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It  is said that love comes through a window in the heart. 

But if  there are no walls, thereôs no need to have a window. 

Rumi (13th century Sufi poet) 

Then, with his heart filled with loving-kindness, 

he dwells suffusing one quarter, the second, the third the fourth. 

Thus, he dwells suffusing the whole world, 

upwards, downwards across, everywhere, 

always with a heart filled with loving-kindness, 

abundant, unbounded, without hate or ill -will. 

The Buddha, Tevijja Sutta 
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Preface 

While living in Japan in the early 1970ôs I had my first 

opportunity to participate in a week of intensive Zen meditation. That 

week changed my life. From that time, I have made daily meditation 

and occasional meditation retreat a part of my life, no matter how 

busy the affairs that press for my attention. 

Over the past four decades I have had the opportunity to study with 

a number of excellent Buddhist (and a few non-Buddhist) meditation 

teachers. Like any normal human being, due to my dispositions, some 

paths or methods seem to work better for me than others. For all of these 

teachers and teachings, I am grateful, and hope I am a bit better as a 

human being due to their guidance, which I have made my best efforts 

to follow. Meeting with the precious Buddha Dharma in this lifetime, 

or any lifetime is most auspicious, and an opportunity not to be wasted. 

Over time, I perceived that my progress in meditation seemed 

slower than what I thought was warranted by the amount of effort I 

was putting into the meditation. Patience in the realm of meditation 

is certainly a virtue, but slow progress can also indicate either that 

oneôs efforts are misguided or that the technique is not the most 

suitable one. 

My meditation experience changed with my discovery of a small 

book The ’nǕpǕnasati Sutta by Ven. Bhante Vimalaramsi Mahathera. 

While staying in London at a VajrayǕna Buddhist Center, I found a copy 

of this small book on the Mindfulness of Breathing Sutta. It was 

interesting to find a book concerning a Pali sutta amidst so many books 

by Tibetan Lamas and Rinpoches, and I read it straight through. 

In this first edition of the book, published by The Corporate Body 

of the Buddha Educational Foundation in Taiwan, there was no 

indication of who the author of the book was, other than his name. From 

a few clues in the book, I guessed him to be a Burmese monk or a 

foreign monk living in Myanmar (Burma). As I found out later, my 
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surmise about the author was correct, but it took me about two years to 

find another copy of the book or to contact the author. As it was a library 

book, I was unable to take it with me on my flight to New York the next 

day, and unable to find the book anywhere else, I practiced from 

memory for the next two years. In those two years, using my memory 

of his little book as a guide, I changed my approach to meditation and 

was amazed at how quickly my progress came. Patience may be a virtue 

in meditation, but progress is also a virtue! 

Two years later, upon finding another copy of the book, I was able 

to track down the author who is, indeed, an American Buddhist monk 

(bhikkhu) who trained in Burma. I have been able to do retreat with 

him and to get his guidance concerning my practice. Entering Bhanteôs 

practice of Tranquil Wisdom Insight Meditation (TWIM), along with 

my first experience of sitting Zen week (sesshin) in Japan, has been 

perhaps the most significant event in my life. This book, based on my 

original PhD thesis, is an effort to evaluate the TWIM claim to be a 

system of meditation based on the original sutta-pi aka, as well as to 

demonstrate some of its strengths as a meditation system and its 

appropriateness for our modern times. It is my sincere hope that this 

book contributes to an understanding of the theory and practice of 

meditation as given by Gotama the Buddha in the suttas and taught so 

effectively in our modern times by Ven. Bhante Vimalaramsi. 

May all beings be happy!  
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May the light of the Buddhaôs teachings illumine all 

beings and transform this confused and troubled world 

into a place of great peace, love and compassion. 
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Introduction  

Every being desires happiness and wishes to avoid suffering. 

This is as true of the lowly ant as it is for the research scientist. All  

human endeavor being carried out in all parts of the world at this 

moment, throughout the history of our human race, has been devoted 

to this pursuit of happiness. Despite progress on the material level, it 

cannot fairly be said that humans of the modern world, even those 

who enjoy some measure of wealth and abundance, are any closer to 

the goal of realizing a happiness that cannot be torn asunder by the 

changes of circumstance or the corruption of time. 

The predicament of human beings and of human society 

Human beings living in modern societies are afflicted by unease 

and disease in a variety of forms, perhaps the most prevalent being 

stress. Not only individual humans, but also families, societies, 

nations, and the earth itself is under intensifying stress, threatening 

the very existence of human society and other forms of life on planet 

earth. 

The causes of such unease and disease are not new, and have been 

with us for thousands of years. The Buddha diagnosed the problems 

of the individual as being a life afflicted by dukkha, which is normally 

translated as ñsufferingò, but which encompasses a variety of forms of 

stress, unease, dissatisfaction, and disease which manifest from the 

deeper malaise of being trapped in the rounds of birth and death 

(saἄsǕra). 

In our contemporary times, this collective unease and disease has 

reached the point where the fabric of human society as well as the 

web of life on earth is under intense pressure and threatening to 

unravel. 

In our modern world, a high level of personal stress among 

individual humans as well as environmental stress is happening in 
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virtually every place on earth. The crisis (not in the singular, but very 

multiple and complex) is upon us. However, such a dire situation 

may prove to be an opportunity rather than an abject catastrophe. As 

the old English adage says, ñEvery cloud has a silver lining.ò 

Buddhism seems perfectly placed to play a key role in making 

the best of the opportunity presenting itself to the human race. For 

Buddhism, this situation is not new, and the root of the problem as 

well as the solutions have been long ago searched out, tested, and 

verified by the Buddha and his disciples. Until now, the Buddhaôs 

diagnosis of the problem and advice for treating the malady have 

been conveniently set aside by the great majority of people even in 

the lands that are considered to be traditionally Buddhist. However, 

in the face of this human and ecological crisis, the human race can 

no longer ignore the Buddhaôs advice. 

Spiritual awakening is no longer a luxury, so much as a necessity 

in our modern world. People are looking around for a remedy to their 

acutely felt suffering (dukkha), and large numbers of people are no 

longer satisfied with the materialistic palliatives that are offered in 

the modern world. They are searching more deeply. 

It is no coincidence that the rising popularity of Buddhism and 

Buddhist meditation in the western world has coincided with the onset 

of this worldwide crisis. And for all of its obvious disadvantages, 

globalization has brought Buddhism to the forefront of progressive 

thinking and problem solving. With the advent of the information age 

and the concomitant ease of travel, Buddhist teachings, teachers, and 

practice centers are springing up all over the globe. 

It is by no means a certainty that human civilization or human 

beings will  survive the current crisis of the human psyche which is 

also creating an ecological crisis of major proportions. However, this 

level of stress does provide an opportunity. Human beings are being 

given a chance to survive the crisis, but only through transforming 
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their way of life through uplifting body, speech and mind individually 

and collectively. 

In his foreword to Ven. Bhikkhu Buddharakkhitaôs book Caring 

for Our Planet: Buddhism and the Environment, Professor P.D. 

Premasiri clarifies the roots of the problem. 

It is evident today humans have been compelled 

to think deeply about the environment for no other 

reason than their actions and modes of living have 

caused considerable damage to the environment in 

which they live thereby endangering their own 

survival. Human behavior which is not regulated by 

insight inevitably leads to disastrous consequences, 

and the current environmental crisis may be seen as 

one that exemplifies this. 

The unwholesome psychological roots from which 

humans generally conduct themselves are, according to 

the teaching of the Buddha, greed, hatred, and delusion. 

These roots, if  unchecked, have been operative in the 

past, are operative in the present, and will  operate in the 

future. The special danger in present circumstances is 

that humans have developed their technological skills to 

such unprecedented heights, enabling them to tread the 

path of effective self-destruction in attempting to act on 

the dictates of these unwholesome roots. Modern 

science and technology has equipped people with a 

certain kind of knowledge, but not with the kind of 

insight that gives them a worldview, along with a 

system of ethical values, thereby leading to a desirable 

transformation of their behavior.1 

 

 

 
1 Buddharakkhita, Ven. Bhante, Caring for  Our  Planet: Buddhism and the Environment. 

(Pallekelle, Sri Lanka International Buddhist Academy, 2014), p. xiii.  
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In the above, Premasiri has succinctly characterized our individual 

and collective situation. As human beings, we have gained great 

technological power, and yet our wisdom is undeveloped. Our social, 

political, economic and technological systems are run by humans whose 

ambitions are most often fueled by the poisons of the mind, namely 

attachment, aversion, and ignorance. 

With a foundation of unwholesome qualities, the social, economic, 

and political superstructure being erected on it can hardly be expected 

to achieve human happiness and the sustained health of the natural 

world, upon whose well-being our own human life depends. The 

environment upon which we depend for our life is under intense stress, 

with one major problem being the heating of the earth due in large part 

to rapid deforestation, burning of fossil fuels, and disruption of the life 

systems of the oceans. 

This rapid rise in temperatures, popularly called global warming, 

calls to mind the Buddhaôs words in the famous Fire Discourse in 

which he says, ñBhikkhus, all is burning.ò2 3 The Buddha was not 

talking of the current burning of our planet earth, but rather, the sense 

bases. He was pointing out to his disciples that the burning is due to 

our unwholesome reactions to the world of sensory stimulation. He 

explains further, 

And what, Bhikkhus, is the all that is burning? The 

eye is burning, forms are burning, eye consciousness is 

burning, eye contact is burning, and whatever feeling 

arises with eye contact as condition-whether pleasant 

or painful, or neither-painful-nor-pleasant-that too is 
 

2 Bodhi, Bhikkhu, translator, The Connected Discourses of the Buddha. SN 35.28 [PTS 

SN iv 19], (Boston, Wisdom Publications, 2000), p. 1143. 
3 Sabbaἄ bhikkhave Ǖdittaἄ. SN 35.28, PTS SN iv 19, CS edition. 

All  quotes from the tipiἲaka in this book (unless otherwise indicated) will  be Cha ha 

Sa gǕyana edition (hereafter called CS edition) of the tipi aka, online version available from 

VipassanǕ Research Institute, Igatpuri, India, downloadable from: www.vridhamma.org. 

We can give only the PTS volume and page numbers as reference as this is an online version 

rather than from a hard copy. 

 

http://www.vridhamma.org/
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burning. Burning with what? Burning with the fire of 

lust, with the fire of hatred, with the fire of delusion; 

burning with birth, aging, and death; with sorrow, 

lamentation, pain, displeasure, and despair, I say. (and 

so, for the ear, nose, tongue, body, mind.)4 5 

The Buddhaôs image of a burning of the ñallò of the sense world 

could just as well be a description of the current slow-motion burning 

of planet earth. As we have seen from Premasiriôs quote above, the 

connection between the unwholesome mental qualities in individual 

people and a collapsing environment is a direct one. Given the 

technological power of humankind, we are projecting our 

unwholesome qualities outward and wreaking havoc upon our own 

human kind as well as upon the natural world. 

 

 
4 Bodhi, Op. cit., The Connected Discourses of the Buddha. SN 35.28 [PTS SN iv 19], p. 

1143. 
5 éki¶ca bhikkhave sabbaἄ Ǖdittaἄ, cakkhuἄ bhikkhave Ǖdittaἄ, rȊpǕ ǕdittǕ, 

cakkhuvi¶¶ǕἈaἄ Ǖdittaἄ. Cakkhusamphasso Ǖditto, yampidaἄ cakkhusamphassapaccayǕ 

uppajjati vedayitaἄ sukhaἄ vǕ dukkhaἄ vǕ adukkhamasukhaἄ vǕ tampi Ǖdittaἄ. Kena 

Ǖdittaἄ: Ǖdittaἄ rǕgagginǕ dosagginǕ mohagginǕ, Ǖdittaἄ jǕtiyǕ jarǕmaraἈena, sokehi 

paridevehi dukkhehi domanassehi upǕyǕsehi Ǖdittantǭ vadǕmi. Sotaἄ Ǖdittaἄ, saddǕ ǕdittǕ, 

sotavi¶¶ǕἈaἄ Ǖdittaἄ, sotasamphasso Ǖditto, yampidaἄ sotasamphassapaccayǕ uppajjati 

vedayitaἄ sukhaἄ vǕ dukkhaἄ vǕ adukkhamasukhaἄ vǕ tampi Ǖdittaἄ. Kena Ǖdittaἄ: 

Ǖdittaἄ rǕgagginǕ dosagginǕ mohagginǕ, Ǖdittaἄ jǕtiyǕ jarǕmaraἈena, sokehi paridevehi 

dukkhehi domanassehi upǕyǕsehi Ǖdittanti vadǕmi. GhǕnaἄ Ǖdittaἄ, gandhǕ ǕdittǕ, 

ghǕnavi¶¶ǕἈaἄ Ǖdittaἄ, ghǕnasamphasso Ǖditto, yampidaἄ ghǕnasamphassapaccayǕ 

uppajjati vedayitaἄ sukhaἄ vǕ dukkhaἄ vǕ adukkhamasukhaἄ vǕ tampi Ǖdittaἄ, kena 

Ǖdittaἄ: Ǖdittaἄ rǕgagginǕ dosagginǕ mohagginǕ, Ǖdittaἄ jǕtiyǕ jarǕmaraἈena, sokehi 

paridevehi dukkhehi domanassehi upǕyǕsehi Ǖdittanti vadǕmi. 

JivhǕ ǕdittǕ, rasǕ ǕdittǕ, jivhǕvi¶¶ǕἈaἄ Ǖdittaἄ, jivhǕsamphasso Ǖditto, yampidaἄ 

jivhǕsamphassapaccayǕ uppajjati vedayitaἄ sukhaἄ vǕ dukkhaἄ vǕ adukkhamasukhaἄ vǕ 

tampi Ǖdittaἄ, kena Ǖdittaἄ: Ǖdittaἄ rǕgagginǕ dosagginǕ mohagginǕ, Ǖdittaἄ jǕtiyǕ 

jarǕmaraἈena, sokehi paridevehi dukkhehi domanassehi upǕyǕsehi Ǖdittanti vadǕmi. KǕyo 

Ǖditto, phoἲἲhabbǕ ǕdittǕ, kǕyavi¶¶ǕἈaἄ Ǖdittaἄ, kǕyasamphasso Ǖditto, yampidaἄ 

kǕyasamphassapaccayǕ uppajjati vedayitaἄ sukhaἄ vǕ dukkhaἄ vǕ adukkhamasukhaἄ vǕ 

tampi Ǖdittaἄ, kena Ǖdittaἄ: Ǖdittaἄ rǕgagginǕ dosagginǕ mohagginǕ, Ǖdittaἄ jǕtiyǕ 

jarǕmaraἈena, sokehi paridevehi dukkhehi domanassehi upǕyǕsehi Ǖdittanti vadǕmi. Mano 

Ǖditto, dhammǕ ǕdittǕ, manovi¶¶ǕἈaἄ Ǖdittaἄ, manosamphasso Ǖditto, yampidaἄ 

manosamphassapaccayǕ uppajjati vedayitaἄ sukhaἄ vǕ dukkhaἄ vǕ adukkhamasukhaἄ vǕ 

tampi Ǖdittaἄ, kena Ǖdittaἄ: Ǖdittaἄ rǕgagginǕ dosagginǕ mohagginǕ, Ǖdittaἄ jǕtiyǕ 

jarǕmaraἈena, sokehi paridevehi dukkhehi domanassehi upǕyǕsehi Ǖdittanti vadǕmi. Sn 

35:28, PTS SN IV  19, CS edition. 
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The practice of Buddhism as explained in the original  

teachings of the Buddha as the solution to the problems of 

human beings 

If  we wish to reverse the direction of this accelerating downward 

spiral that we are caught up in, we must rework the foundations upon 

which our human life is based. Only then will  the power we project 

through economics and politics begin to contribute more to our well-

being than to our destruction. Only then will  our lifestyle become 

harmonious with the natural world and a sustainable way of life be 

found. 

Ven. Bhante Vimalaramsi, the creator of the method known as 

Tranquil Wisdom Insight Meditation (TWIM), offers the original 

teachings of the Buddha as the cure for this fundamental problem of a 

human society being based on unwholesome roots traceable to a 

collectivity of deluded minds. He believes the teachings of the Buddha, 

if  followed with confidence, sincerity, and energy, will  create a happy 

human being and society based on wholesome mental factors such as 

Loving Kindness and Compassion. Bhante writes in the introduction to 

his book Life is Meditation-Meditation is Life, 

Many people are now on a spiritual search for a 

path that leads their mind to peace, happiness, and 

openness. 

They discovered that the norms of the world, which 

emphasize materialism and success, do not bring real 

peace, happiness, or security in their life. 

Instead, life seems to lead to more pain and 

dissatisfaction. 

Three out of every four people on the street are 

under some form of treatment for various forms of 

depressive disorders. 
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For these people, the Buddhaôs Noble Eightfold 

Path offers an opportunity to understand what is really 

going on in this experience of life. 

Itôs a chance to see how things actually work and 

what is causing the pain and suffering that goes along 

with anxiety, panic attacks, obsessive-compulsive 

behavior, sleeplessness, and depression at all levels. 

Buddhist teaching offers us a helpful personal 

management system that can assist us in these situations. 

The teaching exemplifies a simple and contented 

life, in which learning acceptance of each moment 

leads to a life that is open, happy, and free.6 

Bhante is offering the teachings of the Buddha as the healing 

balm for the worldôs troubles. It is because of having seen so many 

people achieve success with the TWIM meditation that Bhante is so 

convinced of the efficacy of the teachings of the Buddha as taken 

directly from the suttas. Success means both personal transformation 

and the ability to bring wholesome qualities to whatever situations 

we are part of in everyday life. As Ven. Khanti Khema writes in her 

forward to Bhanteôs book Life is Meditation-Meditation is Life, 

When human beings learn the Dhamma in an easy 

to remember, usable fashion, they can embrace it and 

use it as a system for relief from suffering. Then we 

naturally begin to open up an Ocean of Compassion that 

exists inside each one of us. It has always been there, but 

most of us are moving too fast to learn about it. The 

practices discussed in this book can brighten any 

position in a chosen career path, expand the potential 

use of mind, considerably increase productivity, and 

offer tranquility, happiness, and peace. 

 
6 Vimalaramsi, Ven. Bhante, Life is Meditation-Meditation is Life.  (Annapolis, Dhamma 

Sukha Meditation Center, 2014), p. 2. 
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This inherent compassion is often released from 

within us when we are told the true nature of 

everything and taught how to see it for ourselves.7 

Thus, with ñknowing and seeing things as they truly areò 

(yathǕbhȊtaἄ pajǕnǕti passati) through the practice of samatha-

vipassanǕ meditation (TWIM), human beings can release their 

inherent potential as loving, compassionate beings who can share 

their inner peace and happiness with others in families, society, work 

situations and all venues of worldly activity.  Moreover, a tremendous 

potential of creative use of the mind and intelligence can be applied 

to solving the worldôs problems. 

In the Upakkilesasuttaἄ of the Aἆguttara NikǕya the Buddha 

speaks of the possibilities of the mind that has been freed of 

defilements. Using the image of gold as a simile for the mind, he 

teaches, 

Bhikkhus, there are these five defilements of gold, 

defiled by which gold is not malleable, wieldy, and 

luminous, but brittle and not properly fit  for work. 

What five? Iron, copper, tin, lead, and silver. These 

are the five defilements of gold, defiled by which gold 

is not malleable, wieldy and luminous, but brittle and 

not properly fit  for work. But when gold is freed from 

these five defilements, it is malleable, wieldy and 

luminous, pliant and properly fit  for work. Then, 

whatever kind of ornament one wishes to make from 

it-whether a bracelet, earrings, a necklace, or a golden 

garland-one can achieve oneôs purpose. 

So too, bhikkhus, there are these five defilements of 

the mind, defiled by which the mind is not malleable, 

wieldy and luminous, but brittle and not properly 

concentrated for the destruction of the taints. What five? 

Sensual desire, ill  will,  dullness and drowsiness, 

 
7 ibid, pp. x-xi 
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restlessness and remorse, and doubt. These are the five 

defilements of the mind, defiled by which the mind is 

not malleable, wieldy, and luminous, but brittle, and not 

properly concentrated for the destruction of the taints. 

But when mind is freed from these five defilements, it 

becomes malleable, wieldy, and luminous, pliant and 

properly concentrated for the destruction of the taints. 

Then, there being a suitable basis, one is capable of 

realizing any state realizable by direct knowledge 

toward which he might incline the mind.8 9 

The message is clear that by following the methods given by the 

Buddha and removing the defilements, the creative potential of the 

mind is opened up. Gotama Buddha accomplished this purification 

and realization of limitless potential. 

By building on a foundation of virtue (sǭla) perfected over a great 

expanse of time, the ascetic Gotama sat under the Bodhi tree and 

realized the Four Noble Truths that offer human beings a way out of 

their seemingly endless suffering. As the Discourse on the Fruits of 

the Homeless Life, (SǕma¶¶aphala Sutta DN 2) relates, 

 
8 Bodhi, Bhikkhu, translator, The Numerical Discourses of the Buddha. AN V.23 [PTS 

III  16], (Boston, Wisdom Publications, 2012), p. 641. 
9 Pañcime bhikkhave jǕtarȊpassa upakkilesǕ, yehi upakkilesehi upakkiliἲἲhaἄ jǕtarȊpaἄ na ceva 

mudu hoti, na ca kammaniyaἄ, na ca pabhassaraἄ, pabhaἆgu ca, na ca sammǕ upeti kammǕya. 

Katame pañca? Ayo lohaἄ tipu sǭsaἄ sajjhu. Ime kho bhikkhave pañca jǕtarȊpassa upakkilesǕ, 

yehi upakkilesehi upakkiliἲἲhaἄ jǕtarȊpaἄ na ceva mudu hoti, na ca kammaniyaἄ na ca 

pabhassaraἄ, pabhaἆgu ca, na ca sammǕ upeti kammǕya. Yato ca kho bhikkhave jǕtarȊpaἄ 

imehi pañcahi upakkilesehi vippamuttaἄ hoti, taἄ hoti jǕtarȊpaἄ mudu ca kammaniyañca 

pabhassaraἄ ca, na ca pabhaἆgu, sammǕ upeti kammǕya yassǕ yassǕ ca pilandhanavikatiyǕ 

Ǖkaἆkhati: yadi muddikǕya yadi kuἈỈalǕya yadi gǭveyyakǕya yadi suvaἈἈamǕlakǕya. Tañcassa 

atthaἄ anuhoti. SuvaἈaἈamǕlakaya. Tañcassa atthaἄ anubhoti. Evameva kho bhikkhave 

pañcime cittassa upakkilesǕ yehi upakkilesehi upakkiliἲἲhaἄ cittaἄ naceva mudu hoti, na ca 

kammaniyaἄ. Na ca pabhassaraἄ, pabhaἆgu ca, na ca sammǕsamǕdhǭyati ǕsavǕnaἄ khayǕya. 

Katame pañca? KǕmacchando vyǕpǕdo thǭnamiddhaἄ uddhaccakukkuccaἄ vicikicchǕ. Ime kho 

bhikkhave pañca cittassa upakkilesǕ yehi upakkilesehi upakkiliἲἲhaἄ cittaἄ na ceva mudu hoti, 

na ca kammaniyaἄ, na ca pabhassaraἄ. Pabhaἆgu ca, na ca sammǕsamǕdhǭyati ǕsavǕnaἄ 

khayǕya. Yato ca kho bhikkhave cittaἄ imehi pañcahi upakkilesehi vippamuttaἄ hoti, taἄ hoti 

cittaἄ mudu ca kammaniyañca pahassarañca, na ca pahaἆgu, sammǕsamǕdhǭyati ǕsavǕnaἄ 

khayǕya. Yassa yassa ca abhi¶¶ǕsacchikaraἈǭyassa dhammassa cittaἄ abhininnǕmeti abhi¶¶Ǖ 

sacchikiriyǕya, tatra tatreva sakkhibhabbataἄ pǕpuἈǕti sati sati Ǖyatane. Upakkilesasuttaἄ, AN 

V 23, PTS AN III  16, CS edition. 
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And he, with mind concentrated, purified and 

cleansed, unblemished, free from impurities, malleable, 

workable, established and having gained 

imperturbability, applies and directs his mind to the 

knowledge of the destruction of the corruptions. He 

knows as it really is: ñThis is sufferingò, he knows as it 

really is, ñThis is the origin of sufferingò he knows as it 

really is ñThis is the cessation of sufferingò, he knows 

as it really is: ñThis is the path leading to the cessation 

of suffering.ò And he knows as it really is: ñThese are 

the corruptionsò, ñThis is the origin of the corruptionsò, 

ñThis is the cessation of the corruptionsò, ñthis is the 

path leading to the cessation of the corruptions.ò And 

through his knowing and seeing his mind is delivered 

from the corruption of sense desire, from the corruption 

of becoming, from the corruption of ignorance, and the 

knowledge arises in him: ñThis is deliverance!ò, and he 

knows: ñBirth is finished, the holy life has been led, 

done is what had to be done, there is nothing further 

here.ò10 11 

This story of the Buddhaôs enlightenment is becoming known 

around the world, and it is incredible hopeful, as the Buddha promised 

that those sincere practitioners who followed his instructions can verify 

for themselves the truth of what he was relating and can also experience 

the liberating change of perspective that he experienced. It is this hope 

that has drawn seekers to the path since the Buddha gathered his first 

disciples 2600 years ago. Certainly, the suttas are replete with examples 

 
10 Walshe, Maurice, translator, The Long Discourses of the Buddha. DN 2:97 [PTS i 84], 

(Boston, Wisdom Publications, 2012), p. 107. 
11 So evaἄ samǕhite citte parisuddhe pariyodǕte anaἆgaἈe vigatȊpakkilese mudubhȊte 

kammaniye ἲhite Ǖne¶jappatte ǕsavǕnaἄ khaya¶ǕἈǕya cittaἄ abhinǭharati abhininnǕmeti 

so idaἄ dukkhanti yathǕbhȊtaἄ pajǕnǕti. Ayaἄ dukkhanirodhagǕminǭpaἲipadǕ'ti 

yathǕbhȊtaἄ pajǕnǕti. Ime ǕsavǕ'ti yathǕbhȊtaἄ pajǕnǕti. Ayaἄ Ǖsavasamudayo'ti 

yathǕbhȊtaἄ pajǕnǕti. Ayaἄ Ǖsavanirodho'ti yathǕbhȊtaἄ pajǕnǕti. Ayaἄ 

ǕsavanirodhagǕminǭpaἲipadǕ'ti yathǕbhȊtaἄ pajǕnǕti. Tassa evaἄ jǕnato evaἄ passato 

kǕmǕsavǕpi cittaἄ vimuccati bhavǕsavǕpi cittaἄ vimuccati avijjǕsavǕpi cittaἄ vimuccati. 

Vimuttasmiἄ vimuttamiti ¶ǕἈaἄ hoti. KhǭἈǕ jǕti vusitaἄ brahmacariyaἄ kataἄ karaἈiyaἄ 

nǕparaἄ itthattǕyǕti pajǕnǕti. DN 2:97, PTS I 84, CS edition. 
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of those, both ordained and lay, both male and female, who attained 

NibbǕna by following the Noble Eightfold Path. 

Some 2,600 years later, is such a hope still realistic in or is has 

awakening been exported to somewhere far away in time and space? 

Is it a relic of only the distant past or the unforeseeable future? 

Is awakening possible in this lifetime? 

Many tell us that perhaps if  we are patient enough, we may 

experience awakening in a far distant lifetime, perhaps when the next 

Buddha appears some eons from now. According to many Buddhists, 

we are in a degenerate era, and the best we can do is keep the precepts 

and hope for a long-distant change of circumstances. 

Although I would not quibble about our present era being 

degenerate, this ñputting off of awakeningò is a curious message 

considering that the Buddha himself told us that by following his 

methods we could fundamentally uplift and liberate our perspective in 

a matter of a few years, months or even a few days. In the SatipaἲἲhǕna 

Sutta, the Buddha ends his teaching with a very positive message, 

éLet alone half a month, bhikkhus. If  anyone 

should develop these four foundations of mindfulness in 

such a way for seven days, one of two fruits could be 

expected for him: either final knowledge here and now, 

or if  there is a trace of clinging left, non-return.12 13 

The Buddha was asked on a number of occasions about the 

success of his ordained and lay disciples. It is clear from his 

statements in the sutta-piἲaka that those who were following his 

instructions were achieving a high level of success and that this was 

 
12 Bodhi, The Middle  Length Discourses of the Buddha. MN 10:46, [PTS i 63], p. 155. 
13 Tiἲἲhatu bhikkhave mǕsaἄ, yo hi ko ci bhikkhave ime cattǕro sati satipaἲἲhǕne evaἄ 

bhǕveyya' addhamǕsaἄ, tassa dvinnaἄ phalǕnaἄ a¶¶ataraἄ phalaἄ pǕἲikaἆkhaἄ: 

diἲἲheva dhamme a¶¶Ǖ, sati vǕ upǕdisese anǕgǕmitǕ, tiἲἲhatu bhikkhave addhamǕso, yo hi 

ko ci bhikkhave ime cattǕro satipaἲἲhǕne evaἄ bhǕveyya sattǕhaἄ, tassa dvinnaἄ phalǕnaἄ 

a¶¶ataraἄ phalaἄ pǕἲikaἆkhaἄ: diἲἲheva dhamme a¶¶Ǖ, sati vǕ upǕdisese anǕgǕmitǕ. MN 

10:46, PTS i 63, CS edition. 
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happening to large number of people, both ordained and lay, both 

male and female. For instance, in the MahǕvacchagota Sutta, the 

Buddha declares that many more than five hundred monks 

(bhikkhus) and many more than five hundred nuns (bhikkhunis) have 

attained arahantship. He also declares that many more than five 

hundred male lay disciples and many more than five hundred female 

lay disciples have attained the state of no-returner (anǕgǕmi).14 

It is thus apparent from the accounts in the suttas that the method of 

meditation given by the Buddha was accessible to a wide variety and 

number of people, not only to a very few. According to the accounts 

given in the suttas, large numbers of meditators had a high level of 

success with their meditation. It seems that nearly all avid students of 

the Buddha who applied themselves energetically to following his 

instructions gained a high level of attainment. This can hardly be said 

of many or even most of the methods now being practiced. Bhante 

Vimalaramsi attributes this to reliance upon the commentarial tradition 

for meditation instruction rather than looking directly to the original 

instructions in the suttas. 

In following the original instructions for mental development 

(bhǕvanǕ) in general, and for meditation (jhǕna)15 in particular, 

TWIM shows promise of once again opening up the accessibility and 

efficacy of the Buddhaôs original path to nibbǕna. This is, in fact, the 

purpose of having revived the original instructions as given in the 

suttas. 

 
14 Bodhi, Op. cit., MN 73:7-11, [PTS I 491], pp. 596-7. 
15 The word ñmeditationò is an English word with no exact correspondence in the Pali 

Buddhist tradition. The favored word in the suttas is bhǕvanǕ, but this word carries a much 

broader meaning of the whole of mental development, and includes factors such as morality 

(sila). Probably the most accurate correspondence to formal meditation is the Pali word 

jhǕna, which represents the various stages of tranquility and understanding reached by the 

meditator while doing formal meditation practice in one of the four postures (sitting, 

standing, walking, lying down). Almost invariably, when accounts are given of practices 

that fir  the English word ñmeditationò in the suttas, the stages of jhǕna are described. So 

TWIM takes jhǕna as a workable translation of the English word ñmeditationò, but also uses 

considers ñmeditationò to correspond with bhǕvanǕ. Both jhǕna and bhǕvanǕ are used, 

depending on the context. 
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Bhante Vimalaramsi is positive about the chances for the uplifting 

of consciousness and transformation of the unwholesome mental 

factors to wholesome mental factors not only because of the 

descriptions in the suttas, but also because he has tried out the original 

instructions as given directly by the Buddha and has found them to do 

what they have promised to do. 

