, after any experience of
Nibbana, one must investigate. Of course, a teacher can help us
clarify an experience of this kind, but we must be honest and
observant enough to be able to verify in our daily lives whether this
experience was real. As we mentioned earlier in the chapter, the
changes will be palpable in the mind, in terms of a lack of reactivity
and a growing calmness and understanding. It is necessary to take
time, which can be several years, to check how the mind responds to
various situations. Another important, and palpable, verification is
that suffering has decreased considerably: in situations where it

previously arose, it has now decreased or even ceased.

“Now, homely man, what are the five dangers and enmities

that have been eliminated?

“When someone, a householder, destroys life, then with the
destruction of life as a condition, he creates danger and enmity
belonging to this life, and danger and enmity belonging to future
lives; and experiences mental states of grief and hopelessness. But,

when someone refrains from destroying life, then he does not
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create such danger or enmity, belonging to this life, nor does he
create such danger or enmity, belonging to future lives; He does
not experience mental states of grief or hopelessness. For one who
refrains from destroying life, that danger and enmity have been

eliminated.

“When someone, a homely man, takes what has not been given to
him... he indulges in illicit sexual practices... he tells lies... he
allows himself to be under the influence of wines, liquors and
intoxicating drinks, which are the basis for negligence, then allowing
oneself to be influenced by wines, liquors and intoxicating drinks,
which are the basis for negligence as a condition, creates danger and
enmity belonging to this life, and danger and enmity belonging to
Sfuture lives; and experiences mental states of grief and hopelessness.
But, when someone refrains from being influenced by wines, liquors
and intoxicating drinks, which are the basis for negligence, then he
does not create such danger and enmity, belonging to this life, nor
does he create such danger and enmity, belonging to future lives; He
does not experience mental states of grief or hopelessness. For one
who abstains from being under the influence of wines, liquors and
intoxicating drinks, which are the basis for negligence, that danger

and enmity have been eliminated.

The Buddha shows that a Sotapanna immediately recognizes
that breaking any of the five precepts triggers enormous suffering. In
this sense, the Sotapanna has considerable mindfulness that allows

them to take a mental pause before breaking a precept.
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“This consists of the five dangers and enmities that must be

eliminated.”

“And what are the four factors of stream-entry that he

possesses?

“This is the case, homely man, of the noble disciple who
possesses unwavering confidence in the Blessed One in this way:
'"Truly, the Blessed One is a perfectly Enlightened Arahant, perfect
in his actions and knowledge, the Benefactor, the knower of the
world, unsurpassed tamer of men who are to be tamed. Master of

devas and human beings, the Buddha, the Blessed One.

This statement shows that the one who has entered the Stream
recognizes complete trust in the Buddha, as a fully enlightened

being and perfect connoisseur of the Teaching.

“Also, he possesses unwavering confidence in the Dhamma in
this way: 'This Dhamma is well expounded by the Blessed One, it
can be known here and now, it is not limited by time, but it can be

verified, put into practice, and the sage can realize it for himself.’

The Sotapanna has supreme confidence in the Dhamma, the
Teaching. They recognize that it has been expounded, explained
clearly by the Buddha; it is immediate and can be experience here
and now. The 6 Rs (the Eightfold Noble Path) produce immediate
relief, as craving ceases. So, when the Teaching is applied, through
the 6 R's, one verifies for ourselves that, as they put them into

practice constantly, the cessation of suffering is being created, with
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wisdom. Another important aspect is that the suttas become a code
accessible to the mind, because the Eye of the Dhamma is now
open. Before, many parts of the suttas were difficult to understand,
now the understanding is clear and transparent, which further

reinforces confidence in the Buddha's Teaching.

“Also, he possesses unwavering trust in the Sangha in this
way: 'The Sangha of the disciples of the Blessed One practices in a
good way, practices in a right way, practices in a true way. That is,
the Sangha of the disciples of the Blessed One is composed of four
pairs of people, of eight kinds of individuals, therefore, the Sangha
of the disciples of the Blessed One is worthy of receiving gifts,
worthy of receiving hospitality, worthy of receiving offerings,
worthy of being respected and becomes an incomparable field of

merits for the world.’

