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Mettâ Meditation Instructions for Jhâna - Section 1 [KC] Not formally approved by Ajahn Mahâ Chatchai

Pra Ajahn Mahâ Chatchai,

Wat Pleng (Bang Plut)

Soi Panurangsi 75

Kate Bang Plut

Bangkok 10701. (Tel: 01 926 5088)

Mettâ Meditation Instructions for Jhâna

Introduction

The first (farang) foreign monk that we know of to visit Ajahn Mahâ Chatchai was Ajahn Thitiñâno, who read about him in “Loke Tip” magazine. Ajahn Thitiñâno told T. Sujato about him. Others who have visited him in the last few years include: T. Tejapañño, T. Gunaviro, T. Puñño [T. Medhino?, T. Chandako?]. One of these monks may be able to explain his teachings in more detail. These notes were compiled by T. Gunaviro based on notes I took during several visits to the Ajahn. They are meant to be a review for someone who has already had the system of meditation explained to them, and they are not sufficient to learn the system from scratch. You are welcome to add things to these notes or to change or correct them. These notes are in the hard drive of the Wat Nanachat computer: Macintosh HD >> Old >> Secretariat >> Educational >> Mettâ Notes A. Chatchai.

Step 1 – Preliminaries (To be done as you begin your sit)

First chant Namo Tassa (3x) and then, “Imâham Bhagavâ attabhâvam tumhâkam pariccajjâmi.” (“Blessed One, I relinquish this my person to you.”). This is a traditional phrase to generate determination and to protect against outside influences.

Step 2 – Jit-Ben- Glang (Mind at middle)

Also called “doo arom”. [Watch Arammanas (objects) 5 sense objects and mind, that which knows!]. Don’t force the mind at all. Whatever arises to draw the attention of the Jit, go to that. This stage is for calming and centring the Jit and for observing aroms. It is OK to stay with this stage for an entire sitting if you’re really scattered, or simply to gain skill at it. You should also go to this stage if the mettâ arom is difficult to hold and is not coming together. Jit-bpen-Glang is satipatthâna/vipassanâ practice, and is necessary as the foundation for success in developing all other kammatthâna. Its only characteristic is its “glang-ness”. One should note /label /observe it. When you do this, the Jit will return to glang on its own, there is no need to force it. The path to glang-ness is through the arom, not by trying to pull the awareness back to centeredness. If you want, you can use a light mantra such as “centred” or “upekkhâ”. In this stage , our Jit should be clear and bright.

When reciting any light mantra (“Bones,” “Centred”, “may I be happy”) always keep a simultaneous awareness of the meaning as well.

[Take time in Jit-ben- glang, don’t just rush off, accomplish the aim, before moving on. The object is Jit-ben-glang, that is what you want.]

Step 3 – Anapanâsati [take time on quiet breath, allow mind to settle, don’t force it]

Watch the breath at the nose tends towards happiness, watch it at the belly tends towards equanimity. This stage is for making the mind bright and clear, and should be practised especially when one is tired. It has “bungkup” as its characteristic. Can be used on way out of mettâ as a samâdhi check. If you get lost, “gumnot” (to take note of or fix attention on) what has distracted you and return to the breath. Normally do 1-36-1-36. When very tired do 1-9-1-9. When very geng can do 1-108-1-108.

Step 4 – Daen 1

Use the parikam, “May I be happy and free from suffering.” Always keep repeating the parikam in this Daen and in others as well. Start Daen 1 by thinking of the parikam. The feeling of mettâ begins in the heart and feels soft and light. Never force the mettâ, be patient and gentle with it. When you feel the mettâ arom [usually around the chest] carefully hold it with your mental arms as you would a bowl full of oil, careful not to spill a drop. Let the feeling spread through your whole body in a natural way. You can go through your head, torso, arms, and legs to expand it and unblock tensions, and then to your entire body. To check it you can go through your body to feel if there is any places which have tension or in which the mettâ feeling is weak. Mettâ is not a feeling of affection, it’s a pure and genuine wish/intention for a person to be happy /safe etc. Do Daen 1 for at least a month before going to Daen 2. Daen 1 is the stage where most of the work will take place, the other Daen just build on it. When mettâ arom is strong and even throughout the body, the body and mind will feel like they are the same thing. When you can sustain a strong, even arom [throughout the whole body] in Daen 1 for 10 - 15 minutes, you can go on to Daen 2. Daen 1 is the most important! If mettâ arom is not even throughout the body, it is not yet the Uggaha Nimitta. The uggaha nimitta is the mettâ arom even and strong throughout the whole body, and this is the stage of khanika samâdhi. If the feeling of mettâ becomes too intense, you can go through the 32 parts to lessen it.