Not only for Bhante, but for many others who have entered the 

TWIM method with dedication and energy, this practice as recommended 

by the Buddha really seems to work. Bhante is confident that anyone who 

gets the proper guidance from a qualified TWIM teacher, and who is 

willing to carefully observe the precepts, will  have success with this 

method. 

There can be no effective change in the economic, political, and 

environmental situation, which as we have noted is in a state of crisis 

due to unwholesome foundations, until those unwholesome foundations 

are replaced by wholesome ones. This cannot be done as a social or 

political movement of people, but only with each one of us doing our 

part to let go of the unwholesome and bring up the wholesome in our 

own minds. 

This can only be a revolution from within, one person at a time if  it 

is to succeed. All  other revolutions based on changing outer 

circumstance have ultimately failed. Only the quiet revolution offered 

by the Buddha has a real chance of transforming both the consciousness 

of the meditator and the outer world of the environment. 

Bhante Vimalaramsi offers the original teachings of the Buddha 

in the form of TWIM meditation as a path to transformation that has 

proven to be truly and speedily effective. In this book, we will  be 

exploring how TWIM is directly based on the teachings of the 

Buddha as given in the sutta-piἲaka, and we will  examine how it is 

that these teachings can be so effective. 

In examining how TWIM draws on the suttas for the structure 

and theory of practice, we will  not attempt to argue that the TWIM 
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interpretation of the original instructions is the only possible one. 

Certainly, the vast amount of material in the sutta-piἲaka is open to a 

variety of interpretations. However, TWIM is rare in that it even 

attempts to base itself on the suttas rather than the Visuddhimagga 

and other commentarial literature. 

In addition to examining the uniqueness of TWIM in building a 

method of samatha-vipassanǕ meditation based on the suttas rather than 

upon the Visuddhimagga, we will  also attempt to demonstrate that if  

TWIM cannot be proven to be the only valid interpretation of the 

instructions as given in the suttas, at least it is a plausible interpretation. 

For further validation, we encourage the reader to actually try the 

TWIM method. 

Any book such as this one can only speak to the structure of 

theory and practice of TWIM. Only actually entering the practice can 

be truly convincing, and our research can only offer encouragement 

to do so. The taste of a mango cannot be experienced through reading 

scientific analysis or by seeing lovely pictures of mangoes. Only 

through the eating can the taste of a mango be known. Likewise, with 

the Buddhaôs instructions on meditation. 

Most contemporary methods of vipassanǕ rely primarily  

on the Visuddhimagga for  theory and practice of 

meditation 

If  we look carefully at the roots of contemporary vipassanǕ 

methods, most of them will  not even claim to be directly based on 

the teachings given by the Buddha in the suttas, but rather are based 

on the Visuddhimagga of Ven. Buddhaghosa. They usually also 

reference one or two suttas in their method of practice, usually the 

SatipaἲἲhǕna Sutta or the ǔnǕpǕnasati Sutta, and these suttas are 

often emphasized. But these suttas are usually taken largely in 

isolation from other suttas, and even those two key suttas are usually 

viewed through the lens of the Visuddhimagga. 
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In following the Visuddhimagga method of practice, the methods 

have become rather complex practices which are difficult  for most 

people to learn and are not easy to practice. They have the potential to 

bring benefit to the devoted meditator, but for most people the course 

of study following these methods has proven to be quite difficult  and 

even defeating. The majority of people will  not even attempt these 

methods, and most of those who do find it difficult  to integrate the 

practice into daily life. This results in limited accessibility of these 

methods and limited popularity. 

In  following the sutta instructions rather  than the 

Visuddhimagga, the TWIM  method is immediately 

effective (akǕlika) 

Bhante Vimalaramsi has practiced both the Visuddhimagga-

based forms of vipassanǕ as well as the sutta-based Tranquil 

Wisdom Insight Meditation and has noted this difference of 

simplicity of method, ease of practice, and speed of achieving results. 

He explains, 

The dividing up of Samatha and VipassanǕ into two 

separate types of meditation tends to make the 

meditations quite complicated and oneôs progress, if  it 

exists at all, seems to take a very long time. This goes 

against one of the things that describes the brilliance of 

the Dhamma. That is, that the Buddhaôs teachings are 

ñimmediately effectiveò éThe importance of practicing 

Samatha/VipassanǕ meditation in exactly the same way 

as the suttas tell us to canôt be overstated.16 

This is one of the primary orientations to practice that makes 

TWIM different from other vipassanǕ methods. By going directly to 

the suttas and by taking instructions and guidance from a wide 

variety of suttas, a practice is put together that is both very simple 

 
16 Vimalaramsi, Op. cit., p. 70. ñImmediately effectiveò is akǕlika in Pali, one of the 

attributes of the dhamma as taught by the Buddha. 
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and very profound. It works quickly and effectively to calm, relax, 

and open the mind and to let go of craving. As insight arises, the light 

of clearly seeing dispels ignorance. 

TWIM  is simple, easy, and clear 

TWIM is not difficult  to learn. It is also easy to apply to regular 

life, so meditation is not limited to retreat time. TWIM requires 

dedication and energy but is not a difficult  experience as many other 

methods have become. It appears that the complexity and difficulty 

of most of our meditation practices can be traced to modifications of 

the original teachings that occurred after the passing of the Buddha. 

This simplicity and lightness of the practice make TWIM an ideal 

technique for both advanced meditators and complete beginners. The 

experience of TWIM suggests that teachings of the suttas work. They 

can be effective for modern human beings. We can have our quiet 

revolution, one transformed person at a time. 

The TWIM method seems to have a significant advantage in 

terms of ease of learning, ease of application in daily life, and quick 

results. This is accomplished while remaining true to the method and 

goals set out by the Buddha. That makes TWIM a wonderful tool for 

the transformation of consciousness and the attainment of a higher 

perspective on life. 

By turning directly to the suttas and developing a very simple but 

profound method based on the Buddhaôs original instructions, TWIM 

offers a technique of mental cultivation that provides an opportunity 

for large numbers of people to become involved in the meditative life 

and to reach high levels of attainment. This opens the possibility of 

transforming the current high level of interest in Buddhism and 

meditation into what Stephen Batchelor calls, ñA culture of awakening 

that addresses the specific anguish of the modern world.ò17 

 
17 Batchelor, Stephen, Buddhism Without  Beliefs. (New York, Riverhead Books, 1997), 

p. 110. 
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It is not clear whether significant numbers of people will  enter the 

Buddhist path and persevere with their practice to create such a culture 

of awakening, but it is clear that for such a culture to emerge, there 

must be methods which are easy to learn and practice, and which yield 

significant results when followed diligently. The Buddhaôs original 

instructions, according to the TWIM interpretation, offer the requisite 

ease of learning the practice as well as high level of attainment for 

those who practice avidly. 

Let us summarize some of the main aspects of TWIM before 

exploring them in some detail in the following chapters. Immediately 

below, we note five main aspects that contribute to defining TWIM 

as a unique approach. 

TWIM  bypasses the Visuddhimagga and turns directly  to 

the suttas for  instruction  

The first and foremost unique characteristic of TWIM is that it 

uses the suttas as the central guide for practice. The commentaries 

and other traditions that came subsequent to the life of the Buddha 

are treated with respect but are not considered as authoritative and 

are not often referenced. The Buddha (and his immediate disciples 

such as Ven. SǕriputta) remains the central teacher and his advice for 

practice as laid out in the suttas is the map for practice. 

In TWIM, even the suttas are not treated as being authoritative 

by the practitioner, but rather as an experiment (ñCome and seeò, 

ehipassiko). This leads us to the second basis for TWIM, that of 

actual experience. The teachers of the TWIM method, including 

Bhante Vimalaramsi, are willing to modify the technique as needed 

in light of what is experienced directly. Any such modifications are 

adaptations for modern people and do not compromise the original 

intent. 

The Buddhaôs teachings are proving their worth in not only 

theory, but also in practice. They are as valuable for modern people 
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as for those who lived in the time of the Buddha. We may or may not 

be living in a degenerate age, but the teachings of the Buddha when 

diligently and carefully applied, are much more powerful than any 

exterior unfavorable circumstance or internal obscuration. 

In the following chapters, we intend to show that the Tranquil 

Wisdom Insight Meditation is a workable and effective interpretation 

of the original teachings of the Buddha. We will  also attempt to show 

that in relying primarily on the suttas rather than the commentarial 

literature, that TWIM relies on the Buddhaôs teachings, whereas 

many other methods rely primarily on the commentarial traditions. 

Difference in method between sutta-based TWIM and the 

Visuddhimagga-based methods is significant in terms of both theory 

and practice. 

TWIM  practices the union of samatha and vipassanǕ 

The second salient characteristic of TWIM is that it treats 

meditation as a union of samatha and vipassanǕ. The two methods 

are completely integrated from the beginning, not treated separately 

or sequentially. This synthesis is carried out through the simple but 

profound TWIM technique of using the 6Rs.18 

In connection with this is the use of jhǕna in TWIM and the full  

integration of satipaἲἲhǕna practice into the jhǕnas, with resultant 

insight and wisdom. TWIM practitioners enter into tranquil aware 

jhǕnas. They do not develop absorption concentration jhǕnas, which 

are of a different nature. 

Relaxation of body and mind is a key feature of TWIM  

The third salient characteristic of TWIM is that it emphasizes the 

relaxation of mind and body as a regular and systematized part of 

practice, included in the 6Rs. Relaxation is not left to chance or 

 
18 In later chapters, we will  more fully explain this key component of Right Effort which in 

the TWIM adaptation for contemporary people is called the 6Rs. 
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treated as a welcome result of practice but is rather directly structured 

into the method and practiced regularly, not sporadically. 

Within TWIM practice, relaxation is one of the ways of letting go 

of craving and suffering, the other way being the gaining of insight 

wisdom. This emphasis upon relaxation and thereby letting go of 

craving and its related suffering is what helps the TWIM practitioner 

enter the tranquil aware jhǕnas mentioned above. Without letting go 

of tension, tightness, and craving, these tranquil aware jhǕnas are not 

accessible. 

It is this emphasis on relaxation that produces what may be called 

ñopenness meditationò as opposed to ñabsorption concentration 

meditationò19. In TWIM, the tranquility and understanding gained by 

the meditator while in the tranquil aware jhǕnas produces the 

equanimity and insight needed to attain nibbǕna. As such, they can 

also be termed tranquil wisdom jhǕnas. 

Following the TWIM method, samatha and vipassanǕ are 

synergistic in their effect, in that each serves as a platform to develop 

the other, and once one is developed it reinforces and deepens the 

other. Calm abiding of mind creates a foundation or framework 

within which insight wisdom can be developed. The development of 

such wisdom in turn greatly enhances the calm abiding of mind, and 

NibbǕna itself is the ultimate of calm abiding in complete peace and 

equanimity. 

TWIM  aims to gain liberating  wisdom through direct and 

practical understanding the Four Noble Truths, Dependent 

Origination  and the Three Characteristics of Existence.  

The fourth salient characteristic of TWIM is its use of the Four 

Noble Truths (cattǕri ariyasaccǕni) not only as theory but as the 

 
19 In the Visuddhimagga-based methods, there are a variety of levels of concentration 

leading to full  absorption. In this book, they will  often be referred to collectively as 

ñabsorption concentrationò or ñabsorption concentration meditationò. As we will  explore 

below, TWIM does not favor this variety of concentration. 
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basis for practice directly from the first sitting and use of the 6Rs. 

Closely connected to this is the emphasis upon understanding 

Dependent Origination (paἲicca samuppǕda) and clearly seeing how 

we unconsciously create the causes of our suffering. Seeing how 

Dependent Origination works produces insight wisdom which 

illuminates the structure of our craving and clinging to self. With this 

understanding, the structure of our conditioned mind begins to 

disintegrate. Seeing of the Three Characteristics of Existence is also 

vital, and the TWIM approach is described in the next section. 

In  TWIM  practice, seeing the Three Characteristic Marks 

of Existence is usually a result of directly  seeing and 

understanding the links of Dependent Origination  

In the TWIM method, seeing the Three Characteristic Marks of 

Existence, i.e., impermanence (anicca), suffering (dukkha), and the 

impersonal nature of reality (anatta) is part of the process of seeing 

the links of Dependent Origination. Thus, unlike most current 

vipassanǕ meditations, TWIM puts the understanding of Dependent 

Origination at the center of practice, out of which comes an 

understanding of the Three Characteristics. Within TWIM practice, 

the seeing of the Three Characteristics usually comes as a result of 

clearly seeing how Dependent Origination works. 

The Three Characteristics may be seen apart from Dependent 

Origination, and this seeing may happen for the TWIM meditator. 

However, if  the Three Characteristics are seen associated with seeing 

the links of Dependent Origination, there is usually greater depth to 

the understanding of the Three Characteristics than if  seen apart from 

Dependent Origination. Therefore, in TWIM, the emphasis is usually 

on seeing Dependent Origination, as the seeing of the Three 

Characteristics will  then naturally occur and at a greater depth of 

understanding. 
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TWIM  and the findings of modern science 

In modern times, due to the rise of the experimental sciences 

which are based on direct observation, a great deal of information is 

being made available about the workings of meditation. With modern 

technology, such as fMRI scanners, we can directly see what is 

happening in the brain, nervous system, and body of the practitioner. 

TWIM makes use of such information when it is a helpful aid to 

practice. 

The main example of this use of scientific information in TWIM 

practice is the emphasis on smiling, the efficacy of which is being well 

demonstrated by the sciences. In addition, modern science is now 

demonstrating that Loving Kindness and Compassion Meditation 

when skillfully  done by the meditator has immense benefits, the 

effects of which reach all the way to the level of DNA replication in 

the body, as well as tuning the meditator into the frequency of planet 

earth. This is no longer science fiction but considered as scientifically 

factual. 

In a later chapter, we will  have opportunity to discuss what is 

now being nicknamed by scientists the ñmettǕ frequencyò. We will  

explore the scientific findings of how ómettǕ wavesô manifest in the 

physical world. TWIMôs emphasis on mettǕ is thus in keeping with 

the current discoveries of science. 

The three parts of this book 

In this book, our study of TWIM will  be divided into three parts. 

The first part, which is the bulk of the chapters, is an analysis of the 

structure of theory and practice of TWIM and how it is based on the 

sutta-piἲaka rather than upon the literature such as the 

Visuddhimagga that was composed after the time of the Buddha. This 

will  involve looking at how TWIM practice is grounded in the actual 

teachings of the Buddha as given in the suttas. There will  be some 



Tranquil Wisdom Insight Meditation 

22 

comparison and contrast to Visuddhimagga-based methods, which 

will  help us to clarify the unique characteristics of TWIM. 

The second part, consisting of one chapter, will  be devoted to 

testimonials of practitioners who have directly experienced the 

TWIM method. As will  be seen, these testimonials are very positive 

and encouraging to give people confidence and energy for practice. 

They will  help us to understand how TWIM works in practice with 

real people. 

The third part, consisting of one chapter, will  be devoted to 

showing how the scientific study of the mind and body of the human 

organism can illuminate how TWIM is effective to alleviate human 

suffering and bring about well-being. 

As we have mentioned, the ultimate test of any meditative tradition 

is not its lineage or its theory, but rather, its effectiveness in alleviating 

human suffering, transforming consciousness, and leading the ardent 

practitioner to a change of perspective and ultimately to nibbǕna. By 

reading these pages, a person may learn how Tranquil Wisdom Insight 

Meditation (TWIM) works to bring a clearer perspective on life. This 

may help one gain confidence in taking up the path for oneself. 

Who might find  this book to be of interest 

It is hoped that this book will  be of interest to scholars who are 

looking to clarify the roots of the meditation methods based on the 

Pali tradition, and the roots of TWIM in particular. Buddhism is a 

great spiritual and religious tradition that has influenced much of 

human culture in Asia, and now around the world. As such, it 

deserves study by scholars and educated people in general. 

However, the central issue in Buddhism, that of dukkha and the 

way to its cessation, was time and again put forward by Gotama 

Buddha. He refused to give us yet another theory or belief system. 

His teaching, given out of his great compassion, was to illuminate for 

human beings a path to find a way out of their condition of suffering. 
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Let us take a closer look at how the original teachings of the 

Buddha as formulated in Tranquil Wisdom Insight Meditation can 

lead to the cessation of suffering and the realizing of a happiness that 

cannot be destroyed by the changing conditions of the world. 

A note on Pali references in this book 

Most passages from the tipi aka which are given in English in the 

following chapters will  be footnoted with the original Pali text. 

Unless otherwise indicated, the version used for the Pali will  be that 

of the Cha ha Sa gǕyana (CS) version. I am using an online version 

of the CS, available for free download from the VipassanǕ Research 

Institute, Igatpuri, India. It is available from: www.vridhamma.org. 

When citing the Pali text in the footnotes, we can give only the PTS 

volume and page numbers as reference, as this is an online version 

rather than being from a hard copy. 

The authenticity of the Pali suttas 

TWIM  has attempted to return to the original meditation 

instructions as given by the Buddha by going directly to the Pali 

suttas. This naturally raises the question of the authenticity of the 

suttas. Are they, as they purport to be, a reliable record of the life and 

teachings of gotama the Buddha? 

I have briefly addressed my view on this matter in chapter one, 

and the appendix deals directly with the question of the reliability of 

MN 111, the Anupada Sutta. Here I will  say that I am aware of the 

wide range of opinions of scholars on this matter, ranging from those 

who disbelieve the very historical existence of the Buddha to those 

who are faithful to the orthodox view that the suttas are a completely 

reliable record. The truth is likely to lie somewhere between these 

two extremes. 

In this book I assume that the suttas are a fairly reliable account 

of the life and teachings of the Buddha and his disciples, although 

they may not be an exact verbatim record. In the course of a few 

http://www.vridhamma.org/
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centuries of oral transmission followed by painstaking hand copying 

through the centuries, there have certainly been additions, omissions, 

changes of wording, editing, rearranging, and so on. There may have 

been some substantive changes on controversial doctrinal points, 

although I believe these would have been the exception rather than 

the rule. 

In general, I believe we can say that the main points of doctrine 

and method as given in the suttas can indeed be traced to the Buddha 

Gotama or his immediate disciples, and that any variance from the 

original words as spoken by the Buddha is likely more a matter of 

style than of substance. 

Scholarship may never be able to fully answer the question of 

reliability. Much more important is putting the teachings to use and 

seeing how they work. If  they truly deliver on the Buddhaôs stated goal 

of ending suffering and bringing the peace and happiness of nibbǕna, 

then the question of authenticity may be laid to rest. Our task is more 

to put the teachings into practice than to labor over scholarly 

controversies. Thus we can say that óthe proof is in the puddingô. 

Other methods of practice also based on the suttas 

TWIM is not the only contemporary method of theory and 

practice to be based primarily upon the Pali suttas. Among other 

prominent teachers who use the suttas as their primary instruction we 

can mention Ven. Ajahn Brahm and Ven. Thanissaro Bhikkhu. As 

our study is focused on that of Tranquil Wisdom Insight Meditation 

(TWIM)  as taught by Ven. Vimalaramsi, we have not attempted to 

look at these methods, and personally I have no direct experience 

with them, although I know people who have practiced with them 

and benefited greatly. 

The four main nikǕyas and the oldest parts of the Khuddaka 

NikǕya, which comprise what we refer to as óthe suttasô, contain the 

most reliable record of the original teachings of the Buddha. Together, 
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they comprise a very large volume of religious literature, and there is 

a lot of variation and diversity in the teachings as recorded. In addition, 

many of the most common and central teachings are open to a range 

of interpretations. We take it that the method of TWIM is not the only 

possible interpretation of the teachings of the Buddha, and there is 

plenty of room for a variety of methods, all based on the suttas. 

Over time, we will  find out what works and what doesnôt work 

so well, always keeping the central goal of the Buddha in mind, to 

relieve suffering and attain the peace and happiness of nibbǕna. In 

the meanwhile, we can welcome and respect diversity of method 

while supporting and encouraging each other. When appropriate, we 

can enter into friendly and mutually respectful discussions about 

matters of theory and practice. 
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Theory and Practice of Tranquil  

Wisdom Insight Meditation 
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Chapter I  

Basing Practice on the Suttas 

Tranquil Wisdom Insight Meditation (TWIM)  is a form of 

samatha-vipassanǕ meditation based on the instructions as given in 

the sutta-piἲaka. It does not follow as authoritative the commentarial 

traditions or abhidhamma, which were compiled subsequent to the 

life and teaching of the Buddha Gotama. 

In TWIM, the primary teacher is the Buddha, and TWIM practice 

is based on those teachings which can be considered to be the 

buddhavaccana, or words of the Buddha. These original teachings 

are found in the suttas and in the vinaya-piἲaka. TWIM also considers 

discourses given by the Buddhaôs immediate disciples in the sutta-

piἲaka as the buddhavaccana. 20 

Bhante Vimalaramsi, who has created TWIM meditation, explains 

in the preface to his book Life is Meditation-Meditation is Life, how 

the suttas themselves became the primary sources of TWIM. Speaking 

of his own evolving practice, he explains, 

The author [Bhante Vimalaramsi] discovered the 

simplicity and practicality of the Buddhaôs dhamma 

when he began exploring the suttas of the earliest 

texts available. 

This was done by letting go of most of the 

commentarial writing like the Visuddhimagga (The 

Path of Purification) by Venerable Buddhaghosa. 

When putting those commentaries back on the 

shelf where they belong, I then began investigating 

the original texts with much enthusiasm, because it 

was there that I found the true pearls of wisdom that 

 
20 Later in this chapter we will  briefly look at issues of authenticity of the teachings as given 

in the sutta-piἲaka. 
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can be used with real success in daily life in a practical 

way. 

This was when I studied and practiced deeply the 

differences between what I had been taught by the 

commentaries and what I discovered in the texts [the 

suttas] before ever showing this amazing path to 

othersé 

By teaching straight from the suttas many students 

have gained deep meditation practice and understanding 

of why they meditate and how to have a happy mind all 

of the time. This means not only while doing their 

formal sitting practice but also throughout all aspects of 

their life.21 

We can note here that although TWIM is the product of Bhanteôs 

extensive experience of meditation, he is careful to point out that he 

did not invent this method, but discovered (or, he prefers to say 

ñrediscoveredò) it by faithfully following the instructions in the suttas 

and then referencing his own experiences in meditation. Bhante claims 

to be only a guide, not a teacher, and holds the Buddha and his 

immediate disciples as the original teachers, with the individual 

meditator ultimately discovering reality through direct experience and 

becoming oneôs own teacher. In this regard, he says, 

This is a very natural process of unfolding, and 

you are your own teachers. Iôm not your teacher, Iôm 

a guide. Iôll keep you on the path, but you are teaching 

yourself. This is something thatôs quite unusual, 

because most people think you come to a retreat to 

have a teacher tell you what to doé22 

In view of the above quotes from Bhante, we can see that in 

TWIM, the commentarial traditions, the teachings that came into the 

 
21 Vimalaramsi, Life  is Meditation-Meditation is Life. pp. viii -ix. 
22 Vimalaramsi, Ven. Bhante, Moving Dhamma, Vol. 1. (Annapolis, Dhamma Sukha, 

2012), p. 7. 
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tradition after the passing of the Buddha, are consulted to the extent 

that they prove helpful and informative, but they are not considered 

to be authoritative. They take their places on the bookshelf or in the 

library as references. The primary guides are the suttas. 

Bhante Vimalaramsiôs success in practice came after abandoning 

the commentaries for direct instruction from the suttas. In TWIM the 

instructions in the suttas are the source and guide for practice, and it 

was through turning away from commentary-based practice and going 

directly to the suttas that Bhante rediscovered what he considers to be 

the original method of the Buddha. And as we have noted, Bhante feels 

that the TWIM teachers are only acting as guides, and that the real 

teacher is the Buddha, whose method is being followed in TWIM. 

It will  be a primary purpose of this book to see how TWIM is 

derived directly from a wide variety of sources in the sutta-piἲaka, 

and to show that it is not a method based primarily on the 

Visuddhimagga, other commentarial literature, or the Abhidhamma. 

Although a wide range of interpretation as to the meaning of the 

instructions in the suttas is possible, we will  see how TWIM is a very 

plausible interpretation of those instructions as well as being a very 

workable and successful one in terms of outcome for those who 

diligently take up the practice. 

Bhante Vimalaramsiôs life as a meditator and as a 

Buddhist monk 

As Bhante Vimalaramsi is the creator, or as he prefers, the 

ñrediscovererò of this TWIM method, let us pause to learn something 

more of his spiritual journey which led him to a sutta-based method 

of meditation. In his own words, Bhante explains, 

My life as a monk has been trying to find the earliest 

teachings that the Buddha gave to his Disciples and the 

Sa gha of Monks 2600 years ago. I have spent the last 

37 years of my life doing just this. I did many practices 

during that time, but it was in 1995 that I decided to drop 
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all other practices and just use the Majjhima NikǕya, 

which had just been translated and published by 

Bhikkhu Bodhi through Wisdom Publications, and to 

actually practice the meditation using only those as a 

guide and nothing else. 

In a sense, it was like remembering the experience 

of sitting under the rose apple tree after having been 

through six years of severe ascetic practice. I wanted 

to go back to what the Buddha was supposed to have 

said. 

Amazingly, I found all the Buddhaôs teachings 

contained right there. By that, I mean the entire 

meditation instructions, the progress of insight, and 

the final goal and how that is attained.23 

Bhante gave up his Visuddhimagga and Abhidhamma-based 

practices in order to find the original instructions of the Buddha and 

to try them without modification by later tradition. As he relates, the 

results were astounding. The instructions were all there, without 

anything missing or needing to be changed. 

Bhanteôs approach was that of a practicing monk. Although he 

knows a considerable amount of Pali, he is not a Pali scholar, and he 

relied on the Majjhima NikǕya, so capably translated by Ven. 

Bhikkhu Bodhi who built his translation on the pioneering work of 

Ven. ¤Ǖ amoli. The English translation (English being a modern 

Prakrit that ably conveys most of the original intent of the Pali) 

proved to be sufficient, and Bhante made great progress with his own 

meditation and due to his own meditative experience in using these 

methods, was able to experience the system of meditation originally 

put forward by the Buddha. 

 
23 ibid, p. xi 
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What was Bhanteôs background of practice before his discovery 

of the way of the suttas? In the introduction to his book Moving 

Dhamma, Vol. 1, there is a short biography which we will  quote here. 

Bhante started practicing meditation when he was 

28 years old in California, in the Burmese style of 

VipassanǕ. Gradually he gave up the material world 

and got on a plane for Thailand where he became a 

monk in 1986. He then went on to practice meditation 

intensively doing thirty day and three-month retreats, 

and later even an eight-month retreat plus a two-year 

retreat in Burma under Sayadaw U Janaka. 

At the end of this two-year retreat his Burmese 

meditation teachers told him they had nothing left to 

do; he was now ready to go and teach on his own. 

Even with this high praise a feeling that there was 

something more to learn kept nagging at him. 

He went to Malaysia, and instead of VipassanǕ, 

taught MettǕ (Loving-Kindness) Meditation. Bhante 

took the advice of an elder Sri Lankan monk by the 

name of Venerable Punnaji to use only the suttas in his 

referencing. So Bhante let go of the commonly used 

commentaries and obtained a copy of Bhikkhu Bodhi 

and Venerable ÑǕamoliôs translation of the Majjhima 

NikǕya. With that he headed off for a cave in Thailand 

where he spent three months practicing with the suttas 

as a guide and a cobra for company. 

He started doing just what the suttas stated. He 

found out that in the suttas there was another step that 

appears to have been left out by later-day teachers. The 

idea of ñtranquilizing the bodily formationsò (saἄkhǕra) 

was included in the SatipaἲἲhǕna Sutta yet had never 

been mentioned by other teachers Bhante had studied 

with. 
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When he added this relaxing step, the practice took 

on a completely new tone. The jhǕnas, as discussed in 

the suttas, became very real but with a slightly different 

flavor which Bhante calls a ñTranquil Aware jhǕna.ò 

When he added the relax step the meditation completely 

changed and progress was very fast.24 

Bhante first experienced this sutta-based system of meditation 

through his own efforts, and by carefully following the instructions 

as given in the suttas. Bhante has named this approach ñTranquil 

Wisdom Insight Meditationò (hence the acronym ñTWIMò), in order 

to describe how samatha and vipassanǕ are blended harmoniously 

into one practice. 

Bhante has taught the TWIM method to many other students who 

have also experienced very rapid progress. Many students have made 

such progress as to become teachers in their own right, with TWIM 

teachers being both ordained and lay, as well as both men and women. 

Bhante has also had great success guiding children in TWIM practice 

and there are cases of entire families practicing TWIM. 

In the world of vipassanǕ, there are numerous students who 

expend considerable time, effort, and dedication, yet seem to make 

very slow progress. Many of these vipassanǕ students have come to 

Bhante, asking to be introduced to the TWIM method. 

When a new student comes to Bhante from another vipassanǕ 

method of practice, it becomes clear to them that TWIM is a new and 

fresh approach to meditation that diverges in some fundamental ways 

from contemporary vipassanǕ theory and practice. In our first section 

of this book we will  dedicate a number of chapters to analyzing in 

what ways TWIM is based on the sutta-piἲaka and how it differs from 

methods that are based on the Visuddhimagga and other works that 

date from after the passing of the Buddha. 

 
24 Ibid, pp. xv-xvi. 
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TWIM  as a ñSuttavǕdinò method, not as a Visuddhimagga-

based method 

In emphasizing the direct reliance on the original teachings of the 

Buddha, Bhante Vimalaramsi has called TWIM a ñSuttavǕdinò 

tradition. By SuttavǕdin, it is meant that TWIM advocates returning to 

the suttas as the primary source of explanation, instruction, practice and 

inspiration. This also indicates a loyalty to the Early Buddhist Texts 

(EBTôs) rather than loyalty to the Visuddhimagga-based tradition. Let 

us explore this. 

As TheravǕda has come to be identified with reliance on 

Abhidhamma for theory and Visuddhimagga for practice, the TWIM 

reorientation away from the Visuddhimagga represents a divergence 

with current TheravǕdin theory and practice. Of course, there is a 

great deal in common as well, including the emphasis on the keeping 

of precepts for both saἆgha and lay people. It is considered in TWIM 

that no real progress can be made in mental development (bhǕvanǕ) 

without upholding the precepts. 

Sǭla, or upholding virtue of body and speech at the beginning of 

practice and body, speech and mind as practice matures, is the 

foundation of all higher attainment. With respect to the importance 

of a proper foundation of sǭla there is agreement between TWIM and 

other methods of TheravǕdin practice. Sǭla is indispensable for 

higher practice, and leads to samǕdhi and pa¶¶Ǖ. 

It is in the emphasis on the overlooked ñrelax stepò in meditation, 

and in the theory and practice of how calm abiding (samatha, which 

is akin to samǕdhi) and insightful seeing (vipassanǕ, which is akin to 

pa¶¶Ǖ) function within the TWIM method that TWIM diverges in 

many respects from other methods of meditation within the 

TheravǕda. The foundation of sǭla is fundamentally the same in most 

methods, but at the higher levels of practice the sutta-based TWIM 

and the Visuddhimagga-based methods diverge in some remarkable 

ways. 
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This can be puzzling or even quite challenging to practitioners 

who have a strong loyalty to the Visuddhimagga as the supreme 

manual of meditation and of the Abhidhamma as the ultimate guide 

to the theory of Buddhism. It is assumed by many that these works 

are a perfect summary and systematization of that which was given 

in ordinary language in the suttas. It is also commonly assumed that 

as a matter of course, any samatha or vipassanǕ method would rely 

primarily on the Visuddhimagga. 