The Sangha is the community of monks and nuns who, over
time, have maintained the Teaching. The four pairs of persons and
the eight individuals are the four stages of sainthood and their
respective fruits (Sotapanna and its fruit, Sakadagamin and its fruit,
Anagamin and its fruit and the Arahant and its fruit). When a person
has entered the Stream, it is said that he has entered the Sangha
Noble. Any donation made to a Sangha wherever there are Nobles,

it will have an enormous amount of merit for the donor.

“It also possesses the virtues that are appreciated by the noble:
they are unbreakable, without stains, without impurities, liberated,

pondered by the wise, conducive to concentration.
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The characteristics of a Sotapanna are: trust in the Teaching,
careful observance of the precepts, freedom from the first three fetters;
and a mind naturally inclined toward collectedness (concentration). In
other words, the conditions are clearly established to be able to go

deeper along the path to complete awakening.
“These are the four factors of entry into the current.

“And what is the method of the nobles that the monk has seen

clearly and deeply penetrated with wisdom?

“This is the case, homely man, of the noble disciple who
reflects thus: '"When this exists, that becomes. With the rise of this,
arises that. When this does not exist, that does not come to be.

With the cessation of this, that ceases.

The Buddha shows that he who has entered the Stream
understands Dependent Origination, perhaps not in its full depth, but
this understanding has become part of the perspective from which
they view their entire life experience. They see conditionality and
impersonality in all human becoming. Where once, when they were
a worldly person, their view of a situation was obscured by the idea
of a personal identity, they now see the conditions that lead people
to act in a certain way. This vision brings more tranquility, clarity
and acuity when living life, that is, a significant decrease in

suffering. Where there is suffering, there is no understanding.

“That is, with ignorance as a condition, volitional formations

[come to bel; with volitional formations as a condition,
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consciousness; with consciousness as condition, name and form;
with the name and form as condition, the sixfold base of the
senses; with the sixfold base of the senses as a condition, contact;
with contact as a condition, feeling; with feeling as a condition,
craving; with craving as a condition, attachment; with attachment
as a condition, existence; with existence as a condition, birth; with
birth as a condition, old age and death, grief, lament, pain, regret
and hopelessness. This is the origin of all this great mass of

dissatisfaction.

“But with the total disappearance and cessation of ignorance,
comes the cessation of volitional formations; with the cessation of
volitional formations comes the cessation of consciousness; with
the cessation of consciousness comes the cessation of name and
form; with the cessation of the name and form, comes the
cessation of the sixfold base of the senses; with the cessation of the
sixfold base of the senses, comes the cessation of contact; with the
cessation of contact comes the cessation of sensation; with the
cessation of sensation comes the cessation of craving; with the
cessation of craving comes the cessation of attachment; with the
cessation of attachment comes the cessation of existence; with the
cessation of existence, comes the cessation of birth; With the
cessation of birth comes the cessation of old age and death, grief,
lamentation, pain, regret and hopelessness. This is the cessation of

all this great mass of dissatisfaction.
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Here the formula of the twelve links of Dependent Origination is
presented, both in its emergence and in its cessation (See chapter on
Dependent Origination). He who sees the Dependent Origination
sees the Dhamma, the one who sees the Dhamma sees Dependent

Origination.

“This is the method of the nobles that the monk has seen

clearly and deeply penetrated with wisdom.

Another important aspect is generosity. Let's observe what this

passage from the AN says. 5 256-263:

“Household man, when the noble disciple has eliminated these
five dangers and enmities, when he possesses these four factors of
stream entry and when he has clearly seen and thoroughly
penetrated with wisdom this method of the nobles, then he can, if
he so chooses, wish, declare of himself this: 'I am one who has cut
off from hell, from rebirth in the wombs of animals, from the
plane of hungry spirits; I am one who has cut off , bad births and
ruin. I am a stream-enterer, one who has overcome ruin and

secured a destiny toward Enlightenment.’”

“Without abandoning these five qualities, one is unable to enter
and remain in the first jhana, in the second jhana... the third jhana...
the fourth jhana; unable to realize the fruit of stream entry... the fruit
of returning once... the fruit of no return... the state of arahantship...
Which five? Stinginess regarding one's monastery [accommodation],

stinginess regarding one's family [of followers], stinginess regarding
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one's earnings, stinginess regarding one's status, and stinginess
regarding Dhamma. Without abandoning these five qualities, one is

unable to enter and remain in the first jhana.