Going on to DAEN 2 - 4

In these stages the parikam is very soft. The mettâ arom is primary and the parikam is used only to nudge it. When changing stages, you don’t need to do very much. It’s the same nimitta, all you do is alter the parikam. Don’t spread it out, simply overlay the parikam over the mettâ arom. Each Daen has it challenges. Don’t be afraid to drop down a level or two if the current level is not happening, often this saves time. Daen 1-3 can only access khanika samâdhi. Daen 4 can start to access upacâra samâdhi. Daen 1 is where most of the work needs to be done and the others are just building on and refining that. If you drop into upekkhâ in any Daen, gumnot [take note of or fix attention on] it and firmly go back to mettâ. Always be clear where you’re at and work there. When you change levels be clear that you are doing so and why.

Note: Before going onto Daen 2, you should be able to have a strong and even arom throughout the whole body in Daen 1, and be able to hold it for 10 - 20 minutes. A typical sit might go as follows: Jit-pen-glang and anâpânâsati for the first 10 - 15 minutes, Daen 1 for 10 - 15, then Daen 2 and 3 [if possible] for 5 - 10 minutes each, and then Daen 4 for as long as possible, then descend as described below.

Daen 2

Liked person. Use the same parikam, but substitute the person’s name.

[Person used here must be of the same sex as you]

Daen 3

Neutral person. Someone that you know at least a little. It’s good, although not necessary, to choose someone whom you see daily. [Person used here must be of the same sex as you]

Daen 4
Disliked person. [Person used here must be of the same sex as you.] At this stage , the uggaha nimitta develops into the patibhâga nimitta and signals upacâra samâdhi. It’s like a qualitatively different thing in the sense that the arom starts going by itself without the need to be constantly tending to it. Daen 1 - 4 are the realms of khanika and upacâra samâdhi only. Appanâ samâdhi begins to arise in … [From a developed Daen 6 onwards, one can drop the mental recitation].

Daen 5 to 9

In Daen 1 - 4 you did not spread the mettâ arom, only overlayed the people [Daen 2 - 4] onto the existing arom. Now you proceed to spread it to all men for male /all women for female 5., all humans 6.,all devas 7., all brahmas 8., and all beings 9.. Appanâ samâdhi begins to arise in

Daens 5 - 9. Daen 5 - 8 are the domains of the first and second jhâna, Daen 9 of the third jhâna. Mettâ, because of its sukha, can’t take the mind beyond third jhâna.

Notes on Nimitta

1. Uggaha nimitta: It arises in khanika samâdhi and is called the “initial” or “preparatory sign”. In Ajahn Mahachatchai’s system, this occurs at Daen 1 when the mettâ arom is even and smooth throughout the whole body. The fully developed uggaha nimitta is felt to permeate the whole body. The intention of mettâ, the recitation of the parikam, and the tender feeling are all felt as one thing. We can still feel our body, but it is suffused with the mettâ arom. This nimitta can and should be fully developed in Daen 1, although going up and down [Daen 1 - 4 -1] many times helps to fully develop it.

2. Patibhâga Nimitta: This signals upacâra samâdhi [according to the commentaries] and it is called the “counterpart sign.” In Ajahn Mahachatchai’s system, this is like a qualitatively different thing in the sense that the arom starts going by itself without the need to be constantly tending to it..