TWIM is not the first method within the TheravǕda to return to the 

authority of sutta and vinaya and in taking the Abhidhamma, 

Visuddhimagga, and the commentaries as not being authoritative. The 

prominent Thai monk Ven. BuddhadǕsa Bhikkhu also cautioned against 

blind acceptance of the Visuddhimagga and commentaries, and 

believed the suttas to contain the original and reliable instructions. He 

writes in his book PaἲiccasamuppǕda, 

In studying Dependent Origination, it is necessary 

to take the original Pali Scriptures as a foundation. 

Donôt surrender to the commentaries with your eyes 

and ears closed. Donôt submit 100% to later works 

such as the Visuddhimagga. Indeed, it is believed that 

the author of the Visuddhimagga is the same person 

who collected all the commentaries together, so that 

the total blind acceptance of the commentaries will  

allow only one voice to be heard, giving rise to an 

intellectual monopoly. We must guard our rights and 

use them in a way consistent with the advice given in 

the KǕlǕma Sutta and according to the principle of 

mahǕpadesa as given in the MahǕparinibbǕna Sutta. 
25 

Already, during the lifetime of the Buddha, questions were 

arising as to the authenticity of statements attributed to him. The 

 
25 BuddhadǕsa, Bhikkhu, Pa iccasumuppǕda. (Bangkok, Vuddhidhamma Fund, 2002), 

pp.10-11. 
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teaching of the criterion (mahǕpadesa, literally: great authority) for 

determining an authentic teaching of the Buddha is given in the 

MahǕparinibbǕna Sutta26 and is also detailed in the Aἆguttara 

NikǕya.27 According to this principle, any statements or expressions 

(pada-vyañjana) that are claimed by a monk to having the authority 

or status of dhamma-vinaya or to be the instruction of the Buddha 

(satthu sǕsanaἄ) should be treated as follows, 

Suppose a monk were to say, ñFriends, I heard and 

received this from the Lordôs own lips: this is the 

Dhamma, this is the discipline, this is the Masterôs 

teachingò, then, monks, you should neither approve 

nor disapprove his words. Then, without approving or 

disapproving, his words and expressions should be 

carefully noted and compared with the Suttas and 

reviewed in the light of the discipline. If  they, on such 

comparison and review are found not to conform to the 

suttas or to the discipline, the conclusion must be, 

ñAssuredly this is not the word of the Buddha, it has 

been wrongly understood by this monkò, and the 

matter is to be rejected. But where, on such comparison 

and review they are found to conform to the Suttas or 

the discipline, the conclusion must be, ñAssuredly this 

is the word of the Buddha, it has been rightly 

understood by this monk.ò28 29 

 
26 DN II  123-126. 
27 AN II  167-170. 
28 Walshe, Op. cit., The Long Discourses of the Buddha. DN 16:4.8, [PTS II  124], p. 255. 
29 Idha bhikkhave bhikkhȊ evaἄ vadeyya: "sammukhǕ metaἄ Ǖvuso bhagavato sutaἄ, 

sammukhǕ paἲiggahitaἄ, ayaἄ dhammo ayaἄ vinayo idaἄ satthusǕsananti" tassa 

bhikkhave bhikkhuno bhǕsitaἄ neva abhinanditabbaἄ na paἲikkositabbaἄ. AnabhinanditvǕ 

appaἲikkositvǕ tǕni padabya¶janǕni sǕdhunaἄ uggahetvǕ sutte otǕretabbǕni vinaye 

sandassetabbǕni. TǕni ce sutte otǕriyamǕnǕni vinaye sandassiyamǕnǕni na ceva sutte 

otaranti na ca vinaye sandissanti, niἲἲhamettha gantabbaἄ: addhǕ idaἄ na ceva tassa 

bhagavato vacanaἄ. Imassa ca bhikkhuno duggahitanti. Iti  hetaἄ bhikkhave chaỈỈeyyǕtha. 

TǕni ce sutte otǕriyamǕnǕni vinaye sandassiyamǕnǕni sutte ceva otaranti vinaye ca 

sandissanti, niἲἲhamettha gantabbaἄ: 'addhǕ idaἄ tassa bhagavato vacanaἄ. Imassa ca 

bhikkhuno suggahita'nti. DN 16:4.8, PTS II  124, CS edition. 
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Thus, according to the instructions as given by the Buddha, 

comparison with sutta and vinaya is the correct criterion for 

determining the instruction, or word of the Buddha (satthu sǕsanaἄ). 

Of course, this does not mean that worthy Buddhist literature could 

not have been composed subsequent to the passing of the Buddha. In 

reading such literature today, it can be valued and accepted if  it is 

compared favorably with sutta and vinaya. This is also true of 

contemporary works such as meditation manuals, which are worthy 

if  in accordance with the original teachings. 

As BuddhadǕsa Bhikkhu cautions us, the KǕlǕma Sutta cautions 

us not to accept the authority of works such as the Visuddhimagga 

due to tradition, or due to it being an already ñaccepted authorityò, or 

due to the reputation of the author. It needs to be compared with sutta 

and vinaya to see if  what is contained therein is in accordance with 

the teachings of the Buddha. With reference to the Visuddhimagga 

and commentaries, he writes, 

With the principle of mahǕpadesa in hand, we can 

choose what is correct from the large pile of rubbish that 

has been smoldering in those works. And we will  find a 

lot that is correct. Itôs not that there is nothing of value 

in the commentaries, but that we must be rigorous in 

choosing what to accept, using the Buddhaôs own 

guidelines to separate out what is not correct. A recent 

scholar, Somdet Phra Maha Samanachao Krom Phraya 

Vachira Nyanna Varorot advised that we should 

investigate carefully, as mentioned above, even the 

carefully memorized Pali dissertations.30 

According to TheravǕdin orthodoxy, it is considered that 

Abhidhamma and Visuddhimagga take one to the highest level of 

theory and practice in Buddhism and that there is no divergence 

between these works and the content of the suttas. However, such a 

commonly held view is open to question. 

 
30 BuddhadǕsa, Op. cit., p. 11. 
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By examining some of the divergences and innovations in the 

works composed after the passing of the Buddha, we may be able to 

see in what way TWIM is holding closer to the original teachings by 

using the Abhidhamma and Visuddhimagga as helpful references 

rather than treating them as primary and authoritative sources. Let us 

begin to explore this by first looking at what can be considered the 

original teachings of the Buddha. 

What is the ñWord of the Buddhaò? 

In the above quotes, we have examined what is to be considered 

as the satthu sǕsanaἄ or buddhavacana according to the criterion 

given by the Buddha. This question of what is taken to be as 

authoritative is a very fundamental one, and divergence at this point 

can bring changes in the theory and structure of practice (bhǕvanǕ) 

as well as possible changes in the outcome of practice. 

In the traditional TheravǕdin view, the words of the Buddha, or 

the buddhavacana, are the entire three baskets (tipiἲaka) which is 

Sutta, Vinaya, and Abhidhamma. In addition, the commentaries on 

the three baskets are generally considered to be authoritative, and the 

Visuddhimagga, which is not a canonical book, is nonetheless held 

in the highest esteem, and is the primary manual for contemporary 

TheravǕdin methods of meditation. 

Much of the prestige of the Visuddhimagga is based on the 

widely held opinion that Buddhaghosa was an Arahat, and that his 

writings cannot contain errors. However, as noted above, at least one 

notable Thai scholar and a widely respected Thai monk have 

questioned this view. In Sri Lanka, the eminent scholar David. J. 

Kalupahana has openly expressed doubts about the reliability of the 

Visuddhimagga as accurately representing the original teachings of 

the Buddha.31 

 
31 Kalupahana, David J., A History  of Buddhist Philosophy. (Honolulu, University of 

Hawaii Press, 1992). Chapter XXI  is titled Buddhaghosa the Harmonizer. Kalupahana 

asserts that Buddhaghosa inserted into his works numerous doctrines attributable to the 

SarvǕstivǕdins, SautrǕntikas, and even the YogǕcǕrins. This included metaphysical 

speculations that cannot be traced to the early discourses of the Buddha in the suttas. 
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From the scholarly perspective, the Tipiἲaka evolved over a period 

of many centuries, incorporating much new material, including virtually 

the entire Abhidhamma. The body of literature which is included in the 

Abhidhamma must be considered as composed after the passing of the 

Buddha, except for the sections taken directly from the sutta-piἲaka. By 

the time the Visuddhimagga was composed, TheravǕdin Buddhism had 

come to differ from early Buddhism in some significant ways. 

The authenticity of the Early  Buddhist Texts (EBTs) 

Even within the sutta-piἲaka, some suttas appear to be more 

original than others, and many suttas include both early and late 

material, ñlateò meaning that it was likely added to the original sutta 

by editors subsequent to the passing of the Buddha. Each sutta also 

begins with the phrase evaἄ me sutaἄ, ñThus I have heardò, which 

indicates that someone heard it from the Buddha rather than the 

Buddha himself being the original author. 

This does not mean there is no authenticity to the suttas. Bhikkhus 

Sujato and Brahmali have ably defended such authenticity in their 

book The Authenticity of Early Buddhist Texts (Bhikkhu Sujato and 

Bhikkhu Brahmali 2014). Their thesis is that there is a body of 

authentic Early Buddhist Texts (EBTs) that are clearly distinguishable 

from all other Buddhist scripture, and that these texts originated from 

a single historical personality, namely Gotama the Buddha. It is the 

attribution of the sayings in the EBTs to the Buddha or his immediate 

disciples that qualifies them as being ñauthenticò. The authors explain, 

Most academic scholars of early Buddhism 

cautiously affirm that it is possible that the EBTs 

contain some authentic teachings of the Buddha. We 

contend that this drastically understates the evidence. 

As sympathetic assessment of relevant evidence 

shows that it is very likely that the bulk of the sayings 

in the EBTs that are attributed to the Buddha were 
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actually spoken by him. It is very unlikely that most 

of these sayings are inauthentic. 32 

In his introduction to his translation of the Dǭgha NikǕya, 

Maurice Walshe gives a balanced view that may be said to be close 

to that which is held by a majority of scholars of early Buddhism. 

Concerning the authenticity of the Pali Canon, he writes, 

Certainly, not all parts of the Pali Canon are equally 

old or can be literally taken to be the Buddhaôs precise 

words. This is plain common sense and does not mean 

completely rejecting their authenticity. Recent research 

has gone far to vindicate the claim that the Pali Canon 

holds at least a prime place among our sources in the 

search for óoriginalô Buddhism, or, in fact, ówhat the 

Buddha taughtôéPersonally, I believe that all, or almost 

all doctrinal statements put directly into the mouth of the 

Buddha can be accepted as authentic, and this seems to 

me the most important point. 33 

The general consensus of scholars would be that most of the texts 

that can be considered original are in the sutta-piἲaka and some 

(presumably older) sections of the vinaya. Most of the sutta-piἲaka 

is either original or a reworking of the original in order to make the 

lengthy suttas easier to memorize. There was also some 

systemization of important material. 

A few suttas seem to add material that is not likely from the 

Buddha himself, but rather represent the views of later generations 

of teachers. But this sort of add-on material is not voluminous. 

Although we cannot point to any one part of the sutta piἲaka and say 

for sure that ñthese are the words of the Buddhaò, overall, we can 

view most of the sutta piἲaka as representing the original teachings 

 
32 Sujato, Bhikkhu, and Brahmali, Bhikkhu, The Authenticity  of the Early  Buddhist 

Texts. (Kandy, Buddhist Publication Society, 2014), p. 5. 
33 Walshe, The Long Discourses of the Buddha. Introduction, p. 50. 
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of the Buddha and even the words and phrases are likely to be near 

to those that were used by the Buddha. 

TWIM  takes the suttas as authentic and as the primary  

authorit y for  understanding the instructions of the Buddha 

for  mental cultivation  

TWIM abides by the opinion of perhaps the majority of scholars 

who hold with some confidence that most of the sutta-piἲaka originates 

with the Buddha himself, or is at least a reasonable paraphrase of his 

original teachings. In that TWIM follows the teachings of the suttas, it 

can be fairly said to be basing itself on the words of the Buddha. It is in 

this sense that Bhante Vimalaramsi considers TWIM to be a 

ñSuttavǕdinò method. The Dhamma Sukha Meditation Center (TWIM) 

website says of TWIM, 

We only follow the suttas. We are Suttavada. This 

is actually a historical sect of Theravada. When 

Theravada split apart after the 2nd council 18 new 

sects were created. Suttavada only followed the suttas 

and the vinaya and was one of the eighteen sects. 34 

To clarify this comment, which is found on the TWIM website, 

we would say that from a historical point of view, this is only a 

statement about orientation of practice, and not of philosophy. The 

SuttavǕdin school and the closely related SautrǕntika developed and 

defended many philosophical positions, as was the style in those 

 
34 http://www.dhammasukha.org/. This website is the home of Dhamma Sukha Meditation 

Center which is the official website of TWIM. Dhamma Sukha Meditation Center is located 

in Missouri State USA and is the home base of Bhante Vimalaramsi and other TWIM 

teachers and practitioners. It can be noted from this quote that TWIM also emphasizes the 

vinaya-piἲaka. The sutta-piἲaka and the vinaya-piἲaka are the two authoritative baskets for 

TWIM. TWIM emphasizes the keeping of the precepts for ordained monks and nuns as well 

as the keeping of the five or ten precepts for lay practitioners. Accessed October 2017. 

 

https://www.youtube.com/watch?v=wjKgNpkSYh0
http://www.dhammasukha.org/
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times.35 TWIM is not interested in developing any philosophical 

positions. 

We can see that with reference to meditation instruction, TWIM 

has a ñsutta-onlyò orientation. What about the attitude towards other 

important TheravǕdin literature? How does TWIM treat the 

Visuddhimagga in terms of authority? 

TWIM  uses the Visuddhimagga as a resource book, not as 

an authoritative guide 

In the 5th century CE, the Indian Buddhist monk Ven. ǔcariya 

Buddhaghosa, while living in Sri Lanka, wrote the Visuddhimagga, 

or Path of Purification, which is now the basis for much of 

TheravǕda as it is now practiced. Most current vipassanǕ teachers 

rely on the Visuddhimagga as the primary textbook for meditation, 

and use it as a guide to interpret important texts such as the 

ǔnǕpǕnasati Sutta. 

TWIM takes a different approach to the Visuddhimagga, and is in 

general agreement with the opinions expressed by BuddhadǕsa Bhikkhu 

above. TWIM considers that the Visuddhimagga is not an authoritative 

text, and is not to be assumed to be a correct guide to the teachings of 

the Buddha. TWIM would consider that the Visuddhimagga has much 

of value with regard to the overall life of mental cultivation (bhǕvanǕ), 

but especially with regard to the technique of meditation it is not a 

reliable guide. 

The TWIM view of the Visuddhimagga will  be treated more fully  

in later chapters. Briefly we can say here that in the TWIM view, 

Ven. Buddhaghosa introduced additions, innovations, and changes to 

the original meditation instructions in the suttas. Some of these 

 
35 The terms SuttavǕda and SautrǕntika are used to describe a group that branched off of the 

SarvǕstivǕdins and emphasized the primacy of the sutta-piἲaka over that of the Abhidhamma 

or other commentarial literature. The identities and doctrinal positions of the early Buddhist 

schools is complex and those interested to pursue the subject are referred to Nalinaksha 

Duttôs Buddhist Sects in India.  Motilal Banarsidass, Delhi, 2007. Information on the 

SautrǕntikas and SuttavǕdins can be found, among other places, on pp. 174-176. 
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changes may be considered substantial, and can have impact on 

theory, practice, and outcome. 

TWIM does not follow Buddhaghosaôs most important innovation 

concerning meditation, which was to separate the samatha and 

vipassanǕ aspects of practice. TWIM follows the sutta account which 

unifies these two fundamental aspects of practice. However, TWIM 

does utilize some of Buddhaghosaôs method with regard to Loving 

Kindness practice, as it has proven its utility. Even in this regard, TWIM 

incorporates one aspect of Buddhaghosaôs method but maintains its use 

within a unified system of samatha and vipassanǕ, which diverges from 

the method as given in the Visuddhimagga, and is true to the sutta 

method. This will  be explained in Chapter VI, Loving Kindness and 

Four Divine Abodes Meditation in TWIM. 

It is considered by many within the TheravǕda that Buddhaghosa 

unerringly summarized the tipiἲaka and the commentaries, providing 

a guide to practice that is generally studied much more earnestly than 

the suttas themselves by TheravǕdin monks who take up meditation 

practice. It is claimed that Buddhaghosaôs work accurately represents 

the instructions of the Buddha (The name Buddhaghosa means 

óVoice of the Buddhaô). With regards to the technique of meditation, 

TWIM does not share this view. 

There was a large interval  of time between the passing of 

the Buddha and the composition of the Visuddhimagga 

If  we take the TheravǕdin date for the Buddhaôs teaching career 

as 6th century BCE, that means there was about nine hundred to a 

thousand years between the time of the Buddha and that of 

Buddhaghosa. A study of the history of Buddhism during this lengthy 

period of time shows that there were significant divergences among 

Buddhist schools and that many changes were made from the original 

teachings. During the passing of these many centuries, Buddhism had 

spread throughout the Indian sub-continent and beyond to overseas 

places such as Sri Lanka and southeast Asia, as well as to Central and 
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East Asia. Buddhism had not only become geographically diverse, 

but also varied in terms of doctrines and practices. 

It would only be natural for Buddhism to have changed over such 

a long period of time, despite the efforts of the various competing 

schools to adhere to what they thought were the original teachings. 

To understand how long a period of time nine hundred or a thousand 

years is, let us imagine nine hundred years from the present time back 

into the past. 

In Sri Lanka, going back one thousand years from our present time 

would take us back to the ancient Polonnaruwa period. In India, such 

an expanse of time goes back from the present to before the Muslim 

invasions, to the time of various Hindu and Buddhist kingdoms. In 

Europe, nine hundred or a thousand years back from the present takes 

us back to the time of knights and castles. In America, nine hundred 

or a thousand years back from the present time, there were only Native 

American cultures. No Europeans even knew of the existence of the 

Americas at that time. Australia, likewise, was wholly inhabited by 

aboriginal peoples. 

In the countries of Southeast Asia, a span of nine or ten centuries 

back from the present takes us to a time in Thailand previous to the 

first Thai Kingdom of Sukkothai. In other words, there was not yet a 

Kingdom of Thailand. In the case of Myanmar, nine or ten centuries 

ago takes us to a time when Burma was just getting started with the 

beginnings of the ancient Kingdom of Pagan. 

This gives us an idea of what a long period of time is nine or ten 

centuries. There was much time for Buddhism to change and evolve in 

so many centuries. Modern scholarship has allowed us to trace many of 

the changes and developments. Others are still poorly understood, but 

we do know the changes began to occur soon after the parinibbǕna of 

the Buddha. 
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After  the passing of the Buddha, many divergent teachings 

arose 

From the time of the passing of the Buddha, Buddhism lacked an 

agreed upon authority to adjudicate disagreements and controversies. 

During the Buddhaôs lifetime, the bhikkhus could go to ask the 

Buddha about vexing problems, at least if  he was residing in their 

vicinity. With his passing, this opportunity was no longer available. 

Innovations began to occur. Disputes arose. 

The centuries following the passing of the Buddha saw the rise of 

the various abhidhammas, the composition of many commentaries, and 

the development of various schools and schisms, based on varying 

interpretations of the sutta material and how to apply the vinaya. A 

number of scholars, including Y. Karunadassa, have traced and 

illuminated many such tendencies which began to fully manifest by the 

time of the third council during the reign of Emperor Ashoka. At that 

time, there were avid controversies regarding the nature of the puggala 

(what is it that experiences death and rebirth?) and the nature of the 

dhammas, or constituents of existence (are they momentary, in the here 

and now, or do they exist at all times? sabbam sabbada atthi), and 

similar questions. Such questions were not merely academic, but went 

to the heart of the Buddhaôs teaching of anattǕ, the impersonal nature 

of existence.36 

 It is beyond the scope of this book to develop and explain all of 

these divergences, but we will  briefly look at one important tradition, 

that of Abhidhamma.  

Most of the material in the Abhidhamma was composed in 

the centuries following the passing of the Buddha 

It is clear from the work of modern scholarship that the 

TheravǕdin Abhidhamma (as well as the Abhidharmas of other 

 
36 Karunadassa, Y., ñTheravǕda as VibhajjavǕda: A Correct Identification for the Wrong 

Reasons?ò, a paper presented at the Symposium on Wilhelm Geiger and the Study of Sri 

Lanka, Colombo, 1995 (mimeograph copy). 
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Buddhist schools) is not a direct teaching of the Buddha, although it 

may be based on the development of tendencies already evident in 

the suttas. Toward the end of the Buddhaôs life there were certain 

suttas that appeared such as Sangǭti Sutta and Dasuttara Sutta of the 

Dǭgha NikǕya that were a sort of proto-Abhidhamma. They represent 

early efforts to systematize the teachings, which were found scattered 

throughout the suttas. 

In the centuries that followed, a huge amount of material was 

added to the Abhidhamma proper, enough for it to warrant its own 

piἲaka or basket. By the time of Buddhaghosa in the Fifth Century 

CE, the Abhidhamma was considered to be the buddhavacana, i.e. 

words of the Buddha. The abhidhamma-piἲaka was not only given 

its own status as a basket of scripture, but it came to be considered 

the highest teaching of the Buddha, in a way, surpassing sutta itself. 

The Abhidhamma was enshrined as the Word of the 

Buddha in the Visuddhimagga  

By the time of Ven. Buddhaghosaôs residence in Sri Lanka, the 

suttas were coming to be viewed as merely a conventional teaching, 

considered to be a sort of discourse made understandable to average 

people, whereas the Abhidhamma was thought to be a higher level of 

analysis of the important aspects of the teaching. Therefore, any 

apparent discrepancy between Abhidhamma and sutta was often 

decided in favor of Abhidhamma. It was not really considered there 

would be any real discrepancy, as they were both the product of the 

Buddha himself. The only difference was considered to be in the 

level of sophistication of analysis or the choice of language to be 

used. 

Ven. Buddhaghosa cemented this view of Abhidhamma as the 

highest and original teaching of the Buddha, by enshrining it as such 

in the Visuddhimagga, which became the main practice manual as 
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well as a sort of encyclopedia of TheravǕda Buddhism.37 As Ven. 

Buddhaghosa lived about 1500 years ago, his teaching is of an 

antiquity that has lent more weight to his authority within the 

TheravǕda. 

The TheravǕda is a very conservative school, loath to change 

practices or opinions quickly. So Buddhaghosaôs views on Abhidhamma 

and much else, once accepted, gained the authority of lineage and time. 

Few would have thought to question it. Even today, despite the 

availability of modern scholarship, few outside the world of scholarship 

would question the supremacy of Abhidhamma, or its status as the 

words of the Buddha. 

The tradition has much invested in this particular way of viewing 

the Abhidhamma and to change such a view or related practices is 

not easy. Not only much of TheravǕdin philosophy, but also 

meditation practice derives as much or more from material composed 

subsequent to the passing of the Buddha such as found in the 

Abhidhamma, in the Visuddhimagga, and in other commentaries. 

TWIM favors material contained in the sutta-piἲaka. 

Testing the teachings of the Buddha to see if  they work 

According to Tranquil Wisdom Insight Meditation (TWIM), the 

sutta material itself (most of which is likely the actual word of the 

Buddha, or at least a reasonable facsimile thereof), should also be 

tested according to the results it produces. The Buddha, in the 

Kalama Sutta (AN 3:65) and elsewhere empowered us to challenge 

 
37 In Visuddhimagga XII.72- 73, Buddhaghosa relates the twin miracle of the Buddha 

whereby he taught the Abhidhamma to the deities of the ten-thousand world spheres while 

creating an artificial Buddha to teach the Abhidhamma on earth to Ven. SǕriputta. As the 

English translator of the Visuddhimagga, Ven ¤Ǖ amoli notes in his footnote to this passage 

(XII,  n.15, p. 800), ñThe only book in the Tipiἲaka to mention the Twin Miracle is the 

PaἲisambhidǕmagga.ò (Ps. i,53). See The Path of Purification.  trans. by Ven. ¤Ǖnamoli, 

Buddhist Publication Society, Kandy, 1999, p. 386-387 for Visuddhimagga XII.72-73, 

referred to above. As such, this story cannot be attributed to the Early Buddhist Texts (EBT), 

but rather appears some time after the passing of the Buddha as well as after the passing of 

his disciple Ven. SǕriputta. 
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authority. He advised us to maintain a healthy skepticism and give 

our assent to concepts, ideas, practices, once proven to be for the 

good (kusala) through our own experience. TWIM maintains a great 

respect for the teachings of the Buddha, and encourages these 

teachings to be tested to the satisfaction of each individual. They are 

not to be blindly accepted or followed. 

No one is to take authority away from us, not even the Buddha. 

Nor did the Buddha care to do so. He was interested in empowering 

his disciples to make their own discoveries and spiritual progress. As 

Bhante Vimalaramsi said in a previous quote, we are our own 

teachers. In verse 276 of the Dhammapada, the Buddha declares, 

You yourselves must strive; the TathǕgatas only 

point the way. Those meditative ones who tread the 

path are released from the bonds of MǕra.38 39 

And verse 160 of Dhammapada: 

One is truly oneôs protector. Who else could the 

protector be? 

With oneself fully controlled one gains a protector 

which is hard to gain.40 41 

And from the Khandhavagga of the Saἄyutta NikǕya: 

Bhikkhus, dwell with yourselves as an island, 

with yourselves as a refuge, with no other refuge; with 

the Dhamma as an island, with the Dhamma as a 

refuge, with no other refuge. When you dwell with 

yourselves as an island, with yourselves as a refuge 

 
38, Buddharakkhita, Ven. translator., The Dhammapada. v. 276, (Kandy, Buddhist 

Publication Society, 2007), p. 87. 
39 Tumhehi kiccaἄ Ǖtappaἄ akkhǕtǕro TathǕgata; 

paἲipannǕ pamokkhanti jhǕyino MǕrabandhanǕ. DhammapadapǕỲi 276, CS version, [PTS 

40] 
40 Buddharakkhita, Op. cit., The Dhammapada, v. 160, p.60. 
41 AttǕ hi attano nǕtho kohi nǕtho paro siyǕ AttanǕ'va sudantena nǕthaἄ labhati dullabhaἄ. 

DhammapadapǕỲi 160, CS version, [PTS 24] 
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with no other refuge, with the Dhamma as an island, 

with the Dhamma as a refuge, with no other refuge, 

the basis itself should be investigated thus: óFrom 

what are sorrow, lamentation, pain, displeasure, and 

despair born? How are they produced?ô42 43 

Seeing directly, for  oneself 

Referring to sorrow, lamentation, pain, displeasure, and despair, 

the question the Buddha advises his students to apply themselves to 

is, ñHow are they produced?ò It is the seeing of how these afflictions 

of mind are produced that gives liberating wisdom. This is done in 

the suttas, and in the sutta-based TWIM method, by understanding in 

a practical way, the links of Dependent Origination. Seeing this 

clearly out of oneôs own direct experience is the refuge the Buddha 

offers. No one, including the Buddha, can do this for us. 

In Buddhism, there is no escape from responsibility for oneself, 

no matter how one tries to look elsewhere. This is very liberating and 

refreshing. Such freedom from dependency upon gods and gurus 

comes at a price. We have to live with the consequences of our own 

actions. 

With sufficient striving, energy, dedication, and trust in the dhamma 

as the path, which is emphasized here, we take up the ultimate 

investigation. What is it that produces this mass of suffering, and 

precisely how does it arise? Anyone familiar with the twelve factors of 

Dependent Origination will  recognize the last link here of sorrow, 

lamentation, pain, grief, and despair (sokaparidevadukkhadomanassa). 

Through understanding how they arise, their causes and conditions can 

 
42 Bodhi, The Connected Discourses of the Buddha. SN.III.43(1), (PTS III  42), p.882-3. 
43 AttadǭpǕ bhikkhave, viharatha attasaraἈǕ ana¶¶asaraἈǕ. DhammadǭpǕ dhammasaraἈǕ 

ana¶¶asaraἈǕ.  

AttadǭpǕnaἄ bhikkhave, viharataἄ attasaraἈǕnaἄ ana¶¶asaraἈǕnaἄ dhammadǭpǕnaἄ 

dhammasaraἈǕnaἄ ana¶¶asaraἈǕnaἄ, yoniyeva upaparikkhitabbǕ- "ki¶jǕtikǕ 

sokaparidevadukkhadomanassupǕyǕsǕ. KiἄpahotikǕ"ti. Attadǭpa Suttaἄ, SN.III.43(1), 

PTS SN III 42, CS version. 
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be allayed and ultimately dispelled. In this manner, ñthe protector that 

is hard to gainò is obtained. 

Summary 

Basing practice on the Visuddhimagga is the standard within the 

TheravǕdin tradition, and the Visuddhimagga is generally considered 

an unerring guide to the practice of meditation as laid out by the 

Buddha. As such, any method of meditation that bypasses the 

Visuddhimagga and other commentaries needs some explanation and 

justification as far as the TheravǕda is concerned. Tranquil Wisdom 

Insight Meditation (TWIM) is going against the stream by bypassing 

the commentaries and going directly to the suttas for instruction. 

However, the results of practice have shown this approach to be 

of great value. Bhante Vimalaramsi himself has much greater success 

with practice after turning directly to the suttas and now through the 

practice of TWIM, such a method is proving its value with many 

people. The TWIM method is best learned with a qualified teacher, 

but once learned the practitioner can see for him or herself the truth 

of the teachings of the Buddha. 
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Chapter II  

The 6Rs: Right Mindfulness and Right Effort  

in the Practice of TWIM  

The Buddha delineated the fundamental problem facing humanity 

and laid out its solution when he taught the Four Noble Truths. This 

teaching of suffering (dukkha), its cause, its cessation, and the way to 

its cessation was key to the Buddhaôs own awakening on the night of 

his enlightenment44, and which he first taught at Benares in the Deer 

park at Isipatana (Saccavibhanga Sutta, MN 141:2). All  the other 

teachings of the Buddha were an elaboration on this central teaching, 

the full  understanding of which provides an end to suffering and the 

realization of freedom, or NibbǕna. 

The Buddha laid out clear instructions about how to end suffering 

and attain NibbǕna. Although his teachings could be used to gain a 

measure of happiness within the worldly life, for the avid 

practitioner, the Buddha consistently put forth NibbǕna as the worthy 

goal of practice. 

The Buddha affirmed that NibbǕna is the goal of the practice in 

his talk with the Jain ascetic Aggivessana in the CȊlasaccaka Sutta 

as follows, 

When a bhikkhu is thus liberated, he still honours, 

respects, reveres and venerates the TathǕgata thus: 

ñThe Blessed One is enlightened and he teaches the 

Dhamma for the sake of enlightenment. The Blessed 

One is tamed and he teaches the Dhamma for taming 

oneself. The Blessed One is at peace and he teaches 

the Dhamma for the sake of peace. The Blessed One 

has crossed over and he teaches the Dhamma for 

crossing over. The Blessed One has attained NibbǕna 

 
44 MN 4:31, and MN 36:42. 
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and he teaches the Dhamma for attaining NibbǕna.ò 45 
46 

Ven. Bhante Vimalaramsi also puts forth NibbǕna as the goal of 

the practice of Tranquil Wisdom Insight Meditation (TWIM). He 

writes, 

The true aim of the MettǕ Meditation (Mindfulness 

of Loving- Kindness) and the ǔnǕpǕnasati (Mindfulness 

of Breathing) is nothing less than the final liberation 

from suffering, which is the highest goal in the 

Buddhaôs teachings-NibbǕnaé 

The supramundane NibbǕna takes time and effort to 

achieve. However, that does not mean it is impossible 

for lay men and lay women to attain it. They do so by 

persistent daily practice and by taking an occasional 

meditation retreat with a competent teacher who 

understands how the 6Rs, Tranquil Wisdom Insight 

Meditation, and Dependent Origination occur. 