“With the abandonment of these five qualities, one is able to enter
and remain in the first jhana. Which five? Stinginess regarding one's
monastery [accommodation]...one's family [supporters]...one's
earnings...one's status and stinginess regarding the Dhamma. With
the abandonment of these five qualities, one is able to enter and
remain in the first jhana, in the second jhana... the third jhana... the
fourth jhana; able to realize the fruit of stream entry... the fruit of

once-return... the fruit of non-return... the state of arahant.”

We can see here that generosity is a key element in mental
development. Generosity always invites you to let go. Please, it is
very important to understand this point: the most miserly place that a

human has is the attachment to one's own opinion.

In general, when opinions are very strong, the identifications are
very strong and so are the emotional reactions, because we feel
“compelled” to defend “our” point of view. Strong opinions are also
the origin of a very demanding and generally dissatisfied mind that

promotes all kinds of obstacles.

One of the most interesting things that can happen, after having
reached this first stage of awakening, is that, as the belief in a
personal identity has disappeared, opinions are usually mere

observations related to a circumstance or condition. If someone
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makes a comment that contradicts our opinion, and we observe that
it helps resolve a situation, we are able to abandon it without any

problem, because no identification arises in our mind.

We can see then that a Sofapanna has the characteristics of
virtue (precepts), generosity, trust in the Buddha, Dhamma and the

Sangha, and discernment or wisdom.

If a person enters the Stream, but does not reach the fruit, the
suttas say that he will achieve fruit at the time of his death. It is
important then, if one experiences any of these achievements, to be
able to investigate and observe if the aforementioned characteristics
are truly lived. Regardless of the names applied to each of the stages
of sainthood, we must be attentive to the quality of our mental life,
observe what arises or what no longer arises in the mind, and see if
the suffering ceases. Life will then be easier and happier. The beings
around us will notice this change (although perhaps not everyone)

and the smile will begin to be a fundamental part of life.
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Sakadagamin (Once Returner)

The second supramundane path is the once-returner. The experience
to reach the path of Sakadagamin and the fruit will be the same as
for the Sotapana: he must repeat the path through the jhanas and,
when the conditions of his mind are mature, he or she will again
experience Nibbana. For these conditions to reach the point of being
able to experience Nibbana, the practitioner must pay attention to
their daily life, observing the places to which the mind is attached.
There is a more refined cultivation of attention and the process of
observing Dependent Origination in daily life and in meditation is
becoming more and more instantaneous. This person only has one
more rebirth left in one of the sensitive realms; they will not be
reborn in hell, the realm of hungry ghosts and animals, and then

reach final Nibbana.

The Sakadagamin, in addition to having abandoned the first
three fetters, weakens two more, which are sensual desire and
aversion. These two fetters are those that still tie them to the sensual
plane, a situation that will only be modified in the third path
(Anagamin). The Sakadagamin will experience the jhanic process
again, the cessation of sensation, perception and consciousness, to
then experience a deeper understanding of Dependent Origination

and come into contact again with the element of Nibbana.

It may be, and here the experiences vary depending on the
person, a relief may be felt, perhaps not as intense as that of Stream

entry since none of the fetters are cut — they are only weaken - as
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these experiences have been had before, and the mind does not
register them in the same way as the first time. Perhaps the person
feels a greater development of equanimity, it is easier for them to

see the process of human cognition in different situations.

Sometimes it is possible for the experiences of the path and the
fruit to occur one after the other. This, although it is detailed in the
commentary tradition, is a topic that remains quite open in the early
suttas. Each person will live these experiences of Nibbana in a
different way, this is because the conditions of each mind, due to its

past, kamma, are different.

Even if sensual desire weakens, it will still exist, but the
thoughts around sensuality will arise more sporadically and, when
they arise, they will not be obsessive. The same will happen with
aversion. The Sakadagamin will notice that, in relation to these two
fetters, fear arises. But, as these fetters are weakened, the fear will
be much less. Sexual desire will still manifest; however, they will be
able to see the amount of energy and dissatisfaction that such a

desire demands.

It will also be increasingly noticeable that, when aversion
manifests in the mind, it can be abandoned more quickly through the
6 Rs, because they will be certain of the fatigue and suffering that
occur when some obstructive state persists in the mind. One of the
differences between the Sotapanna and the Sakadagamin is that the

latter has a more developed attention, and is able to notice the
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emergence of some obstacle and abandon it more quickly. The mind

of the Once Returner has more equanimity and balance.