Step 5 – Closing and Reviewing

Descending in order to Daen 1 and then do Jit-bpen-glang, especially noticing the mettâ arom and its disappearance. Spend a short reviewing the sit. What were you like coming into the sit? How did each stage go? What worked and what didn’t? Were there any questions or points to note for further experimentation?

Share merit.

Walking Meditation

Style 1: Gradually add new aspects until you are doing all of the steps. While walking and turning say, “Mee-taa, Mee-taa,” along with your footfalls. Walk slowly. When you reach the end of the path, bring up your hands in the chest-crossing mudra and say,” May I be peaceful and happy” three times. [Thai:] Turn right. Recite the phrase again. Drop your arms to the original position [hands folded in front of the body]. Begin walking with the right foot. When you begin to practice Daen 5, you can add the phrase, to the other.

Style 2: Begin with the right foot. Count your footfalls up to 16 and stop. Take 2-3 breaths and then turn. Begin walking again with the right foot and again go up to 16.

Daily Life Practice

Be aware of your arom, especially very negative ones such as anger, ill-will, jealousy, etc. Don’t get caught up in these. You can use “mettâ” as a mantra when you are doing simple activities. Don’t try to bring up Mettâ, just be aware of the jit. We can also keep reciting the mettâ parikam during the day, although this is only to keep the mind wholesome, not to try and develop the uggaha nimitta. If you can’t control negative arom [by doing jit-bpen glang] then your formal practice will not go well. You can keep the parikam in low gear [no need to look for the uggaha nimitta] and watch all defilements that arise [especially anger] in a jit-bpen-glang way. Even an experienced meditator cannot go higher than Dan1 outside of formal sitting.

Asubha Practice

When you view a corpse, one part of it will naturally jump out and catch your eye. Take this as your object, recalling it and using the parikam, “asubham.” After you are regularly doing Daen 2, you can use a skeleton visualisation [after jit-bpen-glang and before Daen 1] to combat lust.

ETC.

You can add reflections such as Asubha, 5 balas, 4 Iddhipâdas on your way in [after Jit-bpen-glang]. However, only do this after Daen 3 is firmly established.

Extra Notes:

In Daen 4, keep up the recitation, even if the Patibhâga Nimitta has arisen, only drop it in Daen 6 onwards; Even then the intention is kept up.

As you progress Daen 4 onwards the recitation should be subtle, like someone trying to dissect a floating lotus [too soft doesn’t cut, too hard it will sink].

In Daen 5 onwards when the mettâ is spread out, it is spread out like one does to one’s own body in Daen 1. Designate an area e.g. “in this room”, once it is filled, move onto a larger area e.g. “in this monastery” and so on. It doesn’t have to be an exact awareness of the space though. If you have a problem arousing the “feel” it is not necessarily the technique being unsuited, but the state of mind. Good, conducive state of mind, easy flow.

In Daen 5 onwards
Complete only when you reach the world. Kuti – Monastery – Shire – State – Country – Asia – World. Before going onto next DAEN do the reverse slowly: World – Asia – Country – State – Shire – Monastery – Kuti. Then go on..... Do not go further than DAEN 6, till Jhâna is reached. Just hang around, complete Daen 6; eventually Jhâna will arise.

Should any dosa arise & remain [feeling of failure etc] get rid of it by doing Jit-bpen-glang]

If the uggaha nimitta loses its “happiness”[sukha] quality & becomes more equanimous, then most likely you have stumbled into MOHA SAMÂDHI. So start again!

Daen 4. If it is well developed, there is no need to go back down to earlier DAENS [except when leaving sit] Just stay there for now, till you get a good understanding of when the

Patibhâga nimitta has really arisen or not!

Further notes from talking to Ven Sxxxxx

Once the Uggaha Nimitta is develop you can then sit with the awareness on all you feel. You really need only once to spread the feeling throughout the body [once it is well developed]. Once you obtain basically the recitation + feeling + some thoughts, then this is the uggaha nimitta.