Even those who live active lives in the world can 

still achieve the highest goal of Supramundane 

NibbǕna.47 

Thus, we see that Bhante Vimalaramsi is very affirming of the 

active possibility of both ordained and lay practitioners actually 

attaining NibbǕna in this very life. In fact, this is the experience of 

TWIM teachers and students, not only a theoretical possibility. The 

end of suffering and the attainment of NibbǕna is open to all, 

 
45 Bodhi, The Middle Length Discourses of the Buddha. MN 35:26, [PTS I 236], p. 330. 
46 Evaἄ vimuttacitto kho aggivessana bhikkhu tathǕgata¶¶eva sakkaroti, garukaroti, 

mǕneti, pȊjeti "buddho so bhagavǕ bodhǕya dhammaἄ deseti. Danto so bhagavǕ 

damathǕya dhammaἄ deseti. Santo so bhagavǕ samathǕya dhammaἄ deseti. TiἈἈo so 

bhagavǕ taraἈǕya dhammaἄ deseti. Parinibbuto so bhagavǕ parinibbǕnǕya dhammaἄ 

desetǭ "ti. , MN 35:26, PTS I 236, CS edition. 
47 Vimalaramsi, Life is Meditation- Meditation is Life. p. 28-29. 
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ordained or lay, male or female, in this very life, as affirmed in the 

suttas48 and through actual experience. 

The importance of Right Effort  

The Noble Eightfold Path for the elimination of suffering and the 

attainment of NibbǕna requires effort and diligence. This key factor 

of Right Effort, working harmoniously with the other factors of the 

Noble Eightfold Path is an appropriate starting point for the aspiring 

practitioner. Right Effort is emphasized in the TWIM practice. 

There is a verse in the Dhammapada which is often used as an 

apt summary of the Buddhaôs teachings, 

To avoid evil, to cultivate good, and to cleanse 

oneôs own mind-this is the teaching of the Buddhas. 
49 50 

This verse from the Dhammapada is a very concise rendition of 

the Buddhaôs teaching of Right Effort (sammǕ-vǕyǕma), which is 

one of the principle factors of the Noble Eightfold Path (ariya-

aἲἲhaἈgika-magga). In the Maggasaἂyutta, the Buddha explains 

Right Effort as follows, 

And what, bhikkhus, is right effort? Here, bhikkhus, 

a Bhikkhu generates desire for the nonarising of 

unarisen evil unwholesome states; he makes an effort, 

arouses energy, applies his mind, and strives. He 

generates desire for the abandoning of arisen evil 

unwholesome states; he makes an effort, arouses 

energy, applies his mind and strives. He generates desire 

for the arising of unarisen wholesome states; he makes 

an effort, arouses energy, applies his mind and strives. 

 
48 MN 73:13, MahǕvacchagota Sutta and elsewhere such as MN 5:3, MahǕparinibbǕna 

Sutta. 
49 Buddharakkhita, Dhammapada, verse 183, p. 67. 
50 SabbapǕpassa akaraἈaἄ kusalassa upasampadǕ Sacittapariyodapanaἄ etaἄ buddhǕna 

sǕsanaἄ. DhammapadapǕỲi 183, PTS 27, CS edition. 
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He generates desire for the maintenance of arisen 

wholesome states, for their nondecay, increase, 

expansion and fulfilment by development; he makes an 

effort, arouses energy, applies his mind, and strives. 

This is called right effort.51 52 

In the above, the Buddha advises us to let go of any unwholesome 

state of mind, and bring up a wholesome state of mind. Through 

generating desire for these wholesome states of mind, by making an 

effort, arousing energy, applying the mind, and striving, the Bhikkhu 

(practitioner) avoids the dangers of the unwholesome and reaps the 

benefits of the wholesome. 

This letting go of unarisen and arisen unwholesome states and 

cultivation of unarisen and arisen wholesome states is known as the 

ñFour Right Kinds of Strivingò. In Tranquil Wisdom Insight Meditation 

(TWIM) these Four Right Kinds of Striving form the basis of practice 

and the development of Right Effort and indeed of the entire Noble 

Eightfold Path. 

Mindfulness as the key factor of Right Effort  

In order to let go of the unwholesome and bring up the wholesome, 

the practitioner must recognize that an unwholesome state of mind has 

arisen. This is the key factor, and without this, no meditation can 

properly take place. For this recognition to occur, the practitioner must 

have established the practice of turning mindôs attention inward, rather 

than allowing it to endlessly roam in the world of sensation. This 

turning of the attention inward is mindfulness (sati). TWIM 

 
51 Bodhi, The Connected Discourses of the Buddha. SN 45:8 [PTS V.9], p.1529. 
52 Katamo ca bhikkhave, sammǕvǕyǕmo: idha bhikkhave, bhikkhu anuppannǕnaἄ 

pǕpakǕnaἄ akusalǕnaἄ dhammǕnaἄ anuppǕdǕya chandaἄ janeti vǕyamati viriyaἄ 

Ǖrabhati cittaἄ paggaἈhǕti padahati. UppannǕnaἄ pǕpakǕnaἄ akusalǕnaἄ dhammǕnaἄ 

pahǕnǕya chandaἄ janeti vǕyamati viriyaἄ Ǖrabhati cittaἄ paggaἈhǕti padahati. 

AnuppannǕnaἄ kusalǕnaἄ dhammǕnaἄ uppǕdǕya chandaἄ janeti vǕyamati viriyaἄ 

Ǖrabhati cittaἄ paggaἈhǕti padahati. UppannǕnaἄ kusalǕnaἄ dhammǕnaἄ ἲhitiyǕ 

asammosǕya bhiyyobhǕvǕya vepullǕya bhǕvanǕya pǕripȊriyǕ chandaἄ janeti vǕyamati 

viriyaἄ Ǖrabhati cittaἄ paggaἈhǕti padahati, ayaἄ vuccati bhikkhave, sammǕvǕyǕmo. SN 

45:8, PTS V.9, CS edition. 
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emphasizes this establishment of mindfulness as the key factor which 

allows the meditator to successfully practice Right Effort. 

To understand Right Effort and the Four Kinds of Right Striving 

within the TWIM method, we must first look at how TWIM 

approaches mindfulness (sati) which is the key factor of any 

meditation. The TWIM approach to mindfulness is unique in the world 

of current vipassanǕ practice. 

The TWIM  method of Mindfulness (sati)  

All  Buddhist methods of meditation agree that there is no proper 

meditation without mindfulness. In the suttas, SatipaἲἲhǕna Sutta and 

ǔnǕpǕnasati Sutta, among others, make this point clear. 

And how, bhikkhus, is mindfulness of breathing 

developed and cultivated, so that it is of great fruit and 

great benefit? 

Here a Bhikkhu, gone to the forest or to the root 

of a tree or to an empty hut, sits down; having folded 

his legs crosswise, set his body erect, and established 

mindfulness in front of him, ever mindful he breathes 

in, mindful he breathes out.53 54 

These two suttas instruct that mindfulness is to be put forth right 

at the beginning of any meditation. But what is mindfulness, and how 

does TWIM reference the suttas in its use of mindfulness? 

In the Indriyasaἄyutta the Buddha explains the faculty of 

mindfulness as follows. 

And what, bhikkhus, is the faculty of 

mindfulness? Here, bhikkhus, the noble disciple is 

mindful, possessing supreme mindfulness and 

 
53 Bodhi, The Middle Length Discourses of the Buddha. MN.118.16-7, [PTS iii 82], p. 943. 
54 Kathaἄ bhǕvitǕ ca bhikkhave, ǕnǕpǕnasati kathaἄ bahulǭkatǕ mahapphalǕ hoti 

mahǕnisaἄsǕ. Idha bhikkhave, bhikkhȊ araññagato vǕ rukkhamȊlagato vǕ su¶¶ǕgǕragato 

vǕ nisǭdati pallaἆkaἄ ǕbhujitvǕ ujuἄ kǕyaἄ paἈidhǕya parimukhaἄ satiἄ upaἲἲhapetvǕ so 

satova assasati, sato passasati. ǔnǕpǕnasati Sutta, MN.118.16-7, PTS iii  82, CS edition. 
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discretion, one who remembers and recollects what 

was done and said long ago. He dwells contemplating 

the body in the bodyéfeelings in feelingsémind in 

mindé phenomena in phenomena, ardent, clearly 

comprehending, mindful, having removed 

covetousness and displeasure in regard to the world. 

This is called the faculty of mindfulness.55 56 

In this passage from the Indriyasaἄyutta, we see that sati, true to 

its etymology, has a component of ñrememberingò57, as well as a 

functioning definition as what mental factor is applied in the practice 

of the Four Foundations of Mindfulness (the four satipa hǕnas). 

These two aspects of sati may seem unrelated to each other, but 

TWIM emphasizes both. 

As for the aspect of remembering ñwhat was done and said long 

agoò, this can be explained by the Buddhaôs insistence that he had 

rediscovered a path that had been trod by numerous previous Buddhas. 

We can consider that the Buddha Gotama gave essentially the same 

instructions for the practice of sati as given by all previous teaching 

Buddhas. In any case, the practitioner must hear these instructions 

from a qualified teacher, remember the instructions, and then 

remember to practice them continuously until nibbǕna is attained. 

Mindfulness is a constant factor of enlightenment throughout the 

course of practice. It never fades away, but rather grows stronger and 

sharper. 

 
55 Bodhi, The Connected Discourses of the Buddha. SN 48:10 [PTS V.198], p. 1672 
56 Katama¶ca bhikkhave, satindriyaἄ: idha bhikkhave, ariyasǕvako satimǕ hoti paramena 

satinepakkena sannǕgato cirakatampi cirabhǕsitampi saritǕ anussaritǕ. So kǕye kǕyǕnupassǭ 

viharati ǕtǕpǭ sampajǕno satimǕ vineyya loke abhijjhǕdomanassaἄ. VedanǕsu vedanǕnupassǭ 

viharati ǕtǕpǭ sampajǕno satimǕ vineyya loke abhijjhǕdomanassaἄ. Citte cittǕnupassǭ 

viharati ǕtǕpǭ sampajǕno satimǕ vineyya loke abhijjhǕdomanassaἄ. Dhammesu 

dhammǕnupassǭ viharati ǕtǕpǭ sampajǕno satimǕ vineyya loke abhijjhǕdomanassaἄ. Idaἄ 

vuccati bhikkhave, satindriyaἄ. SN 48:10, PTS V.198, CS edition. 
57 The Sanskrit equivalent to the Pali sati is smἠti, which carries the meaning of remembrance, 

reminiscence, thinking of or upon, calling to mindémemory. See Monier-Williams, 

Sanskrit-English Dictionary, (Delhi, Motilal Banarsidass, 2005 reprint), p.1272. 
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Bhante Vimalaramsi neatly summarizes the two aspects of sati in 

his definition of Right Mindfulness, which he terms ñHarmonious 

Observationò. In his book Life is Meditation, Meditation is Life 

Bhante writes, 

Harmonious Observation (Right Mindfulness) 

means: 

ñTo remember to recognize any distraction that 

pulls oneôs attention away from the object of meditation 

(or whatever task you are doing in life) in the present 

moment.ò58 

Thus, in TWIM, the memory aspect of sati is to get the 

instructions from the teacher and then remember to put them into 

practice, even when distracted. Especially when distracted. The 

second aspect of sati mentioned in the Indriyasaἄyutta passage 

above, of developing sati within the practice of the Four Foundations 

is also included in Bhante Vimalaramsiôs definition of sati. This is 

practiced by carefully observing the movement of mindôs attention. 

How the TWIM method of mindfulness leads naturally to the 

practice of satipaἲἲhǕna will  be explored more fully in a later chapter. 

In his recent book on mindfulness of breathing (ǕnǕpǕnasati), 

titled The Breath of Love, Bhante Vimalaramsi elaborates on the 

question: ñWhat is mindfulness?ò. He writes, ñMindfulness (sati) is 

óremembering to observe HOW mindôs attention moves momentïto-

moment, and remembering what to do with any arising phenomena!ô 

ò He adds, ñSuccessful meditation needs a highly developed skill of 

Mindfulness. The 6Rs training taught at Dhamma Sukha59 is a 

reclaimed ancient guidance system which develops this skill.ò60 By 

ñancient guidance systemò Bhante is referring to the teaching of the 

Buddha Gotama and of all previous teaching Buddhas. 

 
58 Vimalaramsi, Life  is Meditation-Meditation is Lif e. p. 67-68. 
59 Dhamma Sukha Meditation Center is Bhanteôs center in Missouri State, USA. 
60 Vimalaramsi, Ven. Bhante, The Breath of Love. (Annapolis, Ehipassiko Foundation, 

2012), p. 40. 



Tranquil Wisdom Insight Meditation 

58 

Keeping a clear definition of mindfulness and how it interweaves 

with meditation is vital to the working of the TWIM approach. 

Bhante says in this regard, 

When you study and practice meditation you will  

not be entirely successful until you master the definitions 

and interwoven nature of two words: Meditation and 

Mindfulness. I can give you the definitions but then you 

must experience for yourself how these two work 

together. 

In the Buddhist teachings, Meditation means 

ñobserving the movement of mindôs attention moment-

to-moment, in order to clearly see how the links of 

Dependent Origination actually work.ò Mindfulness 

means óremembering to observe HOW mindôs attention 

moves from one thing to another.ò 

The use of mindfulness actually causes mind to 

become sharper as you go and as you experience 

increasingly subtle states of mind. It isnôt hard to see 

why you must develop this precise mindfulness to 

keep the meditation going smoothly. 61 

The TWIM  method of the 6Rs and the application of 

Mindfulness  

Bhanteôs formulation of the 6Rs is the way that the meditator in 

the TWIM method applies mindfulness. The practice of the 6Rs is 

the TWIM version of the Four Right Strivings, adapted from the sutta 

teachings for easy usage by modern people. Here we will  state only 

the basic keywords of the 6Rs and then give a full  account below. 

The Rs will  be put in bold to highlight how the 6Rs are counted as 

such. 

 
61 Vimalaramsi, Ven. Bhante, Guide to Forgiveness Meditation . (Annapolis, Dhamma 

Sukha Meditation Center, 2015, p. 8. 
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Step one: Recognize (that the mind has wandered from its object 

of meditation), Step two: Release (the distraction), Step three: Relax 

(the whole body and mind), Step four: Re-smile, Step five: Return 

(to the object of meditation), Step six: Repeat (repeat steps 1-5, as 

necessary). 

This is the procedure used repeatedly (step 6 above) in TWIM 

meditation. For the TWIM meditator, applying these 6Rs is Right 

Effort (sammǕ-vǕyǕma). We have already seen how Right Effort is 

explained by the Buddha to be the Four Right Strivings. This is 

TWIMôs adaptation of the Four Right Strivings. 

The crucial first step in the 6Rs is to recognize that the mind has 

wandered from its object of meditation. This requires Right 

Mindfulness, sammǕ sati, which Bhante Vimalaramsi terms 

óHarmonious Observationô. Bhante prefers the English word 

óharmoniousô as a translation of the Pali sammǕ. As we will  be using 

the better-known set of eight óRightsô as well as Bhanteôs preferred 

eight óHarmoniesô, let us pause here and introduce these equivalents 

so as to avoid any confusion in the ensuing pages. 

Table 1: Pali, Standard English translation and TWIM equivalents of 

the Noble Eightfold Path (table created by the author) 

sammǕ diἲἲhi Right View Harmonious Perspective 

sammǕ saἄkappa Right Thought Harmonious Imaging 

sammǕ vǕcǕ Right Speech 
Harmonious 

Communication 

sammǕ kammanta Right Action Harmonious Movement 

sammǕ Ǖjǭva Right Livelihood Harmonious Lifestyle 

sammǕ vǕyǕma Right Effort Harmonious Practice 

sammǕ sati Right Mindfulness Harmonious Observation 

sammǕ samǕdhi Right Concentration Harmonious Collectedness 
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The TWIM definition of and practice of Harmonious Observation 

(Right Mindfulness), is key to the whole TWIM system. It is a necessary 

foundation for the successful application of the 6Rs. As the meditator 

becomes adept at applying mindfulness within the practice of the 6Rs, 

Mindfulness becomes sharper and sharper, allowing the mind to 

progress from one jhǕna to the next. Ever-increasing skill in applying 

mindfulness takes the meditator through the rȊpa jhǕnas and the arȊpa 

jhǕnas all the way to cessation. 

Comparing the TWIM  version of mindfulness with  that in 

other contemporary methods of Visuddhimagga-based 

vipassanǕ 

Although there is some variation in how mindfulness is employed 

among the contemporary methods of vipassanǕ which are based on 

the Visuddhimagga, such variations generally attempt to be true to 

the Visuddhimagga. As the Visuddhimagga is still the standard for 

most vipassanǕ systems, it behooves us to compare how TWIM 

looks at the key factor of mindfulness with reference to the 

Visuddhimagga-based approaches. 

We will  find that the TWIM approach to mindfulness, described 

in some detail below, varies markedly from most other methods. 

How mindfulness is used sets the general direction of any meditation 

system. First, let us consider whether it is valid to come up with a 

new and different interpretation. 

In surveying various methods of vipassanǕ, we find that there is 

a considerable degree of divergence in the definition of mindfulness 

(sati) in the world of vipassanǕ and within Buddhism in general. As 

George Dreyfus (Dreyfus 2011) in his article Is Mindfulness Present-

Centred and Non-Judgmental? writes, 

Hence, there is no one single view that can ever 

hope to qualify as óthe Buddhist view of mindfulness.ô 

What is often presented as óthe Buddhist view of 
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mindfulnessô is often derived from scholastic traditions, 

particularly from the multiple versions of the 

Abhidharma. These presentations are certainly of great 

importance to understand some of the central Buddhist 

ideas but they cannot be taken to be a normative 

reference point, in relation to which other presentations 

can be judged as inauthentic.ò 62 

This is important for our discussion as it demonstrates that no one 

version of vipassanǕ has gained a monopoly on how we look at 

mindfulness or use it in practice. There is room for legitimate variation, 

and new approaches. In fact, as Dreyfus points out, current definitions 

may be beholden to the Abhidharma or commentaries. In his article, he 

points out that the root of the word sati has an element of 

ñrememberingò in its etymology, and that definitions of mindfulness 

that ask us to pay ñbare attentionò are not necessarily taking account of 

this aspect. As we noted previously, sati is related to Vedic Sanskrit smἠ, 

to remember. The verb form of sati in Pali is sarati, to remember.63 

The TWIM  method of mindfulness harmonizes samatha 

and vipassanǕ 

As sarati means ñto rememberò, the question arises, ñto remember 

what?ò In practicing Tranquil Wisdom Insight Meditation, it is vital to 

remember to observe the movement of mindôs attention. This involves 

remembering to attend to the object of meditation, recognizing when 

attention is pulled away from the object of meditation, and to observe 

how mindôs attention was pulled away from the object of meditation. 

This attending to the object of meditation, and carefully observing how 

it is that attention is pulled away corresponds to samatha and vipassanǕ. 

When mindôs attention is pulled away from the object of meditation, 

the meditator remembers to apply the 6Rs, which is in TWIMôs version 

 
62 Dreyfus, George, ñIs Mindfulness Present-Centred and Non-Judgmental?ò, 

Contemporary Buddhism, Vol. 12, No. 1, May 2011, p. 42. 
63 Rhys Davids, T.W. and Stede, William, The Pali-English Dictionary . (New Delhi, Asian 

Educational Services, 2011 reprint), p.672 for sati and p. 697 for sarati. 
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of Right Effort. In this way, the mind of the meditator is steadied on the 

object of meditation, and there is a calm abiding (samatha). When 

attention is pulled away, the meditator begins to see the process by 

which attention is pulled to unwholesome states. This seeing clearly and 

thereby understanding the process is vipassanǕ. We will  explore this in 

more detail in a later section, but suffice it to say here that this is the 

beginning of insightfully seeing the links of Dependent Origination. 

The meditator who follows the TWIM method will  remember to 

apply the 6Rs when mindôs attention wanders. This process creates the 

proper conditions for insight as well as restoring a state of calm abiding 

of the mind. It requires great diligence to practice mindfulness in the 

TWIM manner, and it takes practice to sharpen oneôs mindfulness to 

begin to see clearly how the process of the arising and passing of 

unwholesome (and wholesome) mind states works. 

The above is a basic sketch of what is mindfully (attentively) 

remembered in TWIM practice. Mindfulness improves greatly with 

repeated and diligent practice of the 6Rs, resulting in a deepening of 

samatha and the gradual development of vipassanǕ. 

This harmonious practice of samatha-vipassanǕ within the TWIM 

system by taking an appropriate object of meditation and using the 

method of the 6Rs is not complex. Once the meditator becomes adept 

at the 6Rs, the practice is very simple to carry on. The simplicity is part 

of its beauty and utility. The object of meditation may change in course 

of practice, but the method of the 6Rs does not change. It is Right Effort, 

and takes the diligent meditator all the way to the attainment of NibbǕna. 

Bhante Vimalaramsi prefers to translate sati as 

ñHarmonious Observationò 

Let us briefly consider the choice of the English word 

ñmindfulnessò to translate the Pali term sati. It was T.W. Rhys 

Davids who came up with this rather masterful phrase which is now 
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sweeping the English-speaking world.64 The problem with this 

translation, is that it suggests that the attentive mind is full, whereas 

the opposite is really the case. The attentive mind is relaxed and open, 

not full  of the usual activities and perceptions of the mind. 

Bhante Vimalaramsiôs rendering of sati as ñHarmonious 

Observationò avoids the suggestion that the mind with sati is full  of 

this and that. Bhanteôs translation directly points to the fact that sati 

indicates a particular kind of attentiveness. 

In this book, we will  use both terms, and continue to use the 

commonly accepted phrase ñmindfulnessò along with ñHarmonious 

Observationò. Our continued use of the common term is partly in 

deference to the nearly universal acceptance of the translation of sati 

as mindfulness, which translation is now widely accepted in 

scientific circles. 

Most contemporary vipassanǕ methods consider 

mindfulness as a kind  of ñbare attentionò 

If we can proceed to generalize the diversity of definitions of 

mindfulness among the various approaches to vipassanǕ, we can say 

that most vipassanǕ schools consider mindfulness as ñpaying bare 

attention to one thing at a time, without judgement, without 

identification, and while disengaging from habitual patterns of 

response. It is present-centred, non-judgmental, non-reactive, and 

results in a kind of equanimity.ò 65 

In particular, this type of definition has made itself available to the 

therapeutic work of Jon Kabat-Zinn in his Mind-Based-Stress-

Reduction (MBSR).66 This approach has made mindfulness accessible 

to many people in hospitals, pain clinics and such venues, and research 

 
64 Rhys Davids, T.W. and C.A.F. translators, Dialogues of the Buddha. (London, Pali Text 

Society, 1910), p. 322 
65 Dreyfuss, Op. cit., p. 43. 
66 Kabat-Zinn, Jon, Full  Catastrophe Living.  (New York, Delta Books 1990), see p. 2 for 

his basic definition of mindfulness as ñmindfulness is moment-to-moment awarenessò and 

pp. 33-40 for aspects such as non-judging. 
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has demonstrated its positive results when applied through MBSR, in 

relieving human suffering. 

Kabat-Zinn explains that part of the effectiveness of this type of 

mindfulness lies in helping people gain clarity by dispelling the 

overbearing power of constant thought and reverie. According to Zinn, 

the application of mindfulness helps people clear the overbearing load 

of thinking and to have a direct experience of their body sensations 

and of the world around them.67 This can result in a reduction of the 

kind of suffering associated with proliferation of thought (papañca), 

and can bring relief to people who are not only experiencing pain, but 

dealing with the psychologically magnified experience of their painful 

sensations. 

This may be a partial explanation of how such a present-centered 

and non-judgmental approach can be of great help to many people in 

therapeutic settings. 

This type of mindfulness as bare attention has become one of the 

dominant approaches in the world of vipassanǕ meditation. For 

example, the S.N. Goenka method emphasizes directly experiencing 

vedanǕ, sensation, without engaging in judgmental thinking. 68 

Similarly, Ven. Gunaratana writes, ñMindfulness is mirror-thought, 

it reflects only what is presently happening and in exactly the way it 

is happening. There are no biasesò. 69 Following the same general 

approach, in his book Tranquility and Insight, Amadeo Sole-Leris 

defines Right Mindfulness as, ñthe mindful, unbiased observation of 

all phenomena in order to perceive them and experience them as they 

are in actual fact, without emotional or intellectual distortions.ò 70 

 
67 Ibid, p. 22. 
68 Goenka, S.N., MahǕsatipaἲἲhǕna Sutta, (Igatpuri, Vipassana Research Institute, 2006), p. 

vii.  
69 Gunaratana, Ven. H., Mindfulness in Plain English. (Taipei, Corporate Body of Buddha 

Educational Foundation, 1991), p. 144. 
70 Sole-Leris, Amadeo, Tranquility  and Insight. (Kandy, Buddhist Publication Society, 

1999), p. 19. 
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Looking at this definition of mindfulness as bare attention without 

emotional distortions, we can see the likely benefits of this kind of 

method, the proper practice of which would help to counterbalance the 

human tendency for getting caught up in like and dislike, and creating 

stories in the mind to justify oneôs distorted perceptions. However, this 

definition and approach is inadequate for the practitioner of the TWIM 

method. 

Mindfulness in TWIM  adds a deeper dimension of 

attention beyond bare attention 

TWIM practice results in the observation of the arising and 

subsiding of phenomena, but adds a crucial element, that of 

observing how it is that mindôs attention is pulled from the object of 

meditation into unwholesome mental states. If  there is strong 

attentiveness to how mindôs attention is pulled and pushed hither and 

thither, the meditator will  begin to gain understanding of the mental 

processes that create suffering. 

Such observation is built into the TWIM method from the very 

beginning and when mindfulness becomes sharp enough, yields 

insight wisdom, which greatly aids the process of letting go of 

craving and ignorance. It also yields much deeper levels of calm 

abiding of mind in a relaxed and open state. The deepened levels of 

tranquility aid the process of seeing and understanding and vice 

versa. Samatha and vipassanǕ work together harmoniously and 

synergistically. 

This point is a key one for understanding the theory and practice 

of TWIM. In TWIM, mindfulness is not merely paying attention to 

what is presenting itself to the senses as vedanǕ, feeling, or as bare 

attention of the objective world, but is also remembering (sati/smἠti) 

to pay attention to the movement of attention itself and how that 

process happens. 
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As the diversity of internal and external phenomena (body, feeling, 

mind, and dhammas) present themselves to the mind, Right 

Mindfulness/Harmonious Attention is carefully watching any shift of 

mindôs attention. It is this watching of how mindôs attention moves 

that yields significant results in TWIM meditation. Bhante 

Vimalaramsi elaborates on how mindfulness in the TWIM meditation 

helps one to begin to see the impersonal nature of phenomena. 

Regarding Right Mindfulness, he writes, 

This means to observe whatever arises in the 

present moment, let it be, and to see the impersonal 

nature in all of these phenomena (which is Harmonious 

Perspective-Right View, sammǕ diἲἲhi-anatta). 

This is remembering to clearly observe how mindôs 

attention moves: Harmonious Movement-Right Action, 

sammǕ kammanta) from one thing to another, and also 

remembering to let go and let the Harmonious Practice 

(sammǕ vǕyǕma, Right Effort of the 6Rs) do its work.71 

We can note here that according to Bhante, the elements of the 

Noble Eightfold Path are not practiced in isolation but rather work 

together, as in the above practice of Right Mindfulness working in 

concert with Right View, Right Action, and Right Effort. All  the 

aspects of the Noble Eightfold Path are interwoven with each other. 

ñRememberingò in TWIM  is the basis of understanding/ 

insight into the impersonal nature of phenomena 

We can now see clearly that the component of remembering in the 

TWIM version of sati is remembering to observe the movement of 

mindôs attention. This is done against a backdrop of total acceptance 

of whatever arises. Harmonious Observation for the TWIM meditator 

means remembering to apply Right Effort, which is the practice of the 

6Rs. Bhante tells us that when all of this is carefully done, the 

 
71 Vimalaramsi, Life is Meditation-Meditation is Life. p. 67-68. 
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meditator will  gain insight into the impersonal nature of phenomena, 

anatta. As we shall see, this insight into the impersonal nature of 

phenomena comes primarily through clearly seeing the links of 

Dependent Origination. 

In remembering to constantly be mindful in this way (sati as 

remembering to observe), something of inestimable value is gained: 

the insight into how mindôs attention moves from moment-to-moment. 

This gives direct understanding of the links of Dependent Origination 

(paἲicca-samuppǕda), the Four Noble Truths, and The Three 

Characteristic Marks of Existence (tilakkhǕἈa). In the TWIM method, 

all  of this unfolds from proper use of mindfulness. 

Observing how craving creates the movement of mindôs 

attention 

Why is it so important to observe how mindôs attention is pulled 

away from the object of meditation? The answer is directly related to 

the Buddhaôs teaching of the Four Noble Truths. It is craving (taἈhǕ), 

that pulls mindôs attention towards any phenomena. This craving 

manifests as a grasping after a self, a subtle sense of óIô that continually 

pervades our experience. This is ignorance (avijjǕ), the first of the 

links of Dependent Origination (paἲicca samuppǕda). There is 

ignorance and craving at every link in Dependent Origination. 

TWIM teacher David Johnson in his book The Path to NibbǕna, 

emphasizes how the effort of TWIM meditation is to identify and let 

go of craving. He writes, 

Trying to stay with your object of meditation is 

where you find craving rearing its head. It is your goal 

to understand fully how craving arises-and by 

understanding the process you let go of this craving and 

stay with the object of meditation.72 

 
72 Johnson, David C., The Path to NibbǕna. (Annapolis, Dhamma Sukha, 2016), p. 41. 



Tranquil Wisdom Insight Meditation 

68 

David Johnson also elucidates on how the TWIM method of 

mindfulness helps the meditator to see how there is no self. He 

explains, 

Itôs important to remember what it is youôre 

supposed to be doing: observing the process of mindôs 

attention and its movements as part of an impersonal 

process. 

The next part of being mindful is being aware of 

how mindôs attention moves from one thing to another. 

The Buddha intended that the meditator be mindful of 

what arises in the present, whatever that may be, and 

that they specifically see how it arises. He didnôt care 

what it was and whether we looked at it closely or not. 

He did not intend for the meditator to pick out specific 

parts of the foundations or aggregates and only observe 

those. That [sort of focus] would be Concentration 

practice-focusing in on those individual parts. 

Rather, he wanted you to see the activity of the 

mindôs attention and to observe (1) how it arises and 

passes away without any effort on your part, and (2) 

how you take this mental movement personally as your 

óselfô-that is, mind clamps down onto a feeling and 

then identifies with it as ñmyò feeling even though you 

did not ask for it to arise or to pass away. You never 

had any control over it whatsoever. It just arose when 

conditions were right.73 

It is this craving for self, and belief in a self, that lures us into 

ignorance and confusion, and results in much suffering. Ignorance 

and craving are two aspects of that which binds us and causes us to 

suffer in the cycle of existence (saἄsǕra). The factors of ignorance 

and craving may be seen as two sides of the same coin. They give 

rise to each other and cannot exist without each other. They directly 

 
73 Ibid, p. 39-40. 
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create our suffering and they are responsible for the movement of our 

mindôs attention. 