The intensity of the fetters is not the same in each person, this is
related to the kamma of the person and with what one cultivated in

their past or in their past lives.

This second path is one of the least elaborated within the Pali
Canon. One case in which it is mentioned is a paragraph of MN no.
34 where the Buddha compares himself to a wise cowherd who

helps cows and bullocks cross the stream (Samsara).

“Monks, just as young bulls and oxen brave the current of the
river Ganges and cross safely to the other bank, in the same way,
monks, those monks who, with the destruction of the three lesser
shackles and the attenuation of greed, hatred and false illusion,
are the once-returners, returning once more to this world to put an
end to suffering - by facing the current of the Mara, they safely

reach the other shore.

242



The Stages of Sainthood, El Nibbana

Anagamin (He/She who Does Not Return)

The Anagamin is the third stage of Sainthood. To experience the
path and the fruit, one must go through the jhanas and mature their
wisdom and attention in daily life. At some point they will
experience Nibbana and again a change will occur in their mind. The
Anangamin is known as one who does not return, because, after the
dissolution of the body, they are not reborn on any sensory plane,
but are reborn in a sphere called the Pure Abodes. where only

Anagamin and Arahant live.

The Anagamin broke the 5 lower fetters (the first three when
they entered the Stream, sensual desire and aversion are definitively
released upon reaching the fruition of this third path). Because they
have abandoned sensual desire and aversion, the Anagamin's mind
continually radiates Loving-Kindness, they are an ideal friend, an
ideal father or mother. Since aversion does not arise in their mind,
they do not get angry. They are a person who completely lost fear
and has a very developed mind. In other words, the Anagamin can
continue living as a family, and will no longer have sexual relations
with their spouse: they live as brother and sister. By achieving the

fruit of Anagamin, the person may just want to teach the Dhamma.
However, you could still have some kind of attachment:

6- to the four subtle material jhanas,

7- to four immaterial (formless) jhanas,

8- to pride,
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9- to anxiety and worry,
10- to ignorance.

This remnant, which constitutes the five upper fetters, is in a
very slight state. However, the Buddha considers all people who
have not yet attained any supramundane path as worldly beings;
those who go from the stage of Sotapanna to the Arahant without
fruit are considered sekhas, or disciples in high training; and the
Arahant with fruit is the one who has cut the 10 fetters and,

therefore, completed their knowledge about the Dhamma.

The Anagamin may have some kind of very subtle identification
with meditative achievements, or with the Dhamma itself, or even
with some superpower. In a very interesting sutta, AN No. 3.13, the
Venerable Anuruddha, an Anagamin, asks the Venerable Sariputta, a

Arahant, why he was not yet free of all chains:

“Then Venerable Anuruddha approached Venerable Sariputta
and exchanged cordial greetings with him. When he had
concluded his greetings and kind words of welcome, he sat down

to one side and said to the Venerable Sariputta:

“Behold, friend Sariputta, with the divine eye that is purified
and surpasses the human, I have inspected the ancient world
system. Energy surged through me without hesitation; my
conscious attention was established without confusion; my body is

calm without disturbance; my mind concentrated and unified.
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Even so, my mind was not freed from defilements through non-

attachment.”

[The Venerable Sariputta said:] “Friend Anuruddha, when
you think: 'With the divine eye that is purified and surpasses the
human, I have inspected the ancient world system’, this is your

presumption.

“And when you think: ‘The energy surged through me without
hesitation; my conscious attention was established without
confusion; my body is calm without disturbance; my mind

concentrated and unified’, this is your concern.

“And when you think: ‘Even so, my mind was not freed from

defilements through non-attachment,’ this is your regret.

“It would be good, friend Anuruddha, if you would abandon
those three characteristics and stop attending to them. Instead,

concentrate your mind on the element of immortality.”

And some time later, Venerable Anuruddha abandoned those
three characteristics and stopped attending to them. Instead, he

focused his mind on the element of immortality.