If you are restless, you can focus on peacefulness of mettâ, even change the mantra for awhile [Passaddhi; or focus on Sukha (happiness) this is the remedy]

Practising the Iddhipâda + Balas one can have an individual approach to their development.

The use of the skeleton in Mahachatchai’s system, is basic Asubha, so this can be replaced by a corpse or whatever you prefer to use.

Just starting out with the recitation & a little feeling is the PARIKAMMA NIMITTA.

Just ignore the breath, should it arise in meditation during METTÂ BHÂVANÂ.

When changing Daens, if the Mettâ is strong enough, it will sustain itself, if not you can just “step down” again. [Play around a bit, get a feel for it].


Mettâ Meditation Instructions For Jhâna – Section 1a & 1b Questions & answers [KC]

Not formally approved by Ajahn Mahâ Chatchai.

Sujato’s questions on Mettâ practice

rrrMonday 20/12/93

[1a]
Question 1: The Visuddhimagga says one should sit in comfort. Is sitting in pain a particular thorn for mettâ practice and to be avoided or should moderate amounts of pain be used as a teacher?

Answer: The position itself is not important. One has to practise doing mettâ bhâvanâ in all postures. But it is good to train doing it cross-legged. Sit for 45 minutes at a time for the first week or until one feels comfortable with the sitting posture. Then gradually increase. When doing mettâ bhâvanâ one has to sit comfortably. If pain arises during the sitting period wait a little to see if it will disappear; if not, change posture. Dukkha is a teacher only in vipassanâ but not in mettâ bhâvanâ.

Only when one understands thoroughly the “cit-bpen-glang” can one investigate dukkha vedanâ. If the dukkha vedanâ does not disappear right after its arising [it disappear due to the power of “cit-bpen-glang“] it is not time to investigate dukkha vedanâ yet, says Than Ajahn.

Question 2: Sometimes the object becomes confused. Is the primary object the words I am repeating or the act of wishing happiness or the feeling of well-being that arises?

Answer: The very soft, tender feeling of loving kindness for oneself [more below] is the object of meditation in mettâ bhâvanâ. The softness, tenderness, gentleness one experiences in one’s heart when doing mettâ bhâvanâ is the mettâ sign, or mettâ nimitta or uggaha nimitta of mettâ practice or mettâ arom. Than Ajahn said that none of the three things mentioned in question no. 2 are mettâ arom.

[a] The words one is repeating are not the kammatthâna arom but are just the means to develop it.

[b] The act of wishing happiness is outside the boundaries of mettâ arom.

[c] The feeling of well-being that arises is not the mettâ arom but is the result or fruit of that practice, but not the mettâ arom itself. The difference might seem subtle at first, but it is a great difference, understand it well.

Question 3: When very strong objects come into awareness e.g. strong pain, strong pîti, sudden memories or insights should the primary object be neglected for a time to dwell with these or should I endeavour to always remain with the primary object?

Answer: One should investigate the disturbing arom, be it pain, pîti, memories, intellectual insights [real insights are completely silent and belong to vipassanâ practice. They cannot arise here] as stated in step 2.

Question 4: What is the sign that the maximum level has been reached?

Answer: The mind will know by itself. At first one is able to keep the mettâ arom for few seconds, then few minutes, then 5/10/15 or even 20/25 minutes; on and off at first, then on for those lengths of time.

Note: The Ajahn said that one needs to be able to sustain an uninterrupted flow of mettâ arom for 15 minutes to 20 minutes in level 1 [that is mettâ for oneself] before going to level 2 [that is mettâ for the loved and respected one]. The maximum length of time one can keep the mettâ arom for oneself comfortably is determined by the mind itself. Do not think about it, it will happen by itself. For some people it is for 15 minutes, others 20 or 25 minutes or longer sometimes. Repeat, do not think about it, it will happen on its own, and you will know then when, if trying “to push” and extend that length of time, the mind feels being forced to do the work and starts turning akusala [i.e. boredom, frustration, displeasure at not getting longer period of mettâ arom etc.]

Question 5: Is the sign of the maximum level simply the intensity, purity, duration or ease of attaining those qualities that were previously manifest or do some qualities or mental factors appear or disappear at this point? If so which?