With proper mindfulness, this craving and self-grasping ignorance 

can be directly seen. David Johnson explains how identifying with 

feeling is at the root of our suffering. He writes, 

This identification with feeling gives rise to the 

false belief in a personal self-the concept of ñIò. When 

you see how the ñIò concept arises, release it by not 

keeping attention on it, relax the tension or tightness 

caused by that disturbance, smile, and return to the 

meditation object, it becomes clear that there is no self 

at all. There is only an endless stream of activity. 

Since you have no control over what comes up, 

you begin to see how this identification process-this 

craving-is at the root of suffering. Craving manifests 

as the desire to control what happens. 74 

David Johnson is explaining how by practicing the 6Rs, the 

TWIM practitioner sees the links of Dependent Origination and thus 

gains insight into how the mind creates its own suffering by 

identifying with feeling (vedanǕ). By clearly seeing the process, the 

meditator gains insight into how craving arises and manifests, as well 

as how it subsides. This is seeing the Four Noble Truths. 

In the TWIM method, by observing the pull that craving exerts on 

the mind and observing how it happens the meditator gains 

understanding of the Four Noble Truths and of Dependent Origination. 

Understanding of the Four Noble Truths and Dependent Origination 

is the antidote to ignorance (avijjǕ), and allows for the letting go of 

craving, its subsidence, and relief from suffering. 

It can also be noted from the first of the two previous quotes from 

David Johnson that TWIM does not attempt to ñconcentrateò in the 

way that most contemporary vipassanǕ methods do so. This may 

 
74 Ibid, p.40. 
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need some explanation, and by understanding this point the unique 

approach of TWIM will  be revealed more clearly. 

In most translations of the suttas into English, the Pali word 

samǕdhi is translated as óconcentrationò. This leads most practitioners 

to equate samǕdhi with concentration, and concentration is almost 

invariably recommended by most contemporary vipassanǕ methods. 

This type of concentration is often aimed at a kind of absorption, 

which is attained by a very strong focus on the object of meditation 

and exclusion of all else. 

Bhante Vimalaramsi and other TWIM teachers would consider 

ñconcentrationò to be a poor translation of samǕdhi. They prefer such 

words as ñcollectednessò, ñcomposure of mindò, or ñunified mindò.75 

TWIM is very much in favor of sammǕ-samǕdhi, or Right SamǕdhi, 

but does not favor the type of intense concentration followed in most 

methods. When practicing TWIM, such a degree of strong 

concentration proves to be counter-productive. The TWIM meditator 

does not attempt to control in any way what arises in the mind. 

Within TWIM, overly strong concentration is considered to be an 

effort to control the mind. Such an effort at control is rooted in 

craving, and is therefore not advisable. 

Also noteworthy from the quotes from David Johnsonôs book 

above is that the TWIM meditator does not attempt to selectively 

concentrate on any aspect of what arises in the mind. Most vipassanǕ 

methods teach some selective concentration, such as selecting the 

sensation of the breath at the tip of the nose or in the abdomen, the 

minute movements of the jaw in chewing food or the movement of 

the foot when walking. 

When practicing TWIM, to observe carefully and in detail 

exactly how one moves oneôs hand, the detailed mechanics of 

 
75 Vimalaramsi, Life is Meditation-Meditation is Life.  p. 19. Referring to samǕdhi, Bhante 

Vimalaramsi writes, ñThus, the true meaning is not merely ófixed absorption concentration 

or access concentrationô but calmness or stillness with sharp and open awareness in different 

degrees.ò 
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moving the foot forward, or the intricate process of chewing oneôs 

meal will  not yield this understanding and insight into how craving 

arises. Rather, it is careful attention to the movements of mindôs 

attention, especially at the point at which the mind is pulled away 

from the object of meditation, that yields the understanding and 

insight. This is best done by continued attention to the object of 

meditation (mindfulness of the breath or mindfulness of Loving 

Kindness) while walking or eating rather than by attending to the 

very intricate processes of lifting the foot or chewing the food. 

If  mindfulness is not strong, the process by which craving pulls 

mindôs attention away from the object of meditation will  not be seen 

clearly. This is why mindfulness is so important and must be supported 

by diligence and clear comprehension/clear knowing (sampajǕna). 

This is Right Mindfulness/Harmonious Observation, which is a 

fundamental part of the Noble Eightfold Path. 

How the steps of the 6Rs enhance mindfulness 

Given the busy-ness and indeed chaos of the typical human mind, 

how can mindfulness be clear enough to see when the mind is on the 

object of meditation or has wandered away? No doubt this takes 

practice but as success is gradually achieved a degree of calmness of 

mind begins to allow for increased mindfulness and alertness on the 

part of the meditator. The ability to recognize when mindôs attention 

has been pulled away is enhanced with deepened calmness. This 

calmness brings clarity. 

Within the 6Rs, it is steps 2-5 that greatly enhance this calmness 

and resultant clarity. After Recognizing (#1) that the mind has 

wandered, the meditator Releases (#2) the distraction, and Relaxes 

(#3) the mind and body. This is crucial because at this point craving, 

which manifests as the tension and tightness, is released and relaxed 

away. Without its load of craving, the mind at that moment is open, 

relaxed, wholesome, and pure. When a smile (#4) is added, this pure, 
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wholesome mind is brought back to the object of meditation. With 

repeated practice (#6), mindfulness becomes stronger and sharper. 

Calmness begets clarity. Seeing clearly begets calmness. Here 

again is the skillful  harmonization of samatha and vipassanǕ. 

Diligently  practicing the 6Rs quickly  leads to mundane 

NibbǕna 

With the letting go and relaxation something very special 

happens each time this process is carried out within the practice of 

the 6Rs. What it creates is a moment, perhaps a series of moments, 

where the meditator experiences clarity. For a moment, the burden 

of craving and its attendant suffering is not present. For a moment, 

the distorted perception that originates in the self-grasping ñIò is not 

clouding the vision of the practitioner. Bhante Vimalaramsi explains 

this process as follows, 

In short, there are two types of nibbǕna; one is the 

worldly or mundane type of nibbǕna and the other is the 

supramundane or unworldly type of nibbǕna. The 

mundane, or worldly nibbǕna is attained every time the 

meditator lets go of craving (ta hǕ), which is an 

attachment or hindrance. This type of nibbǕna will  occur 

many thousands, hundreds of thousands of times, when 

one uses the 6Rs during meditation and seriously 

practices Tranquil Wisdom Insight Meditation 

(TWIM).76 

Developing the Seven Factors of Awakening 

Even a brief moment of such a mind free of craving is enough to 

provide a clear contrast to the return of confusion, craving and 

distorted perception that is the product of our normal, untamed mind-

moments. With continued practice of the 6Rs, the difference between 

 
76 Vimalaramsi, Life is Meditation-Meditation is Life. p. 29. 
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the moments of clarity and the moments of obscuration are seen more 

clearly. Mindfulness (sati) increases. With initial success in the 

practice, interest in the process (dhammavicaya) perks up, and 

energy (viriya) for sustained practice is aroused. With energy for 

practice, the meditator experiences times that his or her mind is free 

from suffering. As a result of this, joy (pǭti) unfolds. 

The experience of joy can be a very powerful experience. It is 

enjoyable, and adds incentive for further practice. This state of joy, 

along with the persistent practice of letting go of craving through 

relaxing the tension and tightness in the mind and body (steps in the 

6Rs), leads to the meditator becoming more and more relaxed and 

open (passadhi). The deepening of this open, relaxed state, with 

resultant calm abiding and clarity of sight creates an even state of 

balance (samǕdhi), and increasingly deeper levels of equanimity 

(upekkhǕ). 

This progress in practice and development of the Seven 

Awakening Factors can happen rapidly if  the meditator is earnest and 

energetic in practice and gains the success that comes quickly with 

letting go of craving and experiencing a pure mind. As the Buddha 

reminds us in ǔnǕpǕnasati Sutta, excellent progress in meditation 

can be made in a matter of a few days. 

Within the TWIM method, everything depends on the correct 

application of mindfulness in carefully observing how mindôs 

attention moves, and how the process works that pulls attention away 

from the object of meditation. Without this careful attention, the 

practice may become misdirected. 

The importance of carefully and skillfully  directing the mind in 

meditation (proper or right mindfulness) is explained by the Buddha 

in the Aἆguttara NikǕya using the simile of a sharp piece (spike) of 

straw in a field of rice or barley, as follows, 
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Bhikkhus, suppose a misdirected spike of hill  rice 

or barley were pressed by the hand or foot. It is 

impossible that it would pierce the hand or foot and 

draw blood. For what reason? Because the spike is 

misdirected. So, too, it is impossible that a Bhikkhu 

with a misdirected mind would pierce ignorance, 

arouse true knowledge, and realize nibbǕna. For what 

reason? Because the mind is misdirected. 

Bhikkhus, suppose a well-directed spike of hill  

rice or barley were pressed by the hand or foot. It is 

possible that it would pierce the hand or foot and draw 

blood. For what reason? Because the spike is well 

directed. So, too, it is possible that a Bhikkhu with a 

well-directed mind would pierce ignorance.77 78 

When practicing TWIM,  the particular  method of 

mindfulness as used in TWIM  must be utilized 

Every form of Buddhist meditation has its way to properly direct 

the mind, depending on the dynamics of that type of meditation and 

the goals. In TWIM it is through carefully observing the movement 

of mindôs attention that will  provide the sharpness of a well-directed 

mind to pierce ignorance and thereby arouse true knowledge and the 

realization of NibbǕna. 

If  a meditator who is accustomed to another type of mindfulness 

comes to TWIM and attempts to use that previous approach to 

 
77 Bodhi, The Numerical Discourses of the Buddha. AN. 1.41 [PTS I 7], p. 94. 
78 SeyyathǕpi bhikkhave sǕlisȊkaἄ vǕ yavasȊkaἄ vǕ micchǕpaἈihitaἄ hatthena vǕ pǕdena 

vǕ akkantaἄ pǕdaἄ vǕ bhecchati, lohitaἄ vǕ uppǕdessatǭti netaἄ ἲhǕnaἄ vijjati.  Taἄ kissa 

hetu: micchǕpaἈihitattǕ bhikkhave sȊkassa. Evameva kho bhikkhave so vata bhikkhu 

micchǕpaἈihitena cittena avijjaἄ bhecchati, vijjaἄ uppǕdessati, nibbǕἈaἄ 

sacchikarissatǭti netaἄ ἲhǕnaἄ vijjati  taἄ kissa hetu: micchǕpaἈihitattǕ bhikkhave 

cittassǕti. SeyyathǕpi bhikkhave sǕlisȊkaἄ vǕ yavasȊkaἄ vǕ sammǕpaἈihitaἄ hatthena vǕ 

pǕdena vǕ akkantaἄ hatthaἄ vǕ pǕdaἄ vǕ bhecchati, lohitaἄ vǕ uppǕdessatǭti ἲhǕnametaἄ 

vijjati. Taἄ kissa hetu: sammǕpaἈihitattǕ bhikkhave sȊkassa. Evameva kho bhikkhave so 

vata bhikkhu sammǕpaἈihitena cittena avijjaἄ bhecchati, vijjaἄ uppǕdessati, nibbǕἈaἄ 

sacchikarissatǭti ἲhǕnametaἄ vijjati  taἄ kissa hetu: sammǕpaἈihitattǕ bhikkhave cittassǕti. 

AN 1:41, PTS I 17, CS edition. 
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directing the mind, it will  fail to get the desired results. TWIM 

meditation depends upon using mindfulness according to the TWIM 

method. Without letting go of craving and relaxing tension and 

tightness, progress stalls. 

We have explained some of the TWIM method of the 6Rs above 

but let us now look at the 6Rs in a more systematic and comprehensive 

way. In doing so we will  understand how TWIMôs system of the 6Rs 

relates to Right Mindfulness, Right Effort and the Four Right Strivings. 

The simplicity  and efficacy of the TWIM  method 

The 6Rs are modeled directly on the Four Right Strivings. They 

represent a very simple and straightforward meditation technique that is 

used whether the object of meditation is Full Awareness of Breathing 

(ǕnǕpǕnasati) or MettǕ Meditation (as the beginning of BrahmavihǕra 

meditation), which are the two favored objects of meditation in TWIM. 

No matter, as the 6Rs are the fundamental structure that guides the 

meditator throughout either of these meditations. The 6Rs are used 

whether sitting or walking in meditation. As the meditator moves into 

the higher jhǕnas, some adjustments to the object of meditation may be 

made, but the use of the 6Rôs remains constant. What this means is that 

TWIM is easy to learn, and some degree of success usually begins from 

the first few sessions of sitting. 

This direct and immediate success is a key factor in the 

accessibility of TWIM. The method can be learned easily and quickly. 

Of course, there will  be improvement as experience is gained, but most 

people are able to correctly perform the fundamentals of the meditation 

in the first or at least in the first few sittings. We are reminded of the 

description of the dhamma given in numerous places in the suttas, 

Well-expounded is the teaching by the Blessed 

One; to be directly experienced, giving results here 

and now, inviting one to come and see, leading on to 
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the goal, to be comprehended by the wise, each for 

himself.79 80 

What is striking in this description of the dhamma is the 

confidence with which it is proclaimed as being effective right now, 

without a long wait or going through lots of pain, drudgery, long 

hours of boredom, or frustration at not being able to comprehend the 

meditation technique or being unable to perform it successfully. The 

promise is made that it is immediately effective and to be directly 

experienced as such. For those of us who have labored long on our 

sitting cushions and have perhaps experienced some success after 

long months and years of practice, these words can seem a bit on the 

optimistic side, perhaps true enough, but exaggerated as to the time 

frame needed to realize the benefits. But is it possible to see these 

words as being an accurate description? 

Relaxing tension and tightness within  the system of the 6Rs 

results in the letting go of craving and the allaying of 

suffering 

If  we take the basic problem of life to be dukkha, suffering, and 

the cause of dukkha is craving, then we can immediately begin to 

relieve this craving, and hence this suffering, through the application 

of the technique of the 6Rs, which is Right Effort. How is that 

possible? Simply because craving always manifests in the body and 

mind as tension and tightness. By learning to relax this tension and 

tightness, especially in the region of the head, and by applying the 

other steps of the 6Rs, craving is let go of. Some degree of suffering 

is dispelled. For a moment, the mind becomes pure, open, relaxed, 

light. 

 
79 Walshe, The Long Discourses of the Buddha. DN 18.27, PTS II  218 (I have slightly 

altered according to my understanding of the Pali) p.299. 
80 óSvǕkkhǕto bhagavatǕ dhammo, sandhihiko, akǕliko, ehipassiko, opanayiko, paccattaἂ 

veditabbo vi¶¶Ȋhitiô, DN 18.27, PTS II  218, CS edition. 
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This usually happens soon after commencing TWIM practice, 

often from the first session of meditation. The beginning meditator 

begins to understand how the technique works, and feels immediate 

relief as the craving is let go. This is a real experience, a coming and 

seeing, which is directly visible, and it does not take months or years 

to accomplish. In this way, the wholesomeness of the dhamma is 

tasted at the beginning. Its efficacy is verified. Confidence is quickly 

gained. Interest in the practice is raised, and energy for continued 

practice is forthcoming.81 

Beginning TWIM  practice  

TWIM meditation begins with taking the precepts, the setting up 

of mindfulness and the taking of an object of meditation. This object 

can be either the breath (ǕnǕpǕnasati) or Loving Kindness (mettǕ), 

depending on the character and predisposition of the meditator. In 

most cases, mettǕ is the favored method, as progress is considered 

much faster for most people by using the Loving Kindness 

meditation. For the purpose of explaining how the 6Rs work, we will  

assume that the meditation is that of Loving Kindness. 

Bringing up the feeling of Loving Kindness 

After sitting comfortably in a chair or on the floor, the body and 

mind are relaxed and the meditator remembers a time when he or she 

experienced happiness. A feeling of happiness arises as a warm 

glowing or radiating feeling in the center of the chest. When the 

feeling of happiness arises, the meditator makes a sincere wish for 

his/her own happiness. Any sincere wish such as ñMay I be happy.ò 

Or ñMay I be filled with joy.ò Or ñMay I be peaceful and calm.ò, or 

 
81 Most TWIM meditators feel a significant measure of success within a mere day or two, 

sometimes within only a few sitting sessions. However, for some, the first success of letting 

go of craving and feeling significant relief from suffering may take some days. There are 

many possible reasons why some take longer than others to experience the positive results 

of practice, but often those who are quickest to succeed have previously been careful to keep 

the precepts. Bhante Vimalaramsi emphasizes the importance of attention to living a 

virtuous life. 
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ñMay I be peaceful and kind.ò will  do as an appropriate wish. The 

meditator always begins with a wish for his/her own happiness. The 

wish must be sincere and must be felt. It is not repeated over and over 

like a mantra. The feeling is the key component, and later, the sub-

vocalization will  be dropped and only the feeling will  remain. 

This feeling in the center of the chest is the object of meditation. 

It is home base for the wandering mind. The object of meditation is 

held attentively but not tightly, not in a way to force the mind to stay 

on the object of meditation. 

What to do when the mind wanders from the object of 

meditation 

When we sit down in meditation without our usual distractions 

and attempt to hold the object of meditation, the mind will  wander. 

The question becomes: what to do when the mind wanders during 

meditation? This is the situation which shows the unique qualities of 

any meditation system, what is done when the mind wanders from its 

object of meditation. The TWIM method is to employ the 6Rs. 

The first  step of the 6Rs, ñRecognizeò 

Step number one of 6Rs is to Recognize that the mind has wandered. 

This is a function of mindfulness, which is remembering to watch the 

movement of mindôs attention, however unskillfully  at this beginning 

stage. Without mindfulness at this point, the mind will  wander endlessly, 

as it is accustomed to doing. Therefore, mindfulness is the essential 

ingredient that creates meditation. As Bhante Vimalaramsi explains, 

The first R is to RECOGNIZE but before we do it, 

the meditator must remember to use their observation 

power (Mindfulness) for the meditation cycle to start 

running. Mindfulness is the fuel. Itôs just like gas [petrol] 

for an engine. Without Mindfulness, everything stops! 

To begin this cycle ósmoothlyô you must start the engine 

and have lots of gas (Mindfulness) in the tank! Then we 
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begin to RECOGNIZE. Mindfulness remembers how 

you can recognize and observe any movement of mindôs 

attention from one thing to another. This observation 

notices any movement of mindôs attention away from 

the object of meditation, such as the breath, sending out 

mettǕ, or doing a task in daily life. You will  notice a 

slight tightness or tension sensation as mindôs attention 

barely begins to move toward any arising phenomena. 

Pleasant or painful feeling can occur at any one of 

the six sense doors. Any sight, sound, odor, taste, touch, 

or thought can cause this pulling sensation to begin. 

With careful, non-judgmental observation, the meditator 

will  notice a slight tightening sensation. 

RECOGNIZING early movement is vital to successful 

meditation.82 

Here, Bhante is affirming what is clearly stated in the SatipaἲἲhǕna 

Sutta and the ǔnǕpǕnasati Sutta, that when commencing meditation, 

the first step is for the meditator to ñestablish mindfulness in front of 

himò. Lacking mindfulness, the process of the 6Rs cannot be 

accomplished. Once mindfulness is established, the meditator can 

recognize when mindôs attention has wandered from the object of 

meditation. This is the first step of the 6Rs, to ñRecognizeò. 

In the above instruction on Recognizing, Bhante is giving the 

procedure both for the beginning and more accomplished meditator. 

At the beginning stages, the meditator may or may not be able to feel 

the pulling sensation as a result of the painful or pleasant feeling 

arising at one of the sense doors. 

But when a distraction arises and mindôs attention wanders, the 

beginner will  at least likely to be able to feel some amount of tension 

or tightness in the body, particularly in the area of the inside of the 

head. If  the tension is not felt inside the head, then likely he or she 

 
82 Vimalaramsi, The Breath of Love. pp. 40-42 
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will  be able to feel tension in the face. The more advanced meditator 

will  experience this tension and tightness on an increasingly subtle 

level, and will  certainly feel the tension and tightness inside the head 

and elsewhere in the body, which manifests when craving arises and 

pulls at mindôs attention. 

The second step of the 6Rs, ñReleaseò 

After the wandering of mindôs attention has been recognized, 

comes the second step of the 6Rs, namely ñReleaseò. As Bhante 

explains, after the meditator becomes aware that the mind is no 

longer on the object of meditation, he or she continues on to: 

RELEASE: When a feeling or a thought arises, you 

RELEASE it, let it be there without giving any more 

attention to it. The content of the distraction is not 

important at all, but the mechanics of HOW it arose are 

important! Just let go of any tightness around it; let it 

be there without placing attention on it. Without 

attention, the tightness passes away. 83 

Bhante explains the importance of not keeping mindôs attention 

on the hindrance. ñMindôs attention is the nutriment or food for 

craving and clinging to arise. Without attention, the clinging passes 

away from a lack of food.ò84 

The distraction has arisen due to craving. It has been recognized 

as a distraction, and then is released. It is allowed to be there, but is 

not fed with attention. Since attention is the nutriment (ǕhǕra) that 

feeds any distraction based on craving, the withdrawal of attention 

brings about the passing away of the distraction. 

Unlike many methods which have the meditator look directly at 

the distraction until it passes, TWIM releases the attention from the 

distraction, without creating any aversion around the arising of the 

distraction. This is a middle way approach, neither pushing the 

 
83 ibid, p.42. 
84 Vimalaramsi, Life is Meditation-Meditation is Life. p. 114. 
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distraction away, not pulling it towards one. Just to let it be, 

whereupon it will  eventually fade away on its own. 

The TWIM approach to the arising of distraction is to let whatever 

has arisen be there without engaging in attraction or aversion regarding 

the distraction. Instead of pushing or pulling, which create more 

tension as they are due to craving (I want the distraction, or, 

conversely, I want the distraction to go away), the meditative mind 

allows what has arisen to be, and the mind is softened and opened with 

the next step, the Relax step. 

The third  step of the 6Rs, ñRelaxò 

Bhante Vimalaramsi explains the Relax step as follows. He 

writes, 

RELAX: After releasing the feeling or sensation, 

and allowing it to be there without trying to control it, 

there is a subtle, barely noticeable tension within 

mind/body. This is why the RELAX step 

(tranquilization step as stated in the suttas) is being 

pointed out by the Buddha in his meditation 

instructions. PLEASE DONôT SKIP THIS STEP! It 

would be like not putting oil in a car so the motor can 

run smoothly. The important Pali word here is 

pasôsambaya. This word specifically means ñto 

tranquilizeò and appears as ñan action verb to be 

performedò as described in the suttas and is not a 

ñgeneral kind of relaxingò that is included within 

other release steps found in other kinds of meditation. 

This point is sometimes misunderstood in translation 

which then changes the result. 

Without performing this step of relaxation every 

time in the 6R cycle, the meditator will  not experience 

a close-up view of the ceasing (cessation) of the 

tension caused by craving, or the feeling of relief as 

the tightness is relaxed. Note that the craving always 
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first manifests as tightness or tension in both oneôs 

mind and body. You have a momentary opportunity 

to see and experience the true nature and relief of 

tightness and suffering while performing the 

RELEASE/RELAX steps. 85 

Most meditation systems agree that relaxation is important. 

However, it is usually seen as a beneficial product or by-product of 

the meditation process, which can take some time to manifest. This 

is the ñgeneralò kind of relaxing that Bhante is advising does not go 

far enough in following the specific instructions of the Buddha or in 

gaining a clear view of how craving produces tension and tightness 

in the body and mind. 

In TWIM the relaxation is not left to some kind of long, general 

process, but is directly structured into the meditation at each step of 

applying Right Effort. It is considered an essential component of the 

meditation, not only for the value of the relaxation itself in producing 

tranquility and calmness (samatha), but also for the opportunity for 

insight that it provides (vipassanǕ). Here again is the unity of samatha 

and vipassanǕ within TWIM practice. 

As Bhante points out in the above quote, by relaxing the mind and 

body, and by letting go of the craving that has manifested as tension 

and tightness, there is a possibility to directly see how suffering 

(dukkha) arises as a result of that tension and tightness. This is 

vipassanǕ, insight. And the opportunity for such insight arises from 

calmness and relaxation, which is samatha. This is the union of 

samatha and vipassanǕ. 

The fourth  step of the 6Rs, ñRe-smileò 

Having relaxed the body and mind, and having relaxed the 

craving that manifested as tension and tightness, Bhante tells us that 

 
85 Vimalaramsi, The Breath of Love. p. 42. 
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mindfulness reminds the meditator to apply the next step of the 6Rs, 

which is: 

RE-SMILE: Learning to smile with the mind and 

raising slightly the corners of the mouth helps mind to 

be observant, alert, and agile. Getting overly serious, 

tensing up or frowning causes mind to become heavy 

and your mindfulness becomes dull and slow. Your 

insights become more difficult  to see, thus slowing 

down your understanding of dhamma. Imagine for a 

moment the bodhisatta resting under the rose apple tree 

as a young boy. He was not serious and tense when he 

attained a pleasant abiding (jhǕna) and had deep 

insights with a light mind. Do you want to see clearly? 

Itôs easy! Just lighten up, have fun exploring, and 

smile! Smiling leads us to a happier, more interesting 

practice. If  the meditator forgets to Release/Relax, 

rather than punishing or criticizing yourself, be kind, 

re-smile, and start again. Keeping up your humor, 

sense of fun exploration, and recycling is important. 86 

Bhanteôs emphasis on smiling during meditation (and at all 

times) is unusual in the world of meditation instruction and practice. 

Bhante even insists that meditation should be fun, interesting, and 

done with a sense of humor. Certainly, we can see many meditators 

who display wonderful smiles and a keen sense of humor in their 

interactions with people. Seldom is the smile or sense of humor 

carried into the meditation hall, where it is often considered to be out 

of place or even unseemly. 

We can see the same manifestation of overly serious demeanor 

when dhamma talks are given. Ordained sangha members who give 

the dhamma talks may normally be smiling, happy people, but it may 

be observed that when they give dhamma teachings to the lay public, 

they usually put on a rather serious face. This may be considered a 

 
86 ibid, p. 43. 
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nod to the requirements of what is considered dignified behaviour, 

but it leads people to believe that dhamma practice is a rather gravely 

serious affair, within the TWIM framework, such deep seriousness 

is counter-productive to progress in mental development (bhǕvanǕ). 

Rather than being full  of smiling faces, many meditation halls 

appear to be places of rather grim determination, with the faces of the 

meditators reflecting this intense seriousness. Bhante is telling us that 

being overly seriousness slows down progress, dulls our mindfulness, 

and slows down the process of insight. 

The smile, or lack thereof, is also a way to recognize when the 

mind has become distracted and craving is manifesting as tension and 

tightness. Almost invariably, when the smile disappears off the face 

of the meditator, craving is manifesting and mindôs attention to the 

object of meditation is wavering. 

Once the soft, gentle smile has been restored and the mind has 

been relaxed, opened, softened and lightened through the application 

of steps 1-4 of the 6Rs, comes the return to the object of meditation. 

Step five of the 6Rs, ñReturnò or Re-directò 

After reminding us to re-smile, Bhante instructs us to: 

RETURN or RE-DIRECT: Gently re-direct mindôs 

attention back to the object of meditation (that is the 

breath and relaxing, or MettǕ and relaxing), continuing 

with a gentle collected mind and use that object of 

meditation as óhome baseô. In daily life, having been 

pulled off task, this is where you return your attention 

back to releasing, relaxing, and re-smiling into the task. 

87 

After Recognizing that mindôs attention has wandered from the 

object of meditation, after Releasing the distraction, after Relaxing 

the mind and body, and then Re-smiling to open and lighten the mind 

 
87 ibid, pp. 43-44. 



The 6Rs: Right Mindfulness and Right Effort in the Practice of TWIM 

85 

while sharpening mindfulness, the mind is then Redirected to the 

object of meditation. This ñcollectsò or ñfocusesò the mind, which is 

the original sense of ekaggatǕ, usually translated as ñone-

pointednessò. 

Due to the application of mindfulness and the 6Rs, the mind is 

relaxed and open, has let go of tension and tightness, and has let go 

of the associated craving. It is a light and collected mind, with keen 

mindfulness, but neither overly concentrated, nor allowed to wander 

aimlessly. 

Such a mind can be termed a ñRose Apple Mindò, similar to the 

mind of the young Gotama when he experienced his first meditation 

under the rose apple tree at the plowing ceremony. It is this type of 

mind that the Buddha recalled when sitting under another tree, the 

Bodhi Tree at Bodhgaya, when he was attempting to find a middle 

path to avoid the extremes of too much tension and too much laxity. 

When the bodhisatta remembered his boyhood experience and 

adopted that mind which was neither too tight nor too loose, he was 

able to gain NibbǕna. The TWIM practice of the 6Rs aims to create 

such a Rose Apple Mind. 

The sixth step of the 6Rs, ñRepeatò 

After redirecting the mind to the object of meditation, Bhante 

instructs us to: 

REPEAT: Repeat your meditation on your object 

and keep it going as long as you can and then repeat 

this entire practice cycle as needed to attain the results 

the Buddha said could be reached in this lifetime! 

Repeating the 6Rs cycle over and over again will  

eventually replace old habitual suffering as we see 

clearly for ourselves what suffering actually is: notice 

the cause of it and how we become involved with the 

tension and tightness of it; experience how to reach a 

cessation of that suffering by releasing and relaxing; 
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and discover how we can exercise the direct path to 

that same cessation of suffering. We achieve that 

cessation each time we release and arising feeling, 

relax and re-smile. Notice the relief! 88 

Bhante ends his instruction above with the advice to notice the 

relief from suffering that is experienced each time the 6Rs are 

performed and the mind lets go of the craving that has manifested. 

When the meditator becomes adept at this practice, such relief from 

suffering becomes very noticeable, and joy arises. TWIM instructor 

David Johnson discusses this point in his book The Path to NibbǕna. 

He writes, 

Every time you 6R the hindrance it grows weaker. 

Why? Because you have released the craving which 

is the cause of it coming up. Finally, you do one last 

6R process, and the hindrance completely disappears. 

It just has no further energy. From this release and 

resulting relief, the first jhǕna arises and the mind 

enters into a pure state. When the hindrance runs out 

of energy, you have a real sense of relief, you feel joy 

arising, which is a very light, happy feeling. You will  

feel light in both your mind and your body. Quite 

nice!89 

In this way, diligently practicing the 6Rs with ever-sharpening 

mindfulness leads the meditator directly into the first jhǕna. Attaining 

the first jhǕna in TWIM is not through the suppression of craving by 

means of intense concentration, but rather by the subsiding or cessation 

of craving brought about by balance of mind. This is a very simple but 

effective approach, and TWIM meditators often attain the first jhǕna 

and beyond within one retreat. It is not uncommon for TWIM  meditators 

 
88 Ibid, pp. 44-45. 
89 Johnson, David C., The Path to NibbǕna. p.97. 

 



The 6Rs: Right Mindfulness and Right Effort in the Practice of TWIM 

87 

to attain the arȊpa jhǕnas in one retreat. David Johnson remarks, ñWhen 

you add the relax-step, progress is swift!ò90 

TWIM  is not absorption concentration 

David Johnson explains how the TWIM approach differs from 

concentration practice/absorption meditation. He writes,  

Concentration practice tries to control mind and 

push away distracting thoughts and sensations. It both 

focuses down onto the object and then pushes away 

the wandering mind. 

Since what you are trying to achieve here is the 

removal of craving, you must see and understand it, 

not push it away. Absorption just puts it on the shelf 

in such a way that when you come out of the 

absorption jhǕna, the hindrances come back even 

stronger; like a dog you penned up that was vicious - 

you open the gate and now he attacks you with full -

force. [In TWIM practice] instead of pushing away 

the distraction, you simply relax into it and accept that 

it is there.91 

As David Johnson points out, TWIM aims at the cessation of 

craving rather than its suppression. This means that there is no rebound 

of suppressed craving when strong concentration is removed at the end 

of formal meditation. Rather, TWIM aims at harmonious concentration, 

holding the attention neither too strongly nor too loosely focused. 