Then, abiding in solitude, secluded, attentive, ardent and
resolute, not long after, the Venerable Anuruddha discovered for
himself with direct knowledge, in this present life, that
unsurpassed realization of the holy life, for the sake of which a
SJamily man rightly renounces the home life and chooses the

homeless lifestyle, and once entered, he remains in it. And he
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knew this directly: “ Birth is destroyed, the holy life has been lived,
what had to be done was done and behold, there are no future
returns to the states of existence.” And Venerable Anuruddha

became one of the Arahants.

Venerable Sariputta tells Venerable Anuruddha that he should
abandon the presumption of a self. These five higher fetters are
greatly attenuated in a person with this level of mental development.
The purpose of citing this sutta is to show what kind of mental

development an Anagamin has.

In the Pali Canon there are five different types of Anagamin

according to what happens when they are reborn in the Pure Abodes:

1- The first type of Anagamin will reach Arahantship immediately
after their rebirth, or in the first half of their life in the Pure
Abodes. This one is called “One who attains Nibbana within the

first half of their life.”

2- The second type of Anagamin will reach the Arahantship at
some point in the second half of their life, or at the time of their
death. They is called “One who attains Nibbana after having

crossed the middle of their life.”

3- The third type is the one who trains until reaching the
Arahantship. This one is called “One who attains Nibbana

through exercise.”

4- The fourth type, does not train and yet reaches the Arahantship.

This one is called “One who attains Nibbana without exercise.”
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5- The fifth type is the one who ascends through the five heavens
of the Divine Abodes, from the lowest to the highest, before
reaching the Arahantship. This one is called “One who passes

upstream to the highest gods.”
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Arahant

Arahant is the one who has cut the 10 fetters and thus completely
freed himself from the wheel of rebirths. The practitioner will
continue practicing the jhanas and will continue to mature in the
wisdom and understanding of Dependent Origination, without
identifying with any remnant of craving and attachment to the five
aggregates. Finally, they will experience, as on other paths, Nibbana
both at the entrance of the path and in the fruition. Although will no
longer generate more kamma, in the span of life that remains after
their complete awakening, they will still be able to experience their
past kamma. This is the reason why, sometimes, in suttas we find
Arahants that have a violent death. This is the case of Angulimala, a
murderer who, after meeting the Buddha and being trained by him,
was able to achieve Arahantship, but was murdered by the
townspeople during alms round, for his deeds from the time when he
had been a murderer. This story is collected in the Angulimala Sutta
MN no. 86. This is also the case of the second chief disciple, the
Venerable Mahamoggallana, murdered by criminals: the kammic

result of having murdered his parents in another life.

In an Arahant the mind is clear, there are no obstacles of any
kind. An Arahant intuitively knows any answer regarding the
Dhamma. They is a happy being because craving, which is the cause
of suffering, has vanished. In an Arahant there may be physical
pain, but there will be no mental suffering. The Arahant is the

culmination of training, suffering has indelibly ceased and will not
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arise again. If their mind has the tendency to teach, they will be a
magnificent teacher capable of knowing in a very precise way the
path that leads to awakening. The difference between a Buddha and
an Arahant is that the Buddha discovers for himself the path that
leads to Nibbana and establishes the Dhamma and the Sangha. The
Arahant is someone who achieved awakening due to the teachings
of a Buddha, which does not necessarily mean that they received the
teachings of the Buddha himself, but of the Dhamma which was
established by the Buddha.

One of the characteristics achieved in Arahantship is the triple
knowledge. Let's see an extract from MN 36. After going through
the first four jhanas the Buddha, on the night of his Supreme

Awakening, declares:

“Then, with the mind thus concentrated, completely purified,
clear, blameless, free from impurities, malleable, ready for action,
balanced, unchanging, I directed the mind towards the knowledge
and remembrance of my previous lives. I remembered my many
previous lives, that is, one birth, two, three, four, five, ten, twenty,
thirty, forty, fifty, one hundred, one thousand, one hundred
thousand births, many cosmic cycles of contraction, many cosmic
cycles of expansion, many cosmic cycles of contraction and
expansion: 'There, that's what my name was, that's my family,
that's my appearance, that's my food, that's how I experienced
pleasure and pain, that's how my life lasted, there I died and

somewhere else I reappeared, there, that's what my name was,
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that's how it was. my family, such was my appearance, such was
my food, this is how I experienced pleasure and pain, my life

lasted so long, there I died and here I reappeared.’