Answer: The citta will know itself when the mind has reached its maximum of purity and softness says the Ajahn.

Question 6: How does one tell when the current level of mettâ equals the level experience in the previous period?

Answer: The mind will know on its own for sure. No need to worry about that. Trust your mind and the practice more than your thoughts about them. [Note by the translator]

Question 7: Should one mix the objects of mettâ to any degree or only practise towards the primary object at that time; e.g. when developed, mettâ towards the loved person, should one from time to time recall the mettâ directed to oneself or leave that aside completely?

Answer: Do not mix. They are practice 1, then 2, then 3, then 4. Then 4 – 3 – 2 – 1. For the time being stick to 1 only [mettâ for oneself]; being the only one you practice and you know.

Question 8: Is the maximum level of mettâ a peak experience or an average of a range of experiences? Should one be able to repeat it, sustain and abide in it fairly regularly?

Answer: Same answer as above. You will know by yourself. Do not doubt what should be done then, the mind will know for sure.

Question 9: Sometimes the pîti that arises is very strong grief/joy. It’s definitely a kusala dhamma, but it lacks the softness of purified mettâ. Should I deliberately sooth it down and calm it, throw off the exhilaration or trust that this will happen naturally?

No answer?

[1b]
I put all your questions to the Ajahn and I am writing his answers on a separate sheet.

Something quite important about the “jit-bpen-glang”, that is the equanimous mind, is that it is practised differently if done by itself as the only object of meditation during one sitting, or if done during mettâ bhâvanâ time. I explain: – 

Step 1

Let’s suppose you have decided to sit for 45 minutes doing the “jit-bpen-glang” as the only meditation object [main kammatthâna]. You are sitting with an equanimous mind when suddenly, outside the building some dogs start barking loudly and displeasure or irritation arises. You just mentally say with awareness, slowly “Displeasure “or “irritation “several times until that displeased or irritation “arom” fades away from your mind. Then you go back, or the mind goes back by itself to the “jit-bpen-glang”, the steady equanimous mind.

If you are thinking about your old girl friend and what you did with her at night or about next Wan Phra’s meal or about Ven. X who admonished you unfairly earlier this morning just say mentally and mindfully “Thinking, Thinking, Thinking” until the thinking goes away, then back to “jit-bpen-glang” where that thinking [or the irritation/displeased aroms mentioned above] completely disappear, melting into oblivion at least for that time. So it is a two-step practice.

Firstly, you mentally, slowly, mindfully with sati-sampajaññâ name the disturbance. Here, any kind of thinking is just “thinking”[unless you find a better label to go back to “jit-bpen-glang”].
Secondly, when the disturbance fades away, it is replaced by the equanimous mind, our “jit-bpen-glang”. After some practice, that change back to “jit-bpen-glang” happens automatically, after having named or even in some case, just perceived the disturbance.

Step 2

Now, while doing mettâ bhâvanâ, if disturbances arise [i.e. displeases/irritated or thinking, to follow the examples given above], you name the disturbance the same way as describe above but you do not return to “jit-bpen-glang” but straight to mettâ bhâvanâ instead.

“Displeased, Displeased, Displeased “then, that arom fading away [it will disappear because of previous practice of “jit-bpen-glang”, but do not think about it. Just practise step 2 as described.] you replace it by mettâ bhâvanâ arom, explained on the separate sheet. After some practice you’ll see that as you mentally, and with Sati Sampajaññâ say “Displeased, irritated or thinking “, that arom is automatically replaced by the mettâ arom, which comes up on its own to replace the disturbing arom.

When doing mettâ sitting, Than Ajahn advises 45 minutes only at a time. Do the first 10 minutes as in step 1, that is doing “jit-bpen-glang” only, to centre the mind well. During those first 10 minutes when the mind slips off you bring it to “jit-bpen-glang” every time, until it does not slip off, or very little, and is well-centred. That takes about 10 minutes, then start doing mettâ bhâvanâ as explained in the other sheet, and if disturbing aroms arise treat them as explained in step 2 above.