Nothing is suppressed, and there is no rebound effect when formal 

meditation comes to an end. 

TWIM relies upon the deepening of tranquility gained by the letting 

go of craving rather than upon forceful suppression of the hindrances 

and distractions. This is in keeping with the instructions as given in the 

suttas. The importance of tranquilizing the tension and tightness and 

 
90 ibid, p. 69. 
91 ibid, p. 67. 
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attaining a unification of mind without forceful suppression is taught by 

the Buddha in two sections of the Aἆguttara NikǕya. In the 

SamǕdhisuttaἄ of the Pa¶cakanipǕta the Buddha explains the nature of 

the desired type of concentration and unification of mind (sammǕ-

samǕdhi) as follows, 

Bhikkhus, being alert and mindful, develop 

concentration that is measureless. When, alert and 

mindful, you develop concentration that is 

measureless, five kinds of knowledge arise that are 

personally yours. What five? (1) The knowledge arises 

that is personally yours: óThis concentration is 

presently pleasant and in the future has a pleasant 

result.ô (2) The knowledge arises that is personally 

yours: óThis concentration is noble and spiritual.ô (3) 

The knowledge arises that is personally yours: óThis 

concentration is not practiced by low personsô. (4) The 

knowledge arises that is personally yours: óThis 

concentration is peaceful and sublime, gained by full  

tranquilization, and attained to unification; it is not 

reined in and checked by forcefully suppressing [the 

defilements].ô (5) The knowledge arises which is 

personally yours: óI enter this concentration mindfully 

and I emerge from it mindfully.ô Bhikkhus, being alert 

and continuously mindful, develop concentration that 

is measureless. When you are alert and mindful, 

developing concentration that is measureless, these 

five kinds of knowledge arise that are personally 

yours.92 93 

 
92 Bodhi, The Numerical Discourses of the Buddha. AN 5:27, [PTS III.25], p. 647. 
93 SamǕdhiἄ bhikkhave bhǕvetha appamǕἈaἄ nipakǕ patissatǕ. SamǕdhiἄ bhikkhave 

bhǕvayataἄ appamǕἈaἄ nipakǕnaἄ patissatǕnaἄ pañca ¶ǕἈǕni paccattaἄ yeva 

uppajjanti. KatamǕni pañca: ayaἄ samǕdhi paccuppannasukho ceva Ǖyatiἄ ca 

sukhavipǕkoti paccattaἄ yeva ¶ǕἈaἄ uppajjati. Ayaἄ samǕdhi ariyo nirǕmisoti paccattaἄ 

yeva ¶ǕἈaἄ uppajjati. Ayaἄ samǕdhi akǕpurisasevito'ti paccattaἄ yeva ¶ǕἈaἄ uppajjati. 

Ayaἄ samǕdhi santo paἈǭto paἲippassaddhaladdho ekodibhǕvǕdhigato na ca 
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A similar teaching is given in the TikanipǕta of the Aἆguttara 

NikǕya where the two methods are contrasted, that of forceful 

suppression, and that of full  tranquilization. The Buddha points out 

the contrast as follows, 

éThat concentration is not peaceful and sublime, 

not gained by full  tranquilization, not attained to 

unification, but is reigned in and checked by forcefully 

suppressing [the defilements]. 

But Bhikkhus, there comes a time when his mind 

becomes internally steady, composed, unified, and 

concentrated. That concentration is peaceful and 

sublime, gained by full  tranquilization, and attained 

to unification. It is not reigned in and checked by 

forcefully suppressing [the defilements]. Then, there 

being a suitable basis, he is capable of realizing any 

state realizable by direct knowledge toward which he 

might incline his mind.94 95 

Notice that qualities of the mind such as steadiness, composure, 

unification, and concentration, are gained by full  tranquilization, not 

by suppression. Further, this provides a suitable basis for direct 

knowledge, of which the various kinds are listed in the following 

sections of the text. The Bhikkhu may incline his mind towards such 

 
sasaἄkhǕraniggayhavǕrita vato'ti paccattaἄ yeva ¶ǕἈaἄ uppajjati. So kho panǕhaἄ imaἄ 

samǕdhiἄ sato va samǕpajjǕmi sato va uἲἲhahǕmǭ'ti paccattaἄ yeva ¶ǕἈaἄ uppajjati. 

SamǕdhiἄ bhikkhave bhǕvetha appamǕἈaἄ nipakǕ patissatǕ. SamǕdhiἄ bhikkhave 

bhǕvayataἄ appamǕἈaἄ nipakǕnaἄ patissatǕnaἄ imǕni pañca ¶ǕἈǕni paccattaἄ yeva 

uppajjantǭ'ti. AN 5:27, PTS III.25, CS edition. 
94 Bodhi, Op. cit., AN 3:101 [PTS I.254], p. 336. 
95 So hoti samǕdhi na ceva santo na ca paἈǭto na paἲippassaddhiladdho na 

ekodibhǕvǕdhigato, sasaἄkhǕraniggayhavǕritavato. Hoti so bhikkhave samayo, yaἄ taἄ 

cittaἄ ajjhattaññeva santiἲἲhati, sannisǭdati, ekodihoti, samǕdhiyati. So hoti samǕdhi santo 

paἈǭto paἲippassaddhiladdho ekodibhǕvǕdhigato, na sasaἄkhǕraniggayhavǕritavato. 

Yassa yassa ca abhi¶¶Ǖ sacchikaraἈǭyassa dhammassa cittaἄ abhininnǕmeti abhi¶¶Ǖ 

sacchikiriyǕya, tatra tatre'va sakkhibhabbataἄ pǕpuἈǕti sati sati Ǖyatane. AN 3:101, PTS 

I 254, CS edition. 

 



Tranquil Wisdom Insight Meditation 

90 

things as the divine ear, the recollection of past lifetimes, and the 

divine eye, culminating in, according to the Buddha, 

ñIf he wishes óMay I, with the destruction of the 

taints, in this very life realize for myself with direct 

knowledge the taintless liberation of mind, liberation 

by wisdom, and having entered upon it, may I dwell 

in itô, he is capable of realizing it, there being a 

suitable basis.ò 96 97 

Therefore, concentration (collectedness of mind) based on 

tranquilization provides the basis for the attainment of liberating 

knowledge, whereas concentration based on forcible suppression 

provides no such basis. 

The simplicity  and profundity  of the TWIM  method  

With TWIM, the method is simple and the practice is profound. 

It is easy to learn and only requires the commitment to practice 

regularly and with full  mindfulness for substantial progress to be 

made. Upon the advice of the teacher, the object of meditation may 

change as one reaches the higher jhǕnas, but the practice of the 6Rs 

remains the same throughout. Thus, there is no need to radically shift 

the method of meditation or to learn new complexities of technique. 

Most people who receive instructions in the TWIM method from a 

qualified teacher can learn the method quite well within one or two 

retreats. Although the ongoing guidance of a qualified teacher is of 

value, once the method is learned, the practitioner can make substantial 

progress on his or her own. 

This means that TWIM is very accessible to the average person, an 

important factor if  meditation is to become part of mainstream society 

(part of a ñculture of awakeningò) rather than the practice and domain 

 
96 Bodhi, Op. cit., AN 3:101 [PTS I 256], pp. 337-338. 
97 So sace Ǖkaἆkhati "ǕsavǕnaἄ khayǕ anǕsavaἄ cetovimuttiἄ pa¶¶Ǖvimuttiἄ diἲἲhe'va 

dhamme sayaἄ abhi¶¶Ǖ sacchikatvǕ upasampajja vihareyya"nti, tatra tatre'va 

sakkhibhabbataἄ pǕpuἈǕti sati sati Ǖyatane'ti. AN 3:101, PTS I 256, CS edition. 
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of a very few. In the introduction, we discussed the importance of 

making the practice of meditation more widely available and accessible 

to the average person in society. TWIM does so in a way as to make the 

learning of the technique easy, and the practice is straightforward, while 

the experience and understanding gained through practice is very deep 

and far-reaching. 

In making meditation accessible to the average person, TWIM 

does not compromise the rigorous methods put forth by the Buddha. 

Ease and rigor are harmoniously blended in TWIM. Certainly, with 

sharp mindfulness, the meditation will  become much more subtle and 

profound, but this is due to a deepening of practice, rather than due 

to a shift of method. The TWIM instructions avoid complexity and 

are not difficult  to follow. They await the earnest practitioner. 

Practicing according to the instructions given by the 

Buddha in the suttas is immediately effective  

The meditator may experience the 6Rs as being a bit mechanical 

and clumsy at first, but with sustained practice, the method becomes 

smooth and rolls as one exercise rather than 6 separate steps. This 

TWIM version of Right Effort does not change. The object of 

meditation may be adjusted in the higher jhǕnas, but the 6R practice 

remains the same, the only difference being the skill with which it is 

executed. Bhante assures us that all that is needed to realize NibbǕna 

is Right Mindfulness and the persistent practice of the 6Rs. He 

summarizes, 

Mindfulness (sati), is very relevant to Buddhist 

meditation and daily life. Sharpening your skill of 

Mindfulness is the key to simple and smooth meditation. 

The process of remembering keeps the six steps of the 

practice moving. Practicing this meditation as close to 

the instructions (found in the suttas) as possible will  

lighten lifeôs experience. A very similar practice was 

taught to people in the time of the Buddha. It was taught 
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as Right Effort. Within the 6Rs we have added a couple 

more steps to make things a little easier to understand. 

The remarkable results of doing the practice in 

this way are ñimmediately effectiveò for anyone who 

diligently and ardently embraces these instructions. 

When you have an attachment arise this practice will  

eventually dissolve the hindrance, but it does take 

persistent use of the 6Rs to have this happen. 

When you practice in this way, because it is found 

to be so relevant in daily life, it changes your perspective 

and leads you to a more successful, happy, and peaceful 

experience. As mindfulness develops, knowledge and 

wisdom grow naturally as you see HOW things work by 

witnessing the impersonal process of Dependent 

Origination.98 

Summary 

Tranquil Wisdom Insight Meditation uses the practice of the 6Rs as 

the basis of the meditation. The basic method is to attend to the object 

of meditation, which is either the feeling of Loving Kindness or the 

breath. When the mind is pulled away from the object of meditation, the 

6Rs are used. First of all, mindfulness must be alert enough to see that 

the mind has been pulled away. Then the distraction is let go, without 

pushing away or pulling (neither aversion nor attraction). This much is 

common in many vipassanǕ methods, including TWIM. 

At this point, the unique characteristic of TWIM emerges. As the 

distraction is caused by craving, and manifests as tension and 

tightness, the TWIM meditator relaxes the tension and tightness in 

mind and body and smiles before returning the mind to the object of 

meditation. 

Mindfulness in TWIM is to observe the movements of mindôs 

attention. It is mindfulness which informs the meditator that the mind 

 
98 Vimalaramsi, The Breath of Love. pp. 44-45. 
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has been drawn away from the object of meditation. In TWIM, the 

observation of changes in attention is the key to understanding how 

mind works and how we create our suffering. 

The TWIM method is simple to learn and to practice. For success 

the meditator needs remember the instructions and to remember to 

carefully carry them out. Due to its simplicity and ease, TWIM is 

accessible to many people who can make excellent progress 

immediately upon commencing practice. The TWIM method is easily 

applicable to daily life. 
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Chapter III  

Harmonious Practice 

With an understanding of the practice of the 6Rs, we understand the 

basic technique of Tranquil Wisdom Insight Meditation. Following the 

method of the 6Rs is the basis of Right Effort (sammǕ vǕyǕma) which 

Bhante Vimalaramsi prefers to call ñharmonious practiceò. 

Of course, to understand such a practice conceptually is very 

different from having actually used the practice and directly experienced 

it. The practice of the 6Rs is very simple and easy to apply, but the 

beneficial effects are profound. 

The importance of the relax step in TWIM  

The key part of the 6Rs is the inclusion of the relax step. This 

intentional relaxation changes the meditation from absorption 

concentration to a tranquil wisdom, or what can be termed ñopennessò 

meditation. In TWIM, the relaxing is not left to chance, but is directly 

structured into the ñletting goò of whatever hindrance arises. After some 

practice, this relaxation is done automatically, as soon as tension and 

tightness are felt. In this way, the meditator can let go of a hindrance. It 

may return, many times, but each time it is let go followed by relaxing 

of body and mind, its power weakens, and eventually it will  disappear 

completely. 

The 6Rs will  greatly aid the meditator in developing samatha, or 

calmness and tranquility. When the proper mindfulness is applied, it 

also makes the meditation an effective form of vipassanǕ. This is 

how TWIM develops the harmony of samatha and vipassanǕ. 

The 6Rs are the mainstay of TWIM practice but could actually 

be applied to any form of Buddhist meditation that uses an object of 

meditation. Buddhist meditators of many traditions may find the 

method of the 6Rs useful in their practice. It is a very adaptable 

technique. It is rare to find such intentional, systematic relaxation as 
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a structured part of practice among various forms of vipassanǕ. The 

inclusion of the ñrelax stepò is a unique characteristic of TWIM. 

Rolling the Rs 

As in any method which employs a series of steps, going through 

the 6Rs can feel a bit clumsy to the beginner. But it is meant to become 

smooth and fluid in its application, which one TWIM meditator termed 

ñRolling the Rsò. The step-by-step numbering of the procedure is used 

to break the technique down into easily learnable steps in which each 

aspect is clearly highlighted. 

Bhante Vimalaramsi encourages meditators to use the 6Rs in a 

free-flowing manner. Referring to Recognize, Release, Relax, Re-

smile, Return, and Repeat, he writes, 

These words do not have to be said internally to 

oneself. The meditator needs to ñroll their Rsò so it 

becomes a flowing action of whatever arises to be 

there by itself. The 6Rs are just a reminder to let go 

of any distraction that pulls mindôs attention away 

from the object of meditation. They also allow us to 

come back to the meditation object with a happy, 

clear mind that has no craving or clinging in it. In 

other words, by letting go of craving and clinging and 

any idea you may have of a personal self is how to 

purify mind of all kinds of troubles, cravings, and 

fetters.99 

According to Bhante, this method allows the meditator to make 

progress in some of the most important aspects of Buddhism from 

the very beginning of practice, such as letting go of self-concept. As 

Anupada Sutta (MN 111) teaches, the basic method of Buddhist 

meditation is to let go of mental states one by one as they occur. 

There is no need to jump ahead or anticipate. Rather, whatever arises 

 
99 Vimalaramsi, Life  is Meditation-Meditation is Life. p. 66-67 
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in the present moment, one does not cling, but merely lets it go and 

relaxes the tension. 

Letting go of self-craving  

In his first teaching at the deer park in Isipatana the Buddha 

identified ñthirstò (craving, taἈhǕ) as the cause of suffering (dukkha). 

In that same teaching the Buddha explained that taἈhǕ was of three 

kinds, (1) the craving for sense pleasure (kǕma-taἈhǕ), (2) the craving 

for existence (bhava-taἈhǕ), and (3) the craving for non-existence 

(vibhava-taἈhǕ). 100 

If  we look for a common denominator between the three aspects 

of craving, it would be the grasping for a self-identity, or belief in an 

experiencer (myself) who enjoys experience. The craving for sense 

pleasure and craving for existence are directly related to this belief 

in a self who enjoys experience. The craving for non-existence, may 

in some cases be due to the imagined self being so miserable and 

unhappy that there is a desire to end experience altogether. In this 

case, if  we cannot have life on our terms, better not to be here at all. 

Even in the Buddhaôs time there would have been suicidal people or 

people who stayed alive only because there was no apparent or easy 

alternative to living. There may be other aspects of the craving for 

non-existence. 

If  this interpretation is correct, craving has a back side or flip  side 

of self-grasping, like two sides of the same coin. Craving for a self 

and craving for experience (or for the end of experience as per 

number three above) go hand in hand. The world as seen through the 

eyes of a person caught up in such craving is productive of suffering 

and confusion. Due to our distorted view, we see the world as we 

imagine it, not as it truly is. The practice of the 6Rs is designed to 

give us a structure to let go of our distorted views and to enable us to 

abide in clarity. 

 
100 SN V 421. 
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Due to our ignorance, we constantly imagine a self. This mentally 

constructed self is dependently originated. As Bhante Vimalaramsi 

explains, 

Craving always manifests as tightness or tension 

in your head/mind. It is identified with the ñI like itò 

or ñI donôt like itò mind and is the first sign of the 

I/ME/MINE belief. When you let go of tightness, 

what you are actually doing is letting go of craving 

and the false idea of ña personal selfò or ñego 

identificationò.101 

Bhante shows how the self is dependently arisen. He explains that 

while sitting in meditation, 

You may feel an itch, heat, tension, a feeling of 

coughing, wanting to sneeze, a pain. Please donôt move 

your body for any reason at all. When such a feeling 

arises, mindôs attention will  immediately go to that 

feeling. Letôs say an itch or a cough. Mindôs attention 

moves to the distraction by itself. The first thing that 

mind does is it begins to think about the feeling: ñI 

wish this would go awayòé ñI want this to stop 

bothering meòéòI hate this feelingòéòWhy doesnôt it 

just go awayòéòI want this to stopò.102 

In this way, the ñI like itò, ñI donôt like itò mind arises, due to 

sensory contact and imagining a self that is experiencing the feeling. 

Bhante recommends ñWe need to open up and allow the feeling to be 

thereò as an alternative to the arising of craving, grasping, becoming, 

and the load of suffering they create.103 

As we enter into samatha-vipassanǕ meditation we begin to let 

go of this gross form of self and to enter into more refined states of 

mind such as those of the rȊpa jhǕnas. In these states, we still imagine 

 
101 Ibid, p.141. 
102 Ibid, p. 141-142. 
103 Ibid, p.142. 
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a self. As we let go of even this, we enter into the arȊpa jhǕnas, and 

the imagined self can become quite refined. At each step of the way, 

we imagine our self to be like that. 

In the PoἲἲhapǕda Sutta, the Buddha likens these stages of the 

refining and letting go of the imaginary self to the stages of making 

clarified ghee from milk. In this sutta, he illustrates the process of 

refining the assumed self to ascetic wanderer Po hapǕda and the 

elephant trainer Citta, 

In just the same way, Citta, from the cow we get 

milk, from the milk, curds, from the curds, butter, from 

the butter, ghee, and from the ghee, cream of ghee. And 

when there is milk, we donôt speak of curds, of butter, 

of ghee, or of cream of ghee, we speak of milkéwhen 

there are curds, we donôt speak of butteréwhen there is 

cream of gheeéwe speak of cream of ghee. 

So too, whenever the gross acquired self is present, 

we do not speak of the mind-made or formless acquired 

self; whenever the mind-made acquired self is present, 

we do not speak of the gross or formless acquired self. 

Whenever the formless acquired self is present, we do 

not speak of the gross acquired self or the mind-made 

acquired self, we speak of the formless acquired self. 

But, Citta, these are mere names, expressions, turns 

of speech, designations in common use in the world, 

which the TathǕgata uses without misapprehending 

them.104 105 

 
104 Walshe, The Long Discourses of the Buddha. DN.9.52-53, [PTS i 202], p.169. 
105 SeyyathǕpi citta gavǕ khǭraἄ, khǭramhǕ dadhi, dadhimhǕ navanǭtaἄ, navanǭtamhǕ 

sappi, sappimhǕ sappimaἈỈo, yasmiἄ samaye khǭraἄ hoti, neva tasmiἄ samaye dadhǭti 

saἆkhaἄ gacchati. Na navanǭtanti saἆkhaἄ gacchati. Na sappǭti saἆkhaἄ gacchati. Na 

sappimaἈỈoti saἆkhaἄ gacchati. Khǭraἄ tveva tasmiἄ samaye saἆkhaἄ gacchati. Yasmi 

samaye dadhi hoti, neva tasmiἄ samaye navanǭtanti saἆkhaἄ gacchati. Na sappǭti saἆkhaἄ 

gacchati. Na sappimaἈỈoti saἆkhaἄ gacchati. Yasmiἄ samaye navanǭtaἄ hoti, neva tasmiἄ 

samaye sappinti saἆkhaἄ gacchati. Na sappimaἈỈoti saἆkhaἄ gacchati. Na khǭranti 
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The final sentence is vital to understanding what the Buddha is 

teaching. We imagine a self at each stage of our existence and in 

every mental state, but this self is illusory. It only exists due to a 

particular set of causes and conditions. As such a temporary, 

conventional self, it can be talked about and referred to. But this is 

using the commonly agreed upon language to describe a commonly 

agreed upon self that has no ultimate existence. There is no ultimate, 

fixed reality in any of this. To believe in the ultimate reality of such 

a conceptualized self is to give ourselves over to the world of 

saἄsǕra and to incur a load of suffering. 

The TWIM  practice of the 6Rs enables the practitioner  to 

let go of illusion 

The practice of the 6Rs immediately assists us in the process of 

letting go of these illusory states of mind one by one, as they occur. 

Through this simple but profound method, unwholesome states are 

let go, and wholesome states of mind are brought up. Eventually, all 

constructed states of mind are let go of. This is the practice of 

Tranquil Wisdom Insight Meditation leading to NibbǕna. 

Even as the Buddha used the analogy of a cow producing milk, from 

which curd, butter, ghee, etc. is obtained, we obtain a temporary self 

(attapaἲilǕbho) through our kammic actions of body speech and mind. 

 
saἆkhaἄ gacchati. Yasmiἄ samaye sappi hoti, neva tasmiἄ samaye sappimaἈỈoti saἆkhaἄ 

gacchati. Na khǭranti saἆkhaἄ gacchati. Na dadhǭti saἆkhaἄ gacchati. Yasmiἄ samaye 

sappimaἈỈo hoti, neva tasmiἄ samaye khǭranti saἆkhaἄ gacchati. Na dadhǭti saἆkhaἄ 

gacchati. Na navanǭtanti saἆkhaἄ gacchati. 'SappimaἈỈo'tveva tasmiἄ samaye saἆkhaἄ 

gacchati. yasmiἄ samaye oỲǕriko attapaἲilǕbho hoti, neva tasmiἄ samaye manomayo 

attapaἲilǕbho'ti saἆkhaἄ gacchati. Na arȊpo attapaἲilǕbho'ti saἆkhaἄ gacchati. 'OỲǕriko 

attapaἲilǕbho'tveva tasmiἄ samaye saἆkhaἄ gacchati. Yasmiἄ citta samaye manomayo 

attapaἲilǕbho hoti, neva tasmiἄ samaye arȊpo attapaἲilǕbho'ti saἆkhaἄ gacchati. Na 

oỲǕriko attapaἲilǕbho'ti saἆkhaἄ gacchati. 'Manomayo attapaἲilǕbho'tveva tasmiἄ samaye 

saἆkhaἄ gacchati. Yasmiἄ citta samaye arȊpo attapaἲilǕbho hoti, neva tasmiἄ samaye 

oỲǕriko attapaἲilǕbho'ti saἆkhaἄ gacchati. Na manomayo attapaἲilǕbho'ti saἆkhaἄ 

gacchati. 'ArȊpo attapaἲilǕbho'tveva tasmiἄ samaye saἆkhaἄ gacchati. ImǕ kho citta 

lokasama¶¶Ǖ lokaniruttiyo lokavohǕrǕ lokapaññattiyo yǕhi tathǕgato voharati 

aparǕmasanti. DN.9.52-53, PTS i 202. CS edition. 
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As long as we identify with any of these states, we are trapped in 

saἄsǕra. In fact, we are continually identifying ourselves with whatever 

state we find ourselves in. To free ourselves from this series of mistaken 

perceptions is the purpose of mental cultivation (bhǕvana), which 

includes meditation (jhǕna).106 

Advancing through the jhǕnas in meditation refines and 

purifies the mind 

The PoἲἲhapǕda Sutta and the Anupada Sutta illustrate this 

meditative process of letting go of such an assumed self. In the 

Buddhaôs simile of refining the milk to clarified ghee, regular human 

life is akin to what is usually obtained from the cow, that is, milk. 

When meditation is taken up, there is a refinement of states as the 

gross and eventually even the subtle falls away. This is similar to the 

processing of milk into curds, then into butter, etc., up to clarified 

ghee. In meditation, these are the meditative stages of jhǕna, with 

each successive jhǕna being a refinement of the previous one, as 

grosser factors of mind are let go. They are let go one by one as they 

occur. 

We are able to let go through being aware in each successive jhǕna 

and by observing each successive state, letting it go and understanding 

the process of how it arises and then ceases (that is, seeing the links of 

Dependent Origination and thereby seeing impermanence, suffering, 

and no-self). By following the practice of the 6Rs, whatever arises is 

let go, with subsequent relaxation of the accrued tension and tightness. 

With avid Harmonious Observation (sammǕ-sati) and Investigation of 

 
106 There is no exact Pali equivalent of the English word ñmeditationò. The suttas refer to 

bhǕvana which includes all aspects of practice including virtuous conduct and also what we 

refer to as meditation. BhǕvana is thus too large a term to refer only to sitting (or walking 

etc.) meditation. The closest term in the suttas to meditation is ñjhǕnaò. There is little doubt 

that practice of the jhǕnas was the norm in early Buddhism when it came to meditation. 

TWIM employs the word meditation as a translation of bhǕvana, as meditation within the 

TWIM context is not only formal meditation but also the practice in daily life. TWIM also 

refers to formal meditation, in which case the closest equivalent is jhǕna. 
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Dhammas (dhammavicaya), insight wisdom is gained during the 

progression through the jhǕnas. 

This purification through the jhǕnas is suggested by the standard 

lists of jhǕna factors which show a dropping of certain factors as a 

new jhǕna is entered. In the Aἆguttara NikǕya, this process is 

explicitly shown. Ven. SǕriputta teaches, 

Here, friends, secluded from sensual pleasures, 

secluded from unwholesome states, a bhikkhu enters 

and dwells in the first jhǕna, which consists of rapture 

and pleasure born of seclusion, accompanied by thought 

and examination. If, while that bhikkhu is dwelling in 

this way, perception and attention accompanied by 

sensuality occur in him, he feels it as an affliction. But 

the Blessed One has called that affliction suffering. In 

this way can be understood how nibbǕna is happiness. 

Again, with the subsiding of thought and 

examination, a bhikkhu enters and dwells in the second 

jhǕnaé. If , while dwelling in this way, perception and 

attention accompanied by thought occur in him, he feels 

it as an affliction. Just as pain might arise for one feeling 

pleasure only to afflict him, so too if  that perception and 

attention accompanied by thought occur to him, he feels 

it as an affliction. But the Blessed One has called 

affliction suffering. In this way, too, it is understood 

how nibbǕna is happiness. 

Again, with the fading away as well of raptureé 

he enters and dwells in the third jhǕnaé. If , while that 

bhikkhu is dwelling in this way, perception and 

attention accompanied by rapture occur to him, he 

feels it as an afflictioné. In this way, too, it can be 

understood how nibbǕna is happiness. 

Again, with the abandoning of pleasure and 

painé. a bhikkhu enters and dwells in the fourth 

jhǕnaé. If , while that bhikkhu is dwelling in this 
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way, perception and attention accompanied by the 

pleasure [connected with] equanimity occur in him, 

he feels it as an afflictioné. In this way, too, it can be 

understood how nibbǕna is happiness. (and so on for 

the formless jhǕnas)107 108 

It is quite interesting that this process is taught here by Ven. 

SǕriputta, who knew the process of purification while advancing 

through the jhǕnas quite well as his experience of such is reported by 

the Buddha in Anupada Sutta (MN 111). At each jhǕna level, the 

factors that have been let go of previously are experienced as 

suffering if  they arise once again. If  the mind once more identifies 

with what has been let go of, the craving becomes obvious to the 

 
107 Bodhi, The Numerical Discourses of the Buddha. AN 9.34(3).1-4 [PTS IV  415-16], p. 

1293. 
108 1. IdhǕvuso bhikkhu vivicceva kǕmehi vivicca akusalehi dhammehi paἲhamaἄ jhǕnaἄ 

upasampajja viharati. Tassa ce Ǖvuso bhikkhuno iminǕ vihǕrena viharato kǕmasahagatǕ 

sa¶¶ǕmanasikǕrǕ samudǕcaranti, svǕssa hoti ǕbǕdho. SeyyathǕpi Ǖvuso sukhino dukkhaἄ 

uppajjeyya, yǕvadeva ǕbǕdhǕya, evamevassa te kǕmasahagatǕ sa¶¶ǕmanasikǕrǕ 

samudǕcaranti svǕssa hoti ǕbǕdho, yo kho panǕvuso ǕbǕdho dukkhametaἄ vuttaἄ 

bhagavatǕ. IminǕpi kho etaἄ Ǖvuso pariyǕyena veditabbaἄ yathǕsukhaἄ nibbǕnanti. 

2. Puna ca paraἄ Ǖvuso bhikkhu vitakka vicǕrǕnaἄ vȊpasamǕ ajjhattaἄ sampasǕdanaἄ 

cetaso ekodibhǕvaἄ avitakkaἄ avicǕraἄ samǕdhijaἄ pǭtisukhaἄ dutiyaἄ jhǕnaἄ 

upasampajja viharati. Tassa ce Ǖvuso, bhikkhuno iminǕ vihǕrena viharato vitakkasahagatǕ 

sa¶¶ǕmanasikǕrǕ samudǕcaranti, svǕssa hoti ǕbǕdho. SeyyathǕpi Ǖvuso sukhino dukkhaἄ 

uppajjeyya yǕvadeva ǕbǕdhǕya, evamevassa te vitakkasahagatǕ sa¶¶ǕmanasikǕrǕ 

samudǕcaranti. SvǕssa hoti ǕbǕdho. Yo kho panǕvuso ǕbǕdho dukkhametaἄ vuttaἄ 

bhagavatǕ. IminǕpi kho etaἄ Ǖvuso pariyǕyena veditabbaἄ yathǕsukhaἄ nibbǕnanti. 

3. Puna ca paraἄ Ǖvuso pǭtiyǕ ca virǕgǕ upekkhako ca viharati. Sato ca sampajǕno 

sukhañca kǕyena paἲisaἄvedeti. Yantaἄ ariyǕ Ǖcikkhanti: upekkhako satimǕ sukhavihǕrǭti 

taἄ tatiyaἄ jhǕnaἄ upasampajja viharati. Tassa te Ǖvuso bhikkhuno iminǕ vihǕrena 

viharato pǭtisahagatǕ sa¶¶ǕmanasikǕrǕ samudǕcaranti, svǕssa hoti ǕbǕdho. SeyyathǕpi 

Ǖvuso, sukhino dukkhaἄ uppajjeyya yǕvadeva ǕbǕdhǕya, evamevassa te pǭtisahagatǕ 

sa¶¶ǕmanasikǕrǕ samudǕcaranti svǕssa hoti ǕbǕdho. Yo kho panǕvuso, ǕbǕdho 

dukkhametaἄ vuttaἄ bhagavatǕ. IminǕpi kho etaἄ Ǖvuso, pariyǕyena veditabbaἄ 

yathǕsukhaἄ nibbǕnanti. 

Puna ca paraἄ Ǖvuso, bhikkhu sukhassa ca pahǕnǕ dukkhassa ca pahǕnǕ pubbeva 

somanassadomanassǕnaἄ atthaἆgamǕ adukkhamasukhaἄ upekkhǕsatipǕrisuddhiἄ 

catutthaἄ jhǕnaἄ upasampajja viharati. Tassa ce Ǖvuso, bhikkhuno iminǕ vihǕrena 

viharato upekkhǕ sahagatǕ sa¶¶ǕmanasikǕrǕ samudǕcaranti, svǕssa hoti ǕbǕdho. 