“Thus, I remembered my many previous lives with their

characteristics and details.

In this paragraph, and in the following ones, the Tevijja o Triple
knowledge is referenced. All Arahants achieve this knowledge, to a
different extent the first two: knowledge of previous lives and being
able to see the rebirth of other beings on other planes. But they all
achieve the third, which 1is the eradication of all mental
contaminations. In this sutfa The Buddha explains that, in the first
part of the night, from 7 to 11 at night, he saw all his previous lives.
In this way, the Buddha understood how the kamma works. which is
one of the objectives of this type of practice of seeing past lives is to

be able to experience and establish causality.

“This, Aggivessana, was the first knowledge I gained in the
first third of the night. Ignorance vanished and knowledge arose,
darkness vanished and light arose, as happens when one remains
alert, constant and diligent. However, Aggivessana, the sensation

of pleasure that arose did not take over my mind.

We see that, although the Bodhisatta (he was not yet the
Buddha) can see all his rebirths and understand the law of cause and
effect, he does not attach himself to this knowledge, nor to the

experience of having had it.
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“Then, with the mind thus concentrated, completely purified,
clear, blameless, free from impurities, malleable, ready for action,
balanced, unchanging, I directed the mind towards the knowledge
of the birth and death of beings. With the purified divine eye,
which goes beyond the human, I saw beings dying and
reappearing, I knew the inferior, superior, beautiful, ugly, lucky,
unfortunate beings according to their previous actions and I knew:
'Certainly, beings of bodily misconduct, of verbal misconduct, of
mental misconduct, who insult the Nobles, who hold erroneous
conceptions, whose actions are derived from erroneous
conceptions, after death and decomposition of the body reappear
in perdition , in a bad destiny, in places of suffering, in hell. But
those beings of good bodily conduct, of good verbal conduct, of
good mental conduct, who do not insult the Nobles, who hold true
conceptions, whose actions are derived from true conceptions,
after death and decomposition of the body reappear in a good

destiny, in some heavenly world'.

“Thus, with the purified divine eye that goes beyond the
human, I saw beings dying and reappearing, I knew the inferior,
superior, beautiful, ugly, lucky, unfortunate beings and I knew

that they are reborn according to their previous actions.

In the second part of the night, from 11 to 3 in the morning, the
Bodhisatta sees the arising and ceasing of beings on the different
planes of existence. This knowledge further deepens Dependent

Origination and the causal relationship between intentions. (kamma)
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and its fruits. He could see how a being with unwholesome
intentions could emerge on a hellish plane upon death (sometimes
this happens not in the next life, but many lives later). A Buddha is

able to see every kammic thread of a person.

“This, Aggivessana, was the second knowledge that I achieved
in the second watch of the night, the darkness vanished and the
light emerged, as happens when one remains alert, constant and
diligent. However, Aggivessana, the sensation of pleasure that

arose did not take over my mind.

“Then, with the mind thus concentrated, completely purified,
clear, blameless, free from impurities, malleable, ready for action,
balanced, unchanging, I directed the mind towards the knowledge

of the annihilation of defilements.

“I knew how it is: 'This is suffering,’ I knew as it is: 'This is
the origin of suffering,’ I knew as it is: 'This is the cessation of
suffering,’ I knew as it is: 'This is the path that leads to the
cessation of suffering'; I knew what they were like: 'These are the
taints, I knew as it is: 'This is the origin of taints', I learned as it
is: 'This is the cessation of taints', I knew as it is: 'This is the path

that leads to the cessation of taints.’

“When I knew and saw thus, my mind was liberated from the
taint of sense desire, my mind was liberated from the taint of

becoming, my mind was liberated from thetaint of ignorance.
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Finally, we can see that the Bodhisatta achieves the Supreme
Awakening and transforms into a Buddha. When this occurs, he
“rediscovers” the Four Noble Truths and Dependent Origination,

and ends his suffering.

“When I was freed, I knew I was freed and I knew: 'With
rebirth annihilated, the life of holiness fulfilled, what had to be

done done, there is no more becoming.'

We will see these last two verses repeated throughout the suttas

early when someone achieves Arahantship

“This, Aggivessana, was the third insight I achieved in the last
third of the night. Ignorance vanished and knowledge arose,
darkness vanished and light arose, as happens when one remains
alert, constant and diligent. However, Aggivessana, the sensation

of pleasure that arose did not take over my mind.