To resume: Sit for 45 minutes

[a] First 10 minutes: jit-bpen-glang only. If disturbing aroms arise treat them as in step 1 only.

[b] Remaining 35 minutes: Mettâ bhâvanâ only. If disturbing arom arise treat them exactly as stated in step 2.

Start each sit by “Namo tassa..... × 3 followed by the Pâli sentence “Imâham Bhagavâ attabhâvam tumhâkam pariccajjâmi.” × 3, followed by its translation, “Blessed One, I relinquish this my person to you”. This act of offering [we do it to the triple gem in our daily evening chanting] makes the mind strong and determined, and thus protects from external bad influences.

How to come out from mettâ samâdhi:

At the end of your 45 minutes sitting period your mind still in mettâ arom, just note mentally “mettâ mind “or “mettâ cit “few times until the mettâ cit by the fact of noting mentally changes into jit-bpen-glang. In fact same process as Step 1 of page 1, but here the mettâ arom is the object instead of the disturbing arom.

When the mettâ cit has been replaced by the equanimous cit, or “jit-bpen-glang “then investigate how 35 minutes earlier you started or entered mettâ samâdhi. This is called “Investigating Jhâna “. Although you do not have mettâ jhâna for sure yet, you need and will need this kind of investigation to develop it. The Ajahn says that when leaving mettâ cit for the “jit-bpen-glang “as described above let the mind by itself return to its normal state. In Thai they say “let the mind withdraw from samâdhi “until it is normal and workable, then “investigate jhâna ‘ as describe above.

Finish by offering your “patipat puja “[it means to offer the practice you just did] to the Buddha, Dhamma & Sangha. And transfer the merits accumulated by your practice to all beings or whoever you wish.

Please notice here that cit and arom are completely different. Luang Pho Chaa used to say, “cit is not the arom, the arom is not the cit. The cit is the cit, the arom is the arom.” Confer the talk Luang Pho Chaa gave to my parents in the book “Bodhiñana “third or second talk, I believe. If you still don’t understand ask Ven. Ajahn Pasanno to clarify the matter.

Uhara write “mettâ mind “or “mettâ cit “it means the cit having the mettâ arom inside it or being one with it. The normal person cannot differentiate cit and arom. But it is most important to understand the difference.
Do not attempt to go to level 2 by yourself, because there is a small transition practice between the two. You’ll receive information in my next letter if interested. Until then stick to “jit-bpen-glang “and mettâ level 1 to yourself only.

When starting to spread mettâ to yourself, sweep mentally your body few times from head to feet [not the other way], few seconds each sweep. In fact you sweep mettâ through your body until you feel the softness and tenderness of the mettâ arom in your mind. The Ajahn says it is a “starter “of the mettâ practice, to be done each time you start the mettâ practice, or each time you caught your mind slipping away from mettâ and you are bringing it back to it. Once the mettâ is in the heart, that is, after a few [sometimes only one] sweeping, stop sweeping then and stay with the mettâ arom.

------------------------------------------------------------------------------------------------------------

Beware: As mettâ is developed often the cit will fall into upekkhâ all by itself without you noticing the transition. This kind of upekkhâ is MOHA. As soon as you catch it go back to the soft tender mettâ feel inside your heart and spread it to the whole body with a sweep. Then remain with the mettâ, aware that the mind might fall into upekkhâ again [because samâdhi is building up]. This is normal and to be expected says the Ajahn. Remember, when doing 35 minutes mettâ bhâvanâ stick to it mindfully, with sati-sampajaññ(, for the whole 35 minutes period. Upekkhâ has nothing to do there; it in fact steals the mettâ arom. I repeat, this kind of upekkhâ feeling coming by itself to replace mettâ arom during mettâ bhâvanâ sitting is MOHA.