SeyyathǕpi Ǖvuso, sukhino dukkhaἄ uppajjeyya yǕvadeva ǕbǕdhǕya, evamevassa te 

upekkhǕ sahagatǕ sa¶¶ǕmanasikǕrǕ samudǕcaranti, svǕssa hoti ǕbǕdho. Yo kho panǕvuso, 

ǕbǕdho dukkhametaἄ vuttaἄ bhagavatǕ. IminǕpi kho etaἄ Ǖvuso, pariyǕyena veditabbaἄ 

yathǕsukhaἄ nibbǕnanti. AN.9.34(3).1-4, PTS IV 416-17, CS edition. 
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meditator who has strong mindfulness. Hence, for example, in the 

second jhǕna, if  thought (vitakka) occurs, it is experienced as tension, 

tightness, and suffering. 

Later we will  see how in the Loving Kindness Meditation, the 

subvocal wish or thought for well-being sent out as part of the 

breaking down the barriers practice eventually becomes a burden, 

and thought must be let go. The practice then goes to a deeper level. 

It is also noteworthy that the meditator in jhǕna is having insight 

into how the mind creates suffering and the contrasting happiness of 

NibbǕna. This is a natural part of the 6R practice which gives the 

meditator the experience of pure mind when the tension and tightness 

of craving is let go and a relaxed, open, smiling, alert mind returns to 

the object of meditation. 

All  three of these suttas, PoἲἲhapǕda Sutta, Anupada Sutta, and 

the above section of Aἆguttara NikǕya, are showing us the process 

of purification through the jhǕnas, the giving up of the self that 

becomes finer and finer, but persists in an increasingly subtle manner 

until Arahantship. 

The 6Rs avoids the complexity and difficulty  of most other 

vipassanǕ methods 

For those who are familiar with other schools of vipassanǕ 

practice, the TWIM method is amazingly simple. In most other 

methods it takes months or years to learn the practices and how to 

effectively apply them. Most vipassanǕ practices are considered to 

be quite difficult  to learn and to practice. 

I remember being in Kathmandu, Nepal a few years ago and 

being in a discussion with a Buddhist shop keeper. When he learned 

of my practice of samatha/vipassanǕ, he smiled and said there was 

an excellent vipassanǕ center in the Kathmandu Valley holding a ten-

day Goenka-style course. He had a friend who had done the course 

and had loved it so much he was going back to do volunteer service 

at the next course and eventually do more of the ten-day retreats. The 



Tranquil Wisdom Insight Meditation 

104 

shopkeeper related that when his friend had returned from the first 

ten-day meditation course, he was radiating deep peace. 

When I asked the shopkeeper if  he had an interest in doing the 

course that his friend had done, he said that he would love to, but the 

Goenka ten-day course is ñharder than army boot campò. It wasnôt 

for him. He knew a few people who had started the course and then 

ran away, never to return. ñToo hardò he said, and smiled. He said he 

would stick with reciting his mantra ñOm Mani Padme Humò, as he 

showed me his prayer beads. 

The same can be said of many other vipassanǕ methods that have 

emerged in recent centuries and in the past few decades. They tend 

to be difficult  to learn and to practice. Some people do well with them 

and their lives are transformed, but many other people are either 

defeated by the difficulty of the meditation course, or they never 

attempt it in the first-place due to its reputation for severity. 

Although it can be fairly said that the Goenka (U Ba Khin) method 

of vipassanǕ has greatly contributed to the revival of the Buddha 

Dhamma in India, and that the Mahasi Sayadaw method and its 

variations have brought in significant numbers of meditators including 

lay people to a practice that was previously reserved for a handful of 

monks, this popularization is still among a tiny percentage of the total 

population in the countries where these methods are common. Due to 

the difficulty of these techniques, the TWIM method has much to offer 

in making samatha-vipassanǕ available and accessible to significantly 

larger numbers of people than are now attempting a vipassanǕ 

practice. 

If  accessibility of practice is a worthy value, assuming that it is 

good for individuals and for society to have more people practicing 

the teachings of the Buddha, let us look a bit more closely at how 

TWIM works to help relieve human suffering and to promote well-

being through the practice of the 6Rs. 
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A summary review of how the novice at TWIM  begins 

practice 

To sum up this easy109 and straightforward practice; the meditator 

makes him or herself comfortable and relaxes as much as possible. 

A good feeling and a smile is brought up. Then he or she brings up 

mindfulness and becomes aware of any movement of mindôs 

attention. The object of meditation, a happy feeling is held in a 

relaxed but attentive way in the center of the chest. A wish is made 

for oneôs happiness. This is the beginning of the meditation. 

When the mind wanders from the object of meditation, the 

presence of mindfulness alerts the meditator to the fact that mindôs 

attention has wandered to a distraction and is no longer on the object 

of meditation. This is Recognizing that mindôs attention has wandered, 

the first of the 6Rs. Then, due to Mindfulness, the other 6Rs are 

applied. 

The distraction is allowed to be, without either pushing it away 

or pulling it in. Mindôs attention is Released from the distraction (the 

second of the 6Rs). Any tension or tightness is noticed and Relaxed. 

This is the third of the 6Rs. As a result of this relaxation and letting 

go of the tension and tightness, mind is purified, and the meditator 

Re-smiles. This is the fourth of the 6Rs. Only after this release, 

relaxation and re-smiling is the mind brought back to the object of 

meditation. This Return to the object of meditation is the fifth  of the 

6Rs. This process is repeated until NibbǕna is attained. This Repeat 

(as necessary) step is the sixth of the 6Rs. 

TWIM  practice leads to contentment, happiness, joy 

In the short term, applying this method leads to happiness and 

contentment. In discussing the benefits of the practice, Bhante 

Vimalaramsi explains,  

 
109 It is to be emphasized that ñeasyò with reference to the practice means that the 

instructions are clear, and the ñhow toò of the practice is not difficult  to learn. Good results 

can be expected as long as the practice is diligently undertaken and proper effort is applied. 

ñEasyò does not mean that progress can be expected without the application of effort. 
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This leads to a form of happiness the Buddha 

called ñContentmentò. Contentment is the by-product 

of living the Buddhist practice. This meditation leads 

to balance, equanimity, and the dissolution of fear and 

other dis-ease. With less fear and dread you find new 

confidence. Then Loving Kindness, Compassion, 

Joy, and Equanimity can grow in our lives. Your 

degree of success is directly proportional to how well 

you understand mindfulness, follow the directions 

precisely, and use the 6Rs in both your sitting practice 

and in daily life. This is the way to end suffering. Itôs 

interesting and fun to practice this way and certainly 

it helps you smile while changing the world around 

you in a positive way. 110 

Not only is the practice easy and accessible, it leads directly and 

rapidly to happiness and contentment, the cessation of fear and 

conditions related to stress, the gaining of balance and equanimity. 

Due to its easy adaptability into everyday life situations, it also has a 

visible impact on social relations and an uplifting effect on the lives 

of other people with whom the meditator has contact. 

It is important for a meditation practice to be one that brings 

happiness, pleasure, contentment. These signal the unraveling of the 

knots that bind one to sa sǕric suffering. For the beginning meditator 

who is accustomed to seeking for happiness through the world of the 

senses, the arising of happiness and joy in meditation is a great aid to 

helping turn one away from the transitory pleasures offered by the 

world. The suttas are careful to list the positive feelings such as 

happiness and joy that come to the meditator as he or she progresses 

into and through the jhǕnas. 

In addition to the list of mental factors in the standard list of the 

jhǕnas such as rapture, pleasure and joy, the Bahuvedanǭya Sutta 

(Discourse on the Many Kinds of Feeling) teaches that the five 

 
110 Vimalaramsi, The Breath of Love. p. 45. 
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chords of sensual pleasure are incomparably inferior to the pleasure 

experienced in the jhǕnas, with each jhǕna being increasingly 

pleasurable up to the cessation of perception and feeling.111 

The first section of the MahǕvagga of the Vinaya Piἲaka states that 

the Buddha experienced the great bliss of liberation (vimuttisukha) 

upon his awakening, when ñthe Lord sat cross-legged in one [posture] 

for seven days at the foot of the Tree of Awakening experiencing the 

bliss of freedom.ò 112 113 

In the SǕma¶¶aphala Sutta (Discourse on the Fruits of the 

Homeless Life), the Buddha explains to the inquiring King AjǕtasattu 

the benefits of the homeless life. Among the benefits of the homeless 

life listed by the Buddha are ñblameless blissò, Ariyan contentment, 

rejoicing and gladness, delight and joy which ñsuffuses, drenches, 

fills  and irradiates his body so that there is no spot in his entire body 

that is untouched by this delight and joy born of detachment.114 

Even without the attainment of NibbǕna, these would be remarkable 

achievements and a wonderful outcome for the quality of life. But such 

benefits come as benefits of traversing the path and pale in comparison 

to the attainment of NibbǕna itself. The Buddha says of NibbǕna, ñAnd, 

sire, there is no fruit of the homeless life, visible here and now, that is 

more excellent and perfect than this.ò115 116 

Within TWIM practice these benefits begin to come immediately 

as effort is applied and as progress is made. Within the practice of the 

6Rs, each time tension and tightness are dispelled and craving is let go 

of, there is tangible relief. This is sandhiἲἲhiko, to be experienced 

 
111 MN 59 Bahuvedanǭya Sutta. [PTS i 396] 
112 Horner, I.B., translator, The Book of the Discipline, Vinaya Pi aka, MahǕvagga. I.I 

[PTS I.I],  (London, Luzac & Company, 1971), p. 1. 
113 Atha kho bhagavǕ bodhirukkhamȊle sattǕhaἄ ekapallaἆkena 

nisaadhikaraἈasamathǕsaἄvidǭ. ("Vimuttisukhaἄ paἲisaἄvedǭ" itipi  pǕἲho). Vinaya 

Piἲaka, MahǕvagga, I.I, PTS I.I, CS edition. 
114 DN 2:67, 73, 75. [PTS i 72-74] 
115 Walshe, The Long Discourses of the Buddha. DN 2:98, [PTS i 74], p. 108. 
116 ImasmǕ ca pana mahǕrǕja sandiἲἲhikǕ sǕma¶¶aphalǕ a¶¶aἄ sandiἲἲhikaἄ 

sǕma¶¶aphalaἄ uttaritaraἄ vǕ paἈǭtataraἄ vǕ natthǭti. DN 2:98, PTS i 74, CS edition. 
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directly or directly visible, akǕliko, with immediate result, ehipassiko, 

open to investigation, opanayiko, leading straight to the goal, and 

paccattaἂ veditabbo vi¶¶Ȋhiti, able to be realized by any intelligent 

person. 

The immediacy of success is vital for such a practice to be 

accessible to many people, including those who would like to attempt 

meditation but are hesitant to do so, perhaps because they believe it 

to be too difficult . When the meditator has his or her first few 

successes with the 6R method and begins to get the feel for how 

tension and tightness along with its attendant craving can be let go 

of, and for at least a brief moment experiences a mind free from 

chatter and clutter, it is an amazing and heartening experience. 

When craving is let go of with consistency, and the mind and 

body are relaxed, bliss arises. This is a glimpse of the bliss of 

NibbǕna, a bliss which does not depend upon sensual pleasures. The 

Buddha explained this in the MǕgandiya Sutta to the wandering 

ascetic MǕgandiya as follows, 

éthere is, MǕgandiya, a delight apart from sensual 

pleasures, apart from unwholesome states, which 

surpasses even divine bliss. Since I take delight in that, 

I do not envy what is inferior, nor do I delight thereiné 

The greatest of all gains is health, 

NibbǕna is the greatest bliss.117 118 

Progress in practice: quick or sluggish, painful  or pleasant? 

There are some practitioners and teachers who value the slow route 

of practice and are skeptical about anything that yields rapid results. 

This is understandable insofar as some people in our modern age often 

 
117 Bodhi, The Middle Length Discourses of the Buddha. MN 75:10 [PTS 504-5], p. 610, 

and MN 75:21 [PTS 510], p. 614 
118 yǕ hayaἄ mǕgandiya ratǭ aññatreva kǕmehi aññatra akusalehi dhammehi api dibbaἄ 

sukhaἄ samadhigayha tiἲἲhati, tǕya ratiyǕ ramamǕno hǭnassa na pihemi. Na tattha 

abhiramǕmiéǔrogyaparamǕ lǕbhǕ nibbǕnaἄ paramaἄ sukhaἄ. MN 75:10, PTS 504-5 

and MN 75:21, PTS 510, CS edition. 
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misrepresent and exaggerate their spiritual attainment for purposes 

such as material gain. However, the suttas are full  of instances where 

people achieved very rapid progress when conditions were right, 

including the attainment of NibbǕna by hearing a single sutta or stanza 

of a dhamma gatha. For those who did need to go to the foot of a tree 

or an empty hut for their practice, there are numerous reports of 

immediate progress and even attainment of the highest goal. 

The Buddha did not make a virtue of slow progress or difficulty 

in practice. In the DasakanipǕta (Book of Tens) of the Aἆguttara 

NikǕya, he teaches, 

Bhikkhus, there are these four modes of practice. 

What four? Practice that is painful with sluggish direct 

knowledge; practice that is painful with quick direct 

knowledge, practice that is pleasant with sluggish direct 

knowledge; and practice that is pleasant with quick 

direct knowledge. These are the four modes of practice. 

Of these four modes of practice, this is the foremost, 

namely, practice which is pleasant with quick direct 

knowledge.119 120 

In light of the above, it is difficult  to justify the view that rapid 

progress is somehow illegitimate and that only a slow and painful 

approach yields results that are true to the Noble Eightfold Path. 

However, as the Buddha points out, there are those who, for whatever 

reason or reasons, hold to the path of slow and/or painful progress. 

The 6Rs as the TWIM  version of Right Effort  and the 

Four Right Strivings 

How is the practice of the 6Rs an adaptation of Right Effort (sammǕ 

vǕyǕma) and of the Four Right Strivings (cattǕro sammappadhǕna)? 

 
119 Bodhi, The Numerical Discourses of the Buddha. AN.10.III.29.6, [PTS V 63], p. 1382. 
120 Catasso imǕ bhikkhave paἲipadǕ. KatamǕ catasso: dukkhǕ paἲipadǕ dandhǕbhi¶¶Ǖ, 

dukkhǕ paἲipadǕ khippǕbhi¶¶Ǖ, sukhǕpaἲipadǕ dandhǕbhi¶¶Ǖ, sukhǕpaἲipadǕ 

khippǕbhi¶¶Ǖ. ImǕ kho bhikkhave catasso paἲipadǕ. Etadaggaἄ bhikkhave imǕsaἄ 

catunnaἄ paἲipadǕnaἄ yadidaἄ sukhǕ paἲipadǕ khippǕbhi¶¶Ǖ. AN.10.III.29.6, PTS V 63, 

CS edition. 
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That is, by not encouraging unarisen unwholesome states, dispelling 

arisen unwholesome states, bringing up wholesome states, and 

continuing wholesome states. The application of the 6Rs with attendant 

Mindfulness and the wisdom to be gained by the practice are very 

purifying practices. 

Although unarisen unwholesome states will  for some time 

continue to arise as distractions and hindrances, each time they are 

6Rd (In TWIM parlance, ñ6Rò can be a noun or a verb, and here it is 

used as a verb in the past tense), they weaken their hold on the mind 

of the meditator. They are mental formations (sa khǕras) which the 

meditator mistakenly takes to be a self. They need nutriment to 

sustain themselves. They need attention, self-identification, and 

mental, verbal and/or physical action to continue or for them to grow 

in power. Through practice, this nutriment is denied, so they weaken 

and eventually cease. Thus, eventually, unarisen unwholesome states 

do not arise. 

As for arisen unwholesome states, these also manifest as 

distractions that draw the attention of the meditator away from the 

object of meditation. They are craving and self-identification 

(grasping at a self), two different sides of the same coin, that manifest 

as tension and tightness. When the distraction is let go of and neither 

pushed away nor grasped (either pushing away or grasping are an 

attempt at control and only reinforce the ego), they lose their grip on 

the mind. When the tension and tightness is relaxed and the mind is 

uplifted to a wholesome state, these unwholesome states are no 

longer given nourishment and fade away. 

Thus, unarisen unwholesome states and arisen unwholesome 

states are dispelled by constant mindfulness and application of the 

6Rs. How does this work to help the meditator attain NibbǕna? To 

illustrate how this is done, we will  borrow an apt simile from the 

Hindu tradition. 

In the book of meditation instructions Who Am I? Sri Ramana 

Maharsi used the analogy of a fortress under siege. In this simile, the 

fortress is the structure of sa khǕras, the unwholesome mental 
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formations that continually produce unwholesome states of mind. 

The forces laying siege to the fortress are the application of bhǕvana, 

meditation practice. He said that the fortress will  continue to be busy, 

as long as there are enemies in the fortress, the gates will  open and 

forces will  sally forth to attack the besiegers. If  each time a force 

sallies out of the fortress, it is destroyed as it emerges, the fortress 

will  eventually weaken and must fall. 121 

Likewise, with the TWIM method whenever the distractions or 

hindrances arise, their power is undercut (attention is withdrawn and 

no nutriment is provided), leading to their eventual cessation. If  the 

6R method is followed, each time a hindrance returns, its power will  

be less than the previous time, until it disappears altogether. 

As for the third and fourth of the Four Right Strivings, by 

application of Right Mindfulness and the 6Rs, any unwholesome state 

of mind is replaced by a wholesome, uplifted, purified mind which is 

then brought back to the object of meditation. By returning to the object 

of meditation, and by repeating the cycle of the 6Rs as needed, the mind 

increasingly abides in the wholesome, and eventually is purified of the 

taints (Ǖsavas), and becomes completely wholesome. This is continuing 

in the wholesome states. Thus, the Four Right Strivings and Right Effort 

are accomplished. 

This practice uplifts the mind. We have seen how according to the 

Buddha, Right Effort consists of four main steps: recognizing and 

letting go of unwholesome (Pali: akusala, also translated as óunskillfulô) 

mental states as well of letting go of conditions for their further arising, 

cultivating wholesome (Pali: kusala, also translated as óskillfulô) mental 

states and working for their continuity. 

The importance placed by the Buddha on the Four Right 

Strivings 

The Buddha repeatedly emphasized this process. It is basic to the 

mental development (bhǕvana) that he taught to his disciples. A 

 
121 Sri Ramana Maharshi, Who am I? one of three short books included in Words of Grace, 

Tiruvannamalai, Sri Ramanasramam, 2008, p.9. 
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passage from the MahǕsakuludǕyi Sutta, The Greater Discourse to 

SakuludǕyin in the Majjhima NikǕya can illustrate the importance the 

Buddha placed on this process. The Buddha explains to the wanderer 

SakuludǕyin, 

Again, UdǕyin, I have proclaimed to my disciples 

the way to develop the four right kinds of striving. Here, 

a Bhikkhu awakens enthusiasm for the non-arising of 

unarisen evil unwholesome states, and he makes effort, 

arouses energy, exerts his mind, and strives. He 

awakens enthusiasm for the abandoning of arisen evil 

unwholesome states, he makes effort, arouses energy, 

exerts his mind, and strives. He awakens enthusiasm for 

the arising of unarisen wholesome states, and he makes 

effort, arouses energy, exerts his mind, and strives. He 

awakens enthusiasm for the continuance, non-

disappearance, strengthening, increase, and fulfillment 

by development of arisen wholesome states, and he 

makes effort, arouses energy, exerts his mind, and 

strives. And thereby many disciples of mine abide 

having reached the consummation and perfection of 

direct knowledge.122 123 

Successful practice of the Four Right Strivings and 

resultant transformation is possible 

This abandonment of the unwholesome (akusala) and cultivation 

of the wholesome (kusala) brings the consummation and perfection 

 
122 Bodhi, The Middle Length Discourses of the Buddha. MN 77:16 [PTS MN ii  11], 

p.636. 
123 Puna ca paraἄ udǕyi, akkhǕtǕ mayǕ sǕvakǕnaἄ paἲipadǕ. YathǕpaἲipannǕ me sǕvakǕ 

cattǕro sammappadhǕne bhǕventi. IdhȊdǕyi, bhikkhu anuppannǕnaἄ pǕpakǕnaἄ 

akusalǕnaἄ dhammǕnaἄ anuppǕdǕya chandaἄ janeti vǕyamati viriyaἄ Ǖrabhati cittaἄ 

paggaἈhǕti padahati. UppannǕnaἄ pǕpakǕnaἄ akusalǕnaἄ dhammǕnaἄ pahǕnǕya 

chandaἄ janeti vǕyamati viriyaἄ Ǖrabhati cittaἄ paggaἈhǕti padahati. AnuppannǕnaἄ 

kusalǕnaἄ dhammǕnaἄ uppǕdǕya chandaἄ janeti vǕyamati viriyaἄ Ǖrabhati cittaἄ 

paggaἈhǕti padahati. UppannǕnaἄ kusalǕnaἄ dhammǕnaἄ ἲhitiyǕ asammosǕya 

bhiyyobhǕvǕya vepullǕya bhǕvanǕya pǕripȊriyǕ chandaἄ janeti vǕyamati viriyaἄ Ǖrabhati 

cittaἄ paggaἈhǕti padahati. Tatra ca pana me sǕvakǕ bahȊ abhi¶¶ǕvosǕnapǕramippattǕ 

viharanti. MN 77:16, PTS MN ii  11, CS edition. 
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of direct knowledge, that is to say, insight and wisdom. The Buddha 

makes clear that this is not an impossible task, but rather one within 

the abilities of the diligent meditator. He says in the Aἆguttara 

NikǕya, 

Bhikkhus, abandon the unwholesome! It is possible 

to abandon the unwholesome. If  it were not possible to 

abandon the unwholesome, I would not say: ñBhikkhus, 

abandon the unwholesome!ò But because it is possible 

to abandon the unwholesome, I say: ñBhikkhus, 

abandon the unwholesome!ò If  this abandoning of the 

unwholesome led to harm and suffering, I would not tell 

you to abandon it. But because the abandoning of the 

unwholesome leads to welfare and happiness, I say: 

ñBhikkhus, abandon the unwholesome!ò 

Bhikkhus, develop the wholesome. It is possible to 

develop the wholesome. If  it were not possible to 

develop the wholesome, I would not say: ñBhikkhus, 

develop the wholesome!ò But because it is possible to 

develop the wholesome, I say: ñBhikkhus, develop the 

wholesome!ò If  this developing of the wholesome led to 

harm and suffering, I would not tell you to develop it. 

But because the developing of the wholesome leads to 

welfare and happiness, I say: ñBhikkhus, develop the 

wholesome!ò124 125 

 
124 Bodhi, The Numerical Discourses of the Buddha. AN 2.2.19 [PTS AN I 59], p.150. 
125 Akusalaἄ bhikkhave pajahatha. SakkǕ bhikkhave akusalaἄ pajahituἄ. No ce taἄ 

bhikkhave sakkǕ abhavissa akusalaἄ pajahituἄ, nǕhaἄ evaἄ vadeyyaἄ "akusalaἄ 

bhikkhave pajahathǕ"ti. YasmǕ ca kho bhikkhave sakkǕ akusalaἄ pajahituἄ, tasmǕhaἄ 

evaἄ vadǕmi "akusalaἄ bhikkhave pajahathǕ"ti. Akusalaἄ ca hidaἄ bhikkhave pahǭnaἄ 

ahitǕya dukkhǕya saἄvatteyya, nǕhaἄ evaἄ vadeyyaἄ "akusalaἄ bhikkhave pajahathǕ"ti. 

YasmǕ ca kho bhikkhave akusalaἄ pahǭnaἄ hitǕya sukhǕya saἄvattati, tasmǕhaἄ evaἄ 

vadǕmi "akusalaἄ bhikkhave pajahathǕ"ti. 

Kusalaἄ bhikkhave bhǕvetha. SakkǕ bhikkhave kusalaἄ bhǕvetuἄ. No ce taἄ bhikkhave 

sakkǕ abhavissa kusalaἄ bhǕvetuἄ, nǕhaἄ evaἄ vadeyyaἄ "kusalaἄ bhikkhave 

bhǕvethǕ"ti. YasmǕ ca kho bhikkhave sakkǕ kusalaἄ bhǕvetuἄ, tasmǕhaἄ evaἄ vadǕmi 

"kusalaἄ bhikkhave bhǕvethǕ"ti. Kusalaἄ ca hidaἄ bhikkhave bhǕvitaἄ ahitǕya dukkhǕya 

saἄvatteyya, nǕhaἄ evaἄ vadeyyaἄ "kusalaἄ bhikkhave bhǕvethǕ"ti. YasmǕ ca kho 

bhikkhave kusalaἄ bhǕvitaἄ hitǕya sukhǕya saἄvattati, tasmǕhaἄ evaἄ vadǕmi "kusalaἄ 

bhikkhave bhǕvethǕ"ti. AN 2.2.19, PTS AN I 59, CS edition. 
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The 6Rs and the Four Noble Truths  

What relationship does the practice of the 6Rs have to the Four 

Noble Truths? On the Dhamma Sukha Meditation Center (DSMC) 

website (DSMC is Bhante Vimalaramsiôs practice and retreat center 

in North America) there is short guide to Dependent Origination. In 

this guide, the relationship of the 6R practice to the Four Noble 

Truths is explained thus, 

Does this practice develop an understanding the 4 

Noble Truths? Yes! 

Every time you complete the 6Rs, you experience 

these 4 Noble Truths: 

1. There is Suffering=RECOGNIZE the movement 

of mindôs attention and witness the tension and 

tightness. You see suffering; 

2. There is a cause of Suffering= RELEASING the 

tension and tightness is letting go of CRAVING; 

witnessing the root cause of suffering; 

3. There is a cessation of suffering= RELEASING 

and RELAXING we witness the Mundane 

Cessation of suffering and see PURE MIND;  

4. There is a Path to the cessation of Suffering= RE-

SMILE/ RETURN and REPEAT, completes the 

entire Noble 8-Fold Path!126 

Although it takes practice to learn to do the 6Rs skillfully  and 

fluently, most people who put in earnest endeavor can approximate 

it with some effectiveness soon after they take up the practice. This 

means that soon after beginning practice, most TWIM practitioners 

can have a direct experience of how the Four Noble Truths work. 

 
126 www.dhammasukha.org - DSMC form-107B- 2011- Filename: ó107B-SEP-2011-

Dependent Origination Chart in colorô. Accessed October 2017. 

http://www.dhammasukha.org/
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Once the meditator begins to have some facility with the practice 

of the 6Rs, he or she can directly see at the gross level how suffering 

is being self-created, then can have an experience of letting go of that 

suffering, followed by lightness and clarity of mind. Through this 

practical understanding of the Four Noble Truths, the meditator 

begins to see that creating and holding onto this suffering is a choice 

they are making on a moment-to-moment basis. 

The meditator can also begin to see that he or she has the means 

to let go of that suffering (the practice of samatha-vipassanǕ), and 

that the means is effective. In other words, the meditation works. The 

meditator can directly see that there is an effective and accessible 

path for letting go of this suffering. Such initial insight naturally 

gives rise to confidence in the path and enthusiasm for practice. 

Bhante Vimalaramsi emphasizes the importance of discovering 

the efficacy of the practice and then sticking with it. He writes about 

the practice of the 6Rs as follows, 

Repeat this entire practice of staying with the object 

of meditation to attain the results the Buddha said could 

be reached in this lifetime! Repeating the 6Rs cycle over 

and over again eventually replaces old habitual 

suffering, as we see and experience for ourselves what 

suffering actually is. Notice the cause which is 

becoming involved in the tension and tightness in any 

way. Experience how to reach the cessation by releasing 

and relaxing; and discover how to exercise the direct 

path to that Cessation of Suffering. This happens each 

time the meditator Releases an arising feeling, Relaxes, 

and Re-smiles. Notice the relief.127 

Bhante emphasizes the relief from suffering that can be noticed 

as a result of doing this practice. This is a tangible fruit of the 

meditation, and is a positive result of óehipassikoô, of coming and 

investigating for oneself, which the Buddha invited among his 

 
127 Vimalaramsi, Life  is Meditation-Meditation is Life. p. 116-117. 
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followers. The Buddha understood that confused humanity needed 

some tangible result of the practice in order to gain confidence in the 

teaching. 

In the previously cited passage in AN 9.34(3) [PTS IV 415] we 

have seen how Ven. SǕriputta emphasizes how the meditation can 

reveal the nature of suffering and the happiness of NibbǕna. This 

seeing of the happiness of NibbǕna, however momentary it may be, 

is essential in giving people energy for continued practice. 

As the practice of the 6Rs is an application of the technique 

taught by the Buddha, it results in the practitioner gaining such direct 

seeing, tangible relief from suffering, and resulting confidence in the 

instructions for practice. Without such immediate seeing for oneself 

how the practice works in the light of the Four Noble Truths, the 

average person may lose interest and enthusiasm for practice and 

they will  likely eventually seek for happiness in some other way. 

However, with the TWIM practice of the 6Rs, which is a modern 

version of the Four Right Strivings, the average person can have 

immediate success, and can see for themselves how the teaching of 

the Four Noble Truths is able to bring relief from suffering. In the 

contemporary world of overly-stressed people living in a fast-paced 

materialistic society, this ability to deliver the real result of relief of 

suffering has a transformative effect upon people who attempt the 

practice. 

It is remarkable the level of success meditators are having with 

TWIM and the number of people who are making substantial progress, 

even at their first retreat. David Johnson reports on the rate of success 

as follows, 

Progress using the relax step is incredibly fast. In 

the SatipahǕna Sutta, the Buddha says awakening can 

happen in a single lifetime, in seven years, six years, 

five yearséor even as little as seven days. When you 
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follow the instructions precisely, your progress can be 

very quick. 

On a typical ten to fourteen-day TWIM retreat, 

almost 80% of the students attain to the 4th jhǕna and 

50 percent to the higher arȊpa (formless) jhǕnas. A few 

might even attain to the path of SotǕpanna (the first 

experience of NibbǕna). It doesnôt happen every 

retreat, but some people are just ready for it. They 

understand and follow the directions perfectly and 

have a successful retreat in every sense of the word!128 

The success of TWIM meditators demonstrates that the Buddha 

was not exaggerating about the potential for awakening for those 

who follow his instructions. 

The Buddhaôs methods can address the root cause of 

suffering  

Human beings know that we are carrying a huge and very heavy 

mental load. All  sorts of remedies are attempted, such as alcohol and 

drugs, shopping for luxury goods, various kinds of entertainment, 

vacations to leisure resorts where all needs are provided for. All  such 

methods at best provide only temporary relief from suffering. 

The Buddha has provided us with a way to cut at the root of the 

problem of suffering. His methods can transform our perspective 

without a change of place or of circumstance. After all, it is our mistaken 

perception that is the problem, not the world of circumstance. There is 

not something more that we need, but rather to find peace and 

understanding no matter the circumstances or situation we might find 

ourselves in. We need to address the root problem of craving due to 

ignorance. 

The Buddhaôs remedy is samatha-vipassanǕ meditation. It can 

be done anywhere, at any time, under any circumstance, and it is free 

 
128 Johnson, David C., The Path to NibbǕna. p. 74. 
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of charge. It is very possible to experience the world directly without 

the filter of our busy mind distorting our perception. That is exactly 

the discovery made among meditators when they discover their 

ability to drop the distortion and bring up pure mind while practicing 

the 6Rs. 

When this is experienced, even for the first time, it can be 

tremendously rewarding for the meditator. With practice, such moments 

of clarity become more frequent and enduring. 