We can see then that the Buddha does not even adhere to his
own teaching, nor to the Nibbana. Not all Arahants have their
faculties developed in the same way, that is, tendencies can develop
in different ways. We can give two well-known examples: Ven.
Sariputta, who had a great understanding of Dhamma and few
supernatural powers, and the Ven. MahaMoggallana, who had a less
intellectual and more sensitive mental tendency, and his
development in direct knowledge or iddhis (supernatural powers)

was second only to the Buddha.
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Let's look at one last poem from SN 1.25. In poetry, the Buddha
speaks of the characteristics of an Arahant, whose contaminations
were destroyed and although he uses the word “I” to speak, he is not
attached to any of the signs and concepts of language or any mental

formation: he is free and always happy:

Consumed, with the defilements destroyed,
Someone who supports his final body,
Would I still say 'I speak'?

And would you still say 'they talk to me'?”

“If a monk is an arahant,

Consumed, with the defilements destroyed,
Someone who supports his final body,

1 can still say 'l speak’,

And I can still say "they talk to me'.

Skillful, knowing the language of the world,

Uses such terms as mere expressions.”

“When a monk is an arahant,

Consumed, with the defilements destroyed,

Someone who supports his final body,

Is it because we already come under the presumption
What would I still say 'l speak’

And, would I still say "they talk to me'?"
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“There are no knots for those who abandoned presumption;
For him, all the knots of presumption are consummated.
Although the wise man transcended what was conceived,
Can still say 'l speak’

And can still say "they talk to me';

He uses such terms as mere expressions."
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It is my hope that this book has helped you, that is, that you have felt
relief, enthusiasm, a desire to meditate and, perhaps, a deeper
understanding of some life situations. I think we were able to see the
wonder of the Buddha's teaching, and see the path he has left us to
transcend suffering. It is very important to be grateful for the

possibility of discovering and practicing the Dhamma.

The recommendation is that, if you have decided to start
practicing, you do it with patience and dedication, and above all,
with a smile! It is important to smile, because it is an act of
generosity with oneself and with the world. It's always nice to see

someone smile.

The cultivation of joy, Loving-Kindness, patience, and
contentment is a daily work. We have been taught that happiness is
something we receive from the outside, and sometimes, this is true.
But, as the Buddha says sutta MN no. 59 there is a higher happiness,
and this is that of a mind that does not depend on the circumstances
that arise in life erratically, but on an inner cultivation that leads to
understanding things as they are and, therefore, becomes a source of
joy and contentment. The mind is happy in itself. So, we should
cheerfully strive to develop the mental states that will lead us to this
new and very different perspective on life. There is no need to get
serious, let's be determined and gentle by recognizing what is

wholesome and by cultivating a smile, a bright laugh. Let's enjoy
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meditation, let's enjoy a life with fewer conflicts, more open and

happier.

I thank again Bhante Vimalaramsi and David Johnson because
through their teachings and advice, I was able to rediscover the
Dhamma, and reach a deeper understanding and experience relief,
joy and happiness, which still amaze me today. It is truly wonderful
to be able to know directly that the Dhamma exists and that leads to

the gradual extinction of suffering.
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The purpose of this glossary is not only to define Buddhist terms,
but also to try to make them have practical meaning in meditation

and daily life.

Anatta: Literally Not-Self or impersonality. One of the three
characteristics of reality, from which it is possible to see that every
action or event is conditioned, impermanent and lacking substance,

soul or self.

Anicca: Impermanence or inconstancy; indicates the unstable
nature of things. One of the three characteristics of reality (see also:

anatta and dukkha).

Bodhisattva: «The being (striving) to awaken», “future
buddha”. This term is used to describe the Buddha before becoming
one, from the moment in which the first aspiration to become the
Buddha until reaching complete awakening. This aspiration must be
made in the face of some Buddha who, in turn, probes the
candidate's possibility in relation to his ability to develop the

paramis or the perfection of character.

Brahmaloka: Usually defined as the 15 realms of the subtle
form, which correspond to the first four jhanas. The inhabitants of
these kingdoms are called Brahmas, sometimes this definition is
also given to the inhabitants of the immaterial realms that

correspond to the 4 immaterial jhanas.
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Brahma-Viharas: It refers to four sublime or divine mansions.
They are the most used meditation objects within the T.W.L.M.
practice: Loving-Kindness (Meta), Compassion (Karuna), All-
Pervading Joy (Mudita) and Equanimity (Upekkha). These states

must be developed in meditation and in daily life.