------------------------------------------------------------------------------------------------------------

During the day when doing normal activities either try to keep the mind with “jit-bpen-glang “without forcing, or maintain a soft low power [i.e. much less than when sitting in meditation] mettâ for yourself by repeating the words “May I be happy “and aware of the soft tender mettâ feeling in your heart. Mettâ will put you in a good mood but look normal in all your activities.
I asked Than Ajahn to describe exactly the mettâ nimitta and here is the literal translation of his answers:

“The softness/gentleness and tenderness as its maximum level that arise in our heart [cit] that we are able to feel/experience ourselves and which remains an adequate period of time [5 minutes and above].

 This is the real and true uggaha nimitta of mettâ kammatthâna “

The word kammatthâna being here used in its Pâli sense, that is, object of meditation, one of the traditional 40 objects.

----------------------------------------------------------------------------------------------------------

Do not give much importance to the two-week period of level 1. For many people it takes longer. It will for me — love for oneself is not part of normal Western upbringing. What is important is to develop the mettâ uggaha nimitta or mettâ arom for at least 5 uninterrupted minutes, then lengthen that period of time [mettâ for oneself being at its “maximum level” remember never force] for 10, 15, 20 minutes the mind all that time in mettâ-uggaha nimitta-samâdhi. As said earlier above when mind reaches its limit in holding the mettâ arom, mettâ samâdhi will start withdrawing by itself and akusala states of mind such as boredom or craving to get longer periods of mettâ will start to arise if forcing the mind to maintain the flow of uninterrupted samâdhi.

----------------------------------------------------------------------------------------------------------

Regarding walking meditation Than Ajahn recommends to walk slowly, softly; when taking right step inhale, when taking left step exhale; that is to say synchronise the walking with the breath. No need to recite any word or think about anything. Just be aware of the right step – inhalation, left step exhalation. It will feel uncomfortable at first, then with practice the easy synchronisation will happen. Walk for about 45 minutes at a time.

----------------------------------------------------------------------------------------------------------

Every Sunday morning there is a group sitting here, where the Ajahn leads mettâ bhâvanâ. The sitting starts at 9.30 a.m. and last until 11.00 a.m. Try to sit at the same time or if you can between 10.00 - 11.00 a.m. But do not go out of your way trying to sit if busy or sleepy.

Mettâ Meditation Instructions for Jhâna – Section 2 [KC]

Not formally approved by Ajahn Chatchai

My dear Sujato,
27/2/94

Some or many of the instruction given below might appear to you not too relevant, not so important, or even contradictory to what you have practised up to now on your own. And you might think, “Well, I have done it differently and the way I do it seems to give good results”. Please keep in mind that all those instructions are given by a master of “METTÂ JHÂNA” and are the fruits of a long experience in teaching himself first and others too. Which is not your case yet. If you wish to become one just forget for the time being about your own different views and opinions, and maybe experiments, about this mettâ practice. And just surrender humbly and faithfully to those instructions until you reach stage number 9.The development of mettâ samâdhi and all the different strange side effects it triggers (I let you discover them yourself, I shall not mention about them) might change your life. Just give this practice a fair try, as it is taught by Than Ajahn Maha Chatchai until you reached stage number 9, the final one, then on your own from then on you can fly or better sky rocket, as your mind wishes.

AND

Before I start explaining stage number 4 of this mettâ practice as taught by Than Ajahn, I have to write down a series of separate notes which due to lack of time I cannot structure in an orderly form. Sorry for the repetitions, but myself, I find repetitions most helpful. The Lord Buddha, as you know well, used them all the time in his teachings. Let us repeat a little.

(1) Myself
(2) Loved one
(3) Neutral

(4) Disliked
(5) All men [or all women for female]
(6) All humans

(7) All devas
(8) All Brahma
(9) All Beings (Sabbe Satta)






The first four “daen” or stages of mettâ practice.

Stages 1, 2, 3 and 4 are the most important ones; and the key stage is Stage 4, the practice starts taking off there.
I am using the word “stage ” but the Thai word “dean” _____________ meaning “country, land, territory, zone” gives a much better feeling to this practice.

Stage 1 is really a limited zone or “territory”, That is me and me only

Stage 2 is really a limited zone or “territory”, That is loved one and the loved one only, and no-one else.