Even brief  experiences of success with  the meditation 

provide great benefit 

The power of such brief experiences of freedom from craving and 

resultant clarity to bring benefit to the meditator in the initial stages 

of meditation should not be underestimated. In the Aἆguttara NikǕya 

there is an entire vagga titled Finger Snap which gives numerous 

examples of attainments that happen for only the momentary time it 

takes to snap your fingers, and how this means the practitioner is ñnot 

devoid of jhǕna and the monk is worthy of the offerings of food.ò In 

other words, this indicates the practitioner is truly and firmly on the 

path, and his or her practice is of benefit to all of society. As the 

Buddha explains, 

Bhikkhus, if  for just the time of a finger snap a 

Bhikkhu develops the first jhǕna, he is called a Bhikkhu 

who is not devoid of jhǕna, who acts upon the teaching 

of the teacher, who responds to his advice, and who does 

not eat the countryôs alms food in vain. How much 

more, then, those who cultivate it!  (and for second jhǕna, 

third jhǕna, fourth jhǕna, the liberation of the mind by 

loving kindness, by compassion, by altruistic joy, by 

equanimity) 

Bhikkhus, if  for just the time of a finger snap a 

Bhikkhu generates desire for the non-arising of 

unarisen bad unwholesome qualities, makes and effort, 
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arouses energy, applies his mind and strives, he is 

called a Bhikkhu who is not devoid of jhǕna, who acts 

upon the teaching of the teacher, who responds to his 

advice, and who does not eat the countryôs alms food 

in vain. How much more, then, those who cultivate it!  

(generates desire for the abandoning of arisen bad 

unwholesome qualitiesé, generates desire for the 

arising of unarisen wholesome qualitiesé, generates 

desire for the maintenance of arisen wholesome 

qualitiesé)129 130 

The above is just a sampling of practices that are listed in this 

section of the Aἆguttara NikǕya as greatly beneficial if  practiced for 

a mere finger snap. Each stanza ends with the declaration that even 

more so will  be the benefit accrued by those who cultivate the 

practices. This is exactly what happens in TWIM. With the initial 

success of letting go of tension, tightness and craving, and the 

subsequent experience of pure mind, the practitioner is fil led with 

relief (due to cessation of suffering), joy, confidence (in a path that 

really works), and resultant enthusiasm for practice. Cultivation of 

the path follows naturally. 

Bounced out of jhǕna by the arising of a hindrance 

 
129 Bodhi, The Numerical Discourses of the Buddha. AN I.XVIII.394-401 and 406-409 

[PTS i 38], p.124-5. 
130 AccharǕsaἆghǕtamattampi ce bhikkhave bhikkhu paἲhamaἄ jhǕnaἄ bhǕveti, ayaἄ 

vuccati bhikkhave bhikkhu arittajjhǕno viharati, satthusǕsanakaro ovǕdapatikaro 

amoghaἄ raἲἲhapiἈỈaἄ bhuñjati. Ko pana vǕdo ye naἄ bahulǭkaronti. (édutiyaἄ jhǕnaἄ 

bhǕvetiétatiyaἄ jhǕnaἄ bhǕvetiécatutthaἄ jhǕnaἄ bhǕvetiémettaἄ ceto vimuttiἄ 

bhǕvetiékaruἈaἄ cetovimuttiἄ bhǕvetiémuditaἄ cetovimuttiἄ bhǕvetiéupekkhaἄ 

cetovimuttiἄ bhǕvetié) 

AccharǕsaἆghǕtamattampi ce bhikkhave bhikkhu anuppannǕnaἄ pǕpakǕnaἄ akusalǕnaἄ 

dhammǕnaἄ anuppǕdǕya chandaἄ janeti vǕyamati, viriyaἄ Ǖrabhati, cittaἄ paggaἈhǕti 

padahati. Ayaἄ vuccati bhikkhave bhikkhu arittajjhǕno viharati, satthusǕsanakaro 

ovǕdapatikaro amoghaἄ raἲἲhapiἈỈaἄ bhuñjati. Ko pana vǕdo ye naἄ bahulǭkaronti. (é 

uppannǕnaἄ pǕpakǕnaἄ akusalǕnaἄ dhammǕnaἄ pahǕnǕyaé anuppannǕnaἄ 

kusalǕnaἄ dhammǕnaἄ uppǕdǕyaé uppannǕnaἄ kusalǕnaἄ dhammǕnaἄ ἲhitiyǕ 

asammosǕya bhiyyobhǕvǕya vepullǕya bhǕvanǕya pǕripȊriyǕ) AN I.XVIII.394-401 and 

406-409, PTS i 38, CS edition. 



Tranquil Wisdom Insight Meditation 

120 

It can be noted that the wording of the passages related to 

successful practice for the length of time of a finger snap suggests 

that the Buddha did not assume his practitioners would always be in 

a long-enduring ñabsorptionò while in jhǕna. Rather, practitioners 

following the Buddhaôs instructions might be in jhǕna and then 

bounced out of jhǕna, presumably by the arising of a hindrance. As 

we shall explore later, according to the TWIM method, the arising of 

the hindrances is not to be resisted by overly concentrating the mind. 

It is not unusual in TWIM practice to be in a jhǕna and then to 

be bounced out of jhǕna due to the arising of a distraction that 

captures the mind. This is particularly true of the first and even of the 

second jhǕna, before equanimity is firmly established. As a result of 

being open to whatever arises, the average TWIM practitioner learns 

to be patient with the process of dealing with distractions, and will  

often find his or her calm abiding to be interrupted by the arising of 

a hindrance which pulls the meditator out of jhǕna. 

However, if  the 6Rs are applied each time the mind is pulled 

away from the object of meditation, the power of craving gradually 

subsides, and the meditator experiences an equanimity that does not 

depend on the forcible concentration of mind and the suppression of 

the hindrances. This is tranquil aware jhǕna. 

Very rapid progress for  those who have diligently  kept the 

precepts 

Some meditators who have been diligently keeping the precepts 

throughout this lifetime, and perhaps for many previous lifetimes, go 

straight through to cessation and then NibbǕna, without much 

distraction. Such was evidently the case for Ven. SǕriputta, as related 

in the Anupada Sutta (MN 111). Such wholesome roots resulting in 

quick realization are perhaps rare among modern students, but 

Bhante Vimalaramsi has students who have very quickly progressed 

through the jhǕnas, without much difficulty.  
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What is a ñgoodò meditation session? 

However, people with such wholesome roots are rare. Most 

meditators will  experience their mind being pulled away from the 

object of meditation, and if  they are abiding in jhǕna, they may find 

an unwholesome state of mind has overtaken them and they are no 

longer in the jhǕna. This is not unusual among TWIM meditators. 

In order to practice in this way, there has to be a readjustment of 

expectation as to what constitutes ñgoodò meditation practice. Most 

meditators have preconceived expectations that a ñgoodò practice is 

one in which thinking and emotionality will  quickly subside and deep 

peace will  be experienced. Bhante Vimalaramsi has had numerous 

students who have entered the meditation with such preconceived 

notions and whom he has helped to be open to the reality of their 

mental states and work with that reality. He relates experiences of 

guiding students in retreats, 

If  you come and tell me, ñAh, I had the most 

terrible meditation, my mind was all over the place!ò 

My next question to you is, ñWell, did you 

recognize that? Did you let it be? Did you relax? Did 

you come back to your object of meditation?ò 

ñOh yes, I did all of that, but it [my mind] still 

kept running around.ò 

[Bhante responds] óThen you had a great meditation 

then, didnôt you?ò 

[Bhanteôs comment:] Itôs exactly the opposite of 

what everybody thinks is a good meditation. Why? 

Because when you let go of the distraction, relax, 

smile, and come back to your object of meditation, you 

are building up your mindfulness muscles. Youôre 

building up your ability to observe what is happening 

in the present moment. 
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You had an active meditation, that means you had 

to roll your sleeves up and do some real work. But it 

was good meditation, just like lifting weights. You do 

that, you repeat it over and over, eventually you get 

pretty strong. 

When you have an active meditation, it means you 

are learning how to strengthen your mindfulness 

muscles, and that is a great meditation, itôs not just a 

good meditation.131 

Allowing for such an active meditation, especially at the beginning 

of practice, means a recalibration of expectation for many meditators. 

It means giving up any attempt to control the mind. Without the use of 

the 6Rs, such activity of the mind in meditation is likely to lead to 

frustration and perhaps defeat. But by applying the 6Rs consistently 

and diligently, real progress is made, and mindfulness is strengthened 

every time the mind strays from the object of meditation and the 

technique is applied. Not only is mindfulness strengthened thereby, 

but the meditator learns to give up preconception and to skillfully  

handle the dhamma of the moment, what arises in the mind. With 

diligence and patience, a tranquility arises which is quite firm, because 

the power of craving has been greatly weakened. 

Most contemporary vipassanǕ methods favor intense 

concentration 

Many methods of meditation avoid the kind of ñactive meditationò 

that Bhante describes above. Rather than allowing distraction and 

craving to arise and be dealt with through an ever-strengthening 

mindfulness, they use samatha as a way to eliminate craving through 

the force of intense concentration. A whole vocabulary, not to be 

found in the suttas, has arisen to describe this sort of concentration. 

Hence, we find terms such as momentary (khanika) concentration, 

 
131 Vimalaramsi, Moving Dhamma, Vol. 1. p. 29-30. 
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access concentration (upacǕra samǕdhi), absorption concentration 

(appaἈa samǕdhi). 

Such intense concentration on the object of meditation as to remain 

absorbed without interruption in a deep state of jhǕna has been the 

norm in Buddhist meditation for at least the past one thousand years. 

Such absorption does not appear to result in NibbǕna, but it can give 

the dedicated practitioner a respite from the tension and stress of the 

chaotic, busy human mind. 

This may be why absorption meditation has remained as a vibrant 

tradition for so many centuries. For those who have the strength and 

endurance to repeatedly suppress the distractions through forceful 

concentration, a very peaceful and blissful state can be reached. 

Unfortunately, such peaceful states, which are based on forceful 

concentration and suppression, cannot last. They are, however, 

continually accessible to those who become adept at the absorption 

practices. Absorption concentration methods are a difficult  but 

effective path to these realms of peace and bliss for those who can 

stay with the program. 

TWIM  is the middle way between intense concentration 

and laxity  

From the TWIM perspective, it is not necessary to go through this 

kind of difficult  practice of absorption concentration and its adjuncts. 

In fact, if  the goal is NibbǕna rather than a temporary state of absorbed 

peacefulness, such practices appear, from the TWIM perspective, to 

be counter-productive. This was the Buddhaôs discovery, that a path 

avoiding the extremes of extreme concentration and suppression on 

the one hand and total indulgence and laxity on the other, a path of the 

middle way, is effective in bringing one a lasting peace that does not 

depend on the causal factor of forceful concentration. 

In TWIM practice, rather than suppressing the hindrances that arise, 

they are neither pushed away nor grasped at. They are allowed their 
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space, but starved of the nutriment of attention. They disappear, and will  

perhaps reappear later, but with less intensity. Through repeated 

practice, they cease altogether, along with any deeper patterns to which 

they are connected. This is the process of the uprooting of the weeds of 

the mind, the sa khǕras. 

When this approach is taken, there is no buildup of craving forced 

into the process of suppression. Craving will  not spring back once 

the mind is relaxed. In fact, in TWIM, the mind is always relaxed, so 

there is no sharp dividing line between formal practice and the 

activities of everyday life. What is keenly applied is harmonious 

observation, or mindfulness. With this application of harmonious 

observation, there is no need to suppress anything. Nothing is forced. 

TWIM is decidedly not absorption meditation and does not use 

any techniques of absorption meditation. Bhante Vimalaramsi reminds 

us that rather than trying to forcefully have a mind free from 

hindrances, we are to welcome the opportunity they give us to develop 

our understanding. He writes, 

The Harmonious Practice is not a way to shield or 

block the hindrance from re-arising. It will  come up 

again and again, so the meditator will  use this as an 

opportunity to learn. 

Eventually, the hindrance will  fade away and the 

meditator will  like what comes next. Promise! 

Every time meditators try to control their thoughts 

or feelings, they are identifying personally (AttǕ) with 

them, and this causes more pain and frustration. Please, 

donôt fight with any hindrance! Instead, learn from it. 

See how mindôs attention actually gets pulled to that 

hindrance. It will  teach you firsthand HOW Dependent 

Origination occurs.132 

 
132 Vimalaramsi, Life is Meditation-Meditation is Life. p. 64-65). 
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The main points of the difference between TWIM  and 

methods that utilize absorption concentration 

What separates TWIM from absorption meditations? When the 

hindrance is Recognized, it is then Released. It is neither indulged in 

(pulling) nor pushed away. It is allowed to be there, but attention is 

withdrawn. Deprived of attention, the hindrance is like a bubble that 

floats away in the breeze and then pops. No need to actively pop it. 

Only attention has the power to feed the thought bubble and keep it 

alive. Once the attention is withdrawn the thought bubble, or bubble 

of emotion, whatever it may be, just pops and disappears. But if  it 

abides for a while, or once again becomes a distraction which returns 

and pulls mindôs attention toward it, that is no problem. It is 6Rd 

once again. 

The next step in the 6Rs also separates TWIM from absorption 

meditation. It is the Relax step. By relaxing the tension and tightness 

in the mind and body each time the mindôs attention is pulled away 

from the object of meditation, craving is released. A purified, open, 

relaxed, smiling, light mind is brought back to the object of meditation. 

The distraction is allowed to come up, and allowed to be, but is not fed 

by attention. 

Any such distraction is not considered something to be avoided 

or pushed away. It is merely an arisen dhamma, what is, the truth of 

the moment. No effort is made to control the mind, or to avoid the 

arising of such a distraction. If  it arises repeatedly, it is allowed to be 

and repeatedly released and the tension and tightness is repeatedly 

let go. 

The intentional relaxing of the mind and body avoids any subtle 

buildup of tension and tightness. Without the inclusion of the relax step, 

the meditation tends towards absorption concentration. Without 

attention to relaxing the tension and tightness, the mind can become 

tightly wound around the object of meditation or around any distractions 

that might arise. 
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In  TWIM,  there is no pre-conceived expectation of a quiet 

mind 

The idea that a good meditation can be one where there are 

repeated distractions that arise, as long as they are repeatedly 6Rd, 

may come as a surprise to many people. Many meditators have a pre-

conceived idea that what we are attempting to create in meditation is 

a quiet mind, and the arising of distraction represents a kind of 

failure. 

If  new students come to TWIM from an absorption vipassanǕ 

method, they may have been taught that the hindrances are enemies 

to be removed by the force of attention. But Bhante Vimalaramsi 

insists that when we are on the path, the hindrances are our friends in 

that they point out exactly where we are attached, and provide us 

with the opportunity, right at that moment, to weaken the grip of 

craving that creates those distractions and attachments. Bhante 

Vimalaramsi in one of his dhamma talks explains how to skillfully  

deal with hindrances, 

The hindrances are the greatest teacher Iôve ever 

run across, except for the Buddha. When a hindrance 

arises, you make a decision. Either you fight it and 

control it ñI want to be a certain wayò or you allow 

the hindrance to be there but without paying attention 

to it, without identifying with it. When you give up 

trying to control, it gradually fades away. Thatôs how 

you go into the next jhǕna. WHO doesnôt want it to be 

there? I donôt. WHO is taking it personally? I am. 

Thoughts? Thoughts come up. WHO is worried? 

WHO is trying to control thoughts and feelings? WHO 

is causing themselves pain? When you have hindrances, 

and use the 6Rs you are teaching yourself how the 

process works.133 

 
133 http://dhammasukha.org/uploads/1/2/8/6/12865490/mn-010-p2-dsmc-130528.mp3 

Satipatthana Sutta MN 10, part 2, accessed 10 October 2017. 

http://dhammasukha.org/uploads/1/2/8/6/12865490/mn-010-p2-dsmc-130528.mp3
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Skillfully  dealing with  the hindrances opens the door to 

deeper levels of jhǕna 

In the path of TWIM, skillfully  dealing with the hindrances and 

maintaining a relaxed mind with keen mindfulness is the doorway from 

one jhǕna to the next. By using the 6Rs and observing carefully how the 

process works, oneôs samatha is deepened and insight (vipassanǕ) is 

gained. With the deepened tranquility and understanding, one progresses 

through the jhǕnas. Bhante explains as follows, 

Almost everyone defines jhǕna as concentration. It 

is a poor definition. I define it as a stage of mental 

development. When I first started doing TWIM and 

relaxing, I went much deeper, immediately, than I had 

gone in years of straight vipassanǕ practice. So, the 

relax step is crucial. When your mindfulness sharpens, 

mind will  feel the disturbance when it is still a subtle 

feeling and relax it right there. You begin to develop 

disenchantment. This turns to dispassion. ñWell, thatôs 

there. Relax. Fades away. Relax,ò 

What helps you go from one jhǕna to the next 

jhǕna are the hindrances. It is a result of seeing how 

the process works, of how contact gives rise to feeling 

which gives rise to craving etc. BhǕva, habitual 

tendency, is an attempt to take control. It creates 

suffering. As opposed to this, have total acceptance. 

See whatever arises as impersonal. It is an impersonal 

process. Relax into it.134 

If  a hindrance arises while in jhǕna  

While abiding in a jhǕna, a distraction or hindrance may arise. 

Depending on the level of mindfulness of the meditator, one can 

either be bounced out of the jhǕna by identifying with the hindrance, 

 
134 http://dhammasukha.org/uploads/1/2/8/6/12865490/mn-010-p2-dsmc-130528.mp3 

Satipatthana Sutta MN 10 part 2, accessed October 2017. 

http://dhammasukha.org/uploads/1/2/8/6/12865490/mn-010-p2-dsmc-130528.mp3
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or one may skillfully  handle the hindrance and move to a deeper 

level. 

Bhante explains, 

OK, you are in a jhǕna. Mindfulness becomes 

weak for whatever reason. A hindrance arises. You 

recognize that mindôs attention has moved away from 

the object of meditation to the hindrance. You 6R it, 

allowing it to be and return mind to the object of 

meditation. Eventually the hindrance fades, becomes 

weaker as nothing is pushing back against it. óIô am 

not there. The hindrance comes back. But each time 

with the 6Rs it becomes weaker and weaker. As it 

fades that is the next stage of jhǕna. You become more 

relaxed, more open, and understand more and more 

the impersonal process of how these hindrances 

arise.135 

The mind may be busy with arising hindrances, but as long as 

mindfulness is maintained and the 6Rs are followed, the result is the 

weakening of the sa khǕras and the dissipation of related tension, 

tightness, and suffering. If  the mind follows the distraction and identifies 

with it, the jhǕna will  be temporarily lost, but with recognition of the 

wandering of the mind and application of the 6Rs the jhǕna may be 

regained. With the development of strong mindfulness, the mind will  

not be captured by the arising of the distraction which will  be 6Rd 

immediately. This leads to deeper levels of samatha and vipassanǕ. 

If  a strategy of suppression is followed, the mind may enjoy a 

feeling of clarity, and freedom from hindrances, but craving is not let 

go of, and any such positive effect is only temporary. Suppression 

depends upon the continual application of the mind in a forceful way 

to the object of meditation. When that force is relaxed, the hindrance 

is sure to return. In fact, it may come back even stronger than 

 
135 Ibid, dhamma talk on SatipaἲἲhǕna Sutta, MN 10 part 2, from TWIM website, 

https://www.dhammasukha.org/, accessed October 2017. 

https://www.dhammasukha.org/
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previously, as the exclusion of hindrances through forceful application 

of the mind can be a kind of craving and self-grasping. It may be an 

effort to control the mind in order to create a pre-conceived peaceful 

state. 

TWIM  provides an alternative way to enter jhǕna without  

using absorption concentration 

As we have seen above, TWIM avoids any method of strong 

absorption of attention such as momentary, access, or fixed 

concentration. This may come as a surprise as TWIM emphasizes the 

jhǕnas, and most meditation teachers and scholars equate the jhǕnas 

with absorption and strong concentration. 

This equation of jhǕna with absorption follows from the opinion 

that samatha meditation is accomplished through a kind of super-

concentration resulting in a suspension of sense perception, interruption 

of the verbal, rational activities of the mind, and feelings of bliss, 

happiness, and serenity. 136 Such states of absorption are not conducive 

to insight, therefore, vipassanǕ is favored over jhǕna by most modern 

teachers. 137 

TWIM  jhǕnas are not of the same quality  as absorption 

jhǕnas 

The jhǕnas in TWIM are of a different nature than those of the 

absorption meditation schools as the object of meditation in TWIM is 

held not too loosely and not too firmly, allowing hindrances to arise and 

to be let go of. The craving that is the basis of the arisen distractions is 

also let go of. As the mind clears of unwholesome qualities and insight 

is gained, the mind progresses to deeper levels of understanding and 

peaceful abiding. Without suppression of the hindrances, the mind 

enters the higher jhǕnas. Thus, the jhǕnas in TWIM are not stages of 

absorption the way they are in many systems of meditation. We will  

 
136 Solé-Leris, Tranquility  and Insight. (Kandy, Buddhist Publication Society, 1999), p. 

25. 
137 Ibid, p.24. 
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explore this theme more thoroughly in a later chapter that contrasts 

openness meditation with absorption concentration meditation, as well 

as in the chapter on the union of samatha and vipassanǕ. 

The importance of smiling during practice 

In looking at the 6Rs, the other very unusual feature is the 

emphasis on smiling. This is not meant only for social situations, but 

also for sitting and walking meditation as well as any activities 

carried on in daily life, whether in the company of other people or 

not. At retreats, Bhante Vimalaramsi is constantly exhorting people 

to smile. As in the above quotes, he speaks of meditation as an 

interesting and fun activity designed to make the mind light and 

buoyant. It is not a grim affair to be accompanied by an overly serious 

face or a frown. 

It would be rare to find another meditation teacher within the 

samatha-vipassanǕ tradition who is prescribing smiling during 

meditation, although many of the experienced meditators are smiling 

people outside of the meditation hall or kuti. Bhante Vimalaramsi 

cites scientific research that shows the effectiveness of smiling in 

uplifting the mind, as well as his own and othersô personal favorable 

experience with smiling. Bhanteôs challenge to those hesitant to 

smile during meditation is ehipassiko, ñCome and see, try it for 

yourself.ò The nearly unanimous conclusion of those who have 

actually tried smiling during meditation is that it is effective in 

uplifting the mind and in sharpening mindfulness. 

Did the Buddha and the arahants smile? 

It is difficult  to find an image of the Buddha that is without a soft 

smile. The same is true of the arahants. Artists have nearly universally 

portrayed the Buddha and his disciples as smiling, and there are 

accounts in the suttas such as in the Dhammacetiya Sutta138, which 

portray the faces of the Buddha and his disciples as having radiant, 

 
138 MN 89 
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smiling faces. The artists are following these accounts as well as their 

own intuition in giving smiles to the Buddha and the arahants. In 

selecting an image to display in the temple or the home, perhaps the 

most important feature looked for is the beautiful, gentle, radiant, 

calm, and softly smiling face of the Buddha. 

Did the Buddha and the arahants leave their smile at the door 

when they entered their kutis for meditation? When gathered together 

in silent assembly, did they put on grim or overly serious faces? It is 

doubtful. Visitors such as King Pasenadi and King AjǕtasattu were 

struck by their radiant, smiling faces139. The pleasant and uplifting 

feeling prevalent among followers of the Buddha are often favorably 

contrasted in the suttas with the way the other ascetics presented 

themselves. 

A smile can be a skillful  means as in TWIM meditation but is also 

a natural outcome of the uplifting of the mind and good feelings that 

accompany progress on the Buddhist path. A few verses from the 

Dhammapada will  be sufficient to illustrate the happiness, delight, 

bliss and peace that comes to the Bhikkhu: 

The monk who abides in universal love and is 

deeply devoted to the Teaching of the Buddhas attains 

the peace of NibbǕna, the bliss of the cessation of 

conditioned things. 140 141 

The monk who abides in the Dhamma, delights in 

the Dhamma, meditates on the Dhamma, and bears 

the Dhamma well in mind-he does not fall away from 

the sublime Dhamma. 142 143 

 
139 Walshe, The Long Discourses of the Buddha, DN 2.12 [PTS I 52], p.93. 
140 Buddharakkhita Thera, The Dhammapada, v. 368, p. 111 
141 MettǕvihǕrǭ yo bhikkhu pasanno BuddhasǕsane 

Adhigacche padaἂ santaἂ saἆkhǕrȊpasamaἂ sukhaἂ, The Dhammapada, v. 368, 

Buddharakkhita text. 
142 Buddharakkhita, Op. cit., v. 364, p.110 
143 dhammǕrǕmo dhammarato dhammaἂ anuvicintayaἂ 

dhammaἂ anussaraἂ bhikkhu saddhammǕ na parihǕyati, The Dhammapada, v. 368, 

Buddharakkhita text. 
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We can conclude from the above that Bhante Vimalaramsiôs 

emphasis on the smile is certainly not out of place when we view the 

suttas. Words such as joy, love, rejoicing, delight, do not indicate a 

heavy, overly serious mood or demeanor. We can imagine this group 

of people as light-hearted, relaxed, open, happy and smiling. It is so 

reported in numerous accounts. Later, in our discussion of scientific 

research on meditation, we will  have opportunity to illustrate the 

efficacy of the smile on the mind of the practitioner. 

Summary  

The method of the 6Rs is a way to uplift the mind, to let go of the 

unwholesome and cultivate the wholesome. It is the TWIM version 

of Right Effort and of the Four Right Strivings. It is meant to be a 

constant practice for the dedicated practitioner, both in formal 

meditation and in daily life. 

By the means of relaxing, opening the mind, and smiling after 

letting go of a distraction, a pure mind, temporarily free of craving is 

returned to the object of meditation, allowing the meditator to go 

deeper into the meditation. When this pure mind is experienced, even 

briefly, it greatly enhances the energy for practice as this helps the 

meditator to directly see the contrast between the self-inflicted 

suffering of saἄsǕra and the peace and happiness of NibbǕna. 

The 6Rs is the TWIM method to proceed into jhǕna, as opposed 

to the suppression of the hindrances, which is the more common 

method as found in the in the Visuddhimagga-based methods. By not 

suppressing the hindrances, and adopting an open, relaxed, alert 

mind, the TWIM meditator is accepting of whatever arises, not trying 

to create a peaceful mind or a mind without disturbance. There is no 

effort at control, because in the TWIM view, any effort to control the 

mind is considered to be based on craving. 

By persistent application of the 6Rs, eventually craving is allayed 

and the meditator proceeds deeper and deeper into jhǕna without any 
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suppression. Because the mind is relaxed, open, and alert, the TWIM 

meditator can have insight while in jhǕna. 

The relaxation of mind and body as well as the consistent smiling 

(and re-smiling, as necessary) deepens the samatha and enhances 

mindfulness, both of which create conditions for the arising of 

liberating insight. Thus, by using the 6Rs, TWIM is both a samatha 

and a vipassanǕ practice, with both aspects of practice enhancing 

each other. 
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Chapter IV  

The Union of Samatha and VipassanǕ in TWIM  

The method of meditation taught by the Buddha in the suttas was 

clearly samatha-vipassanǕ meditation. While it is true that insight 

alone sufficed for the awakening of a very few ripe disciples, the 

Buddha himself followed samatha-vipassanǕ the night of his 

awakening, and his great disciple, Ven. SǕriputta did so as well. In 

the case of the Buddha, the account given in MN 36, The Greater 

Discourse to Saccaka, details how he entered and passed through the 

jhǕnas. As the Buddha relates, 

When my concentrated mind was thus purified, 

bright, unblemished, rid of imperfection, malleable, 

wieldy, steady, attainted to imperturbabilityéI directed 

it to knowledge of the recollection of past lives 

éknowledge of the passing away and reappearance of 

beingséknowledge of the destruction of the taints. I 

directly know as it actually is: óthis is sufferingéthis is 

the origin of sufferingéThis is the cessation of 

sufferingéThis is the way leading to the cessation of 

sufferingéò144 145 

With such a mind he was able to gain the Three True Knowledges, 

directly see the Four Noble Truths, and attain to NibbǕna. He gained 

insight wisdom while in jhǕna and became the Awakened One. 

Venerable SǕriputtaôs attainment of arahantship is described in 

detail in MN 111, the Discourse on One by One as They Occurred 

 
144 Bodhi, The Middle Length Discourses of the Buddha. MN 36:42[PTS i 249], p. 341. 
145 So evaἄ samǕhite citte parisuddhe pariyodǕte anaἆgaἈe vigatȊpakkilese mudubhȊte 

kammaniye ἲhite Ǖne¶jappatte pubbe nivǕsǕnussati¶ǕἈǕya cittaἄ abhininnǕmesiἄéSo evaἄ 

samǕhite citte parisuddhe pariyodǕte anaἆgaἈe vigatȊpakkilese mudubhȊte kammaniye ἲhite 

Ǖne¶jappatte sattǕnaἄ cutȊpapǕta¶ǕἈǕya cittaἄ abhininnǕmesiἄéSo evaἄ samǕhite citte 

parisuddhe pariyodǕte anaἆgaἈe vigatȊpakkilese mudubhȊte kammaniye ἲhite Ǖne¶jappatte 

ǕsavǕnaἄ khaya¶ǕἈǕya cittaἄ abhininnǕmesiἄ. So idaἄ dukkhanti yathǕbhȊtaἄ abbha¶¶Ǖsiἄ, 

ayaἄ dukkhasamudayoti yathǕbhȊtaἄ abbha¶¶Ǖsiἄ, ayaἄ dukkhanirodhoti yathǕbhȊtaἄ 

abbha¶¶Ǖsiἄ, ayaἄ dukkhanirodhagǕminǭ paἲipadǕti yathǕbhȊtaἄ abbha¶¶Ǖsiἄ. MN 36:42, 

PTS i 249, CS edition. 
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(Anupada Sutta). In this sutta, the Buddha tells of how Ven. SǕriputta 

progressed through the jhǕnas and gained insight wisdom (practiced 

vipassanǕ) while in jhǕna. It is clear from the experience of Gotama 

the Buddha and of Ven. SǕriputta that jhǕna is meant not only for 

abiding in equanimity, but also for gaining liberation through insight 

wisdom. 

This was not only the method followed by the Buddha leading to 

his own awakening, but also the one he taught to countless disciples. 

David Johnson has tallied the number of suttas in which jhǕna is 

taught in the Majjhima NikǕya. Out of a total of 152 suttas in the 

Majjhima NikǕya, the Buddha teaches jhǕna in fifty  of them.146 The 

other nikǕyas also contain numerous examples of jhǕna practice 

leading to liberation. To give one prominent example, The Discourse 

on the Fruits of the Homeless Life (SǕma¶¶aphala Sutta) relates how 

traversing the jhǕnas while investigating the dhammas results in 

seeing the Four Noble Truths, knowledge of the cessation of the 

corruptions, and deliverance.147 It seems clear that the Buddha laid 

the utmost emphasis upon dwelling in jhǕna through cultivating 

samatha and that this was meant as a harmonious practice together 

with vipassanǕ. 

Samatha and vipassanǕ are like two oxen harmoniously 

pulling the cart of meditation 

The name Tranquil Wisdom Insight Meditation (TWIM)  

demonstrates the unity of samatha and vipassanǕ in this system of 

meditation. It also highlights some of the distinctive characteristics 

of TWIM. Bhante Vimalaramsi explains how samatha and vipassanǕ 

are two aspects of meditation that must work together harmoniously 

to bring about the desired result of NibbǕna. 

Currently there seem to be some disputes 

regarding the kinds of meditation the Buddha actually 
 

146 Johnson, David C., The Path to NibbǕna. p. 70. 
147 Walshe, The Long Discourses of the Buddha. DN 2:97 [PTS i 84], p. 107. 


























































































































































































































































































































































































































































































































































































































































































