Buddha: The name given to someone who on their own discovers
the liberating path of truth. It literally means “Enlightened” or
“Awake.” It is not a proper name: according to Buddhist tradition, there
were many Buddhas, but the last one of whom we know is Siddhattha

Gotama, who lived in India in the 6th century BCE

Devaloka: They are the 6 sensual kingdoms that are above the
human plane and below the Brahmaloka. Its inhabitants are called
Devas and they have correspondences with the Greek, Nordic, and

Celtic gods among others.

Dhamma: The word Dhamma with a capital letter it means the
Teaching of the Buddha. With a lowercase letter it refers to the

phenomena of reality.

Dukhkha: Suffering, dissatisfaction, discomfort, instability, the
feeling of sorrow or discontent. One of the three characteristics of

existence (see also: anicca and anatta).

Kamma: An intentional volitional act that has consequences in
this life or another. Actions can be wholesome or unwholesome.
Within Buddhism kamma It arises every time there is mental, verbal

or physical intention.

259



The Happy Dhamma

Nibbana: Ni means no and bana It means fire, that is, without fire
or without fuel and refers to the mind freed from residues and
corruptions; also freed from the continuous cycle of deaths and rebirths,
and from everything that could be described or defined conceptually.
Traditionally, Nibbana It is synonymous with the extinction of
suffering and constitutes the ultimate goal of Buddhist teaching. It has
connotations of calm, tranquility, stillness, freshness and peace.
Sometimes it denotes the very experience of Enlightenment or
Awakening and other times, death or the final step of an Arahant. It
constitutes an irreversible change in the functioning of the mind and in

the perspective of reality.

Paramis: Perfection of character. Group of ten qualities that,
throughout countless existences, the Bodhisatta. The ten for my,
within the Theravada tradition, are: (1) generosity (Dana), (2) virtue
(Sila), (3) renunciation (Nekkhamma), (4) discernment ( Parifia), (5)
energy or persistence (Viriya), (6) patience (Khanti), (7) truthfulness
(Sacca), (8) the determination (Adhitthana), (9) Loving-Kindness
(Meta) and (10) equanimity (Upekkha).

Samadhi: “Sama” means tranquility and “dhi” means wisdom.
Usually, this word is translated as concentration, but samadhi is the
result of Right View, Right Effort (6 R) and Right Attention. This
allows the mind to calm naturally and it is possible to observe reality
as it is. Calm wisdom is the training that promotes Buddha as

development or cultivation of the mind and which results Pariria
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(wisdom) and as an objective Nlbbana, the complete cessation of

suffering.

Samatha: Tranquility, serenity. For Buddhist schools based on
the later comments of the Vinaya (Basket of monastic rules) and to
the Sutta Pitaka (Basket where the oldest teachings of Buddhism are

found) is a meditation separate from the Vipassana.

Samsara: The endless cycle of deaths and rebirths, from which

one can be freed only through Nibbana.

Sangha: Congregation; the community of Buddhist monks and
nuns. In the most sublimated and transcendental sense, it is the
followers of the Buddha's path, both lay and ordained, who have
reached a high state of spirituality that guarantees them inevitable
entry into the stream that leads directly to Nibbana. In recent times,
especially in the West, this term is used in a broader sense, referring,
in general, to all followers of the path of Buddha, but this meaning
of the word Sangha has no correspondence with the texts of the
Tipitaka nor with the Buddhist tradition, which has another term
with which it designates the followers of Buddha in general: Parisa,

which means “assembly.”

Sati: Full attention. It also means memory or the act of
remembering. The practical definition is remembering how the

mind's attention moves from one object to another.

Tanha: Craving. It is perceived as a small contraction in the

head, mind and body and is the mental reaction to the feeling. This
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reaction can be “I like it”, “I don't like it” or “I am that” (Greed,

hatred and illusion). Craving is the origin of suffering.

Vipassana: Clear seeing. Along with joint practice with
samatha It develops the mind so that you can directly experience
how the mind works. In other words, directly observing Dependent

Origination.
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