All together there are 8 limited zones or territories, the last one, the ninth being ”APPAMAÑÑE” that is an unbounded, illimitable state of mind.

Stage 1 is a definite zone, a limited territory, one single person, me only.

Stage 2 is a definite zone, a limited territory, one single person, the loved one only.

Stage 3 is a definite zone, a limited territory, one single person, the neutral one only.

Stage 4 is a definite zone, a limited territory, one single person, the disliked one only.
All those first 4 stages are the domain of Khanika Samâdhi and Upacâra Samâdhi only.

With stages 5 (all men/all women); 6 (all humans); 7 (all devas); 8 (all Brahmas), we are stepping into the “restricted illimitable” so to say, the mind expanding, covering with mettâ citta not a single person as above but here an unlimited number of beings, but of one definite sections of beings.

With stage 9 (all beings; Sabbe Satta) we are stepping into complete illimitable and boundless.

Appanâ samâdhi or jhâna starts arising, at times only first, in stages 5 and above.

In stages 1,2,3 and 4, only the first three factors of the first jhâna i.e. vitakka, vicâra and at times pîti, appear and are present. There are of course some sukha and ekaggata but, very weak, not as factors of the first jhâna yet.

Mettâ to Men Only

Do you know stages 1, 2, 3, 4, and later 5, are done towards men only (your own sex)? That is very important. Proper mettâ nimitta would not arise if done on any person of the other sex. Please do not try to experiment with that. You can at the end of a meditation sitting transfer the fruit of your act of PUÑÑA, that is all the goodness, read KUSALA CITTAS, you have developed and accumulated during that sitting (even if there were many AKUSALA CITTAS there were some KUSALA ones, think of and transfer those ones.) to one woman such as your mother, or a sister, or a female relative who is dear to you and you respect, but do not, never make that women the object of stages 1, 2, 3, or 4. I repeat, for the sake of safety, wait to have completed stage number 9 before experimenting on your own.

Definition of the word “Mettâ” (Intention of goodwill)

Now, a very important point, too often misunderstood, about what mettâ citta is about. Mettâ is not, as commonly misunderstood a feeling (vedanâ) of affection towards one or many persons. That is KILESA, not mettâ.

Mettâ is a pure and genuine wish or intention (cetanâ) of happiness and safety for one person or a group of people. As it is said in the Karanîya Mettâ Sutta

“SUKHINO VA KHEMINO HONTU, SABBE SATTA BHAVANTU SUKHITATTA”

“Happy and safe, May all beings dwell in happiness “that is Mettâ.

And that is that very wish, that intention (cetanâ) pure and genuine for happiness and safety for oneself, for the loved one, for the neutral one, for the disliked one that has to be developed. This is mettâ Uggaha Nimitta that has to be generated and developed in stages 1, 2, 3, and 4.

Mettâ is not KARUNA

Another important point is that Mettâ does not include the intention or wish for the removal of suffering, that is KARUNA (compassion) another cetasika, another state of mind, another jhâna.

One has to know how to differentiate and isolate mettâ from karuna, the intention for happiness and safety from the wish for the removal of suffering.

On the sentence ”May I be happy and free of suffering ‘ Free of suffering is the intention for one’s well being and safety (=mettâ); and not for the removal of one’s suffering, which is karuna. That might sound a little complicated but when letting the mind dwell on this subject the difference becomes very obvious. Trust your mettâ uggaha-nimitta more than your pondering mind.

In his well known book ”THE BUDDHA AND HIS TEACHINGS” Ven. Narada Thera has a chapter towards the end of it entitled the ”Four Brahma Vihara” (or maybe the “four Appamâna”). The first section of this chapter is devoted to mettâ and in spite of its shortcomings (no mention at all of the mettâ nimitta which has to be developed) and paternalist and old fashion style the Ven. Writer, a great scholar, explains very clearly the meaning of the word/concept METTÂ, being an intention of goodwill. You could slowly read that relevant passage of that mettâ section several times until the meaning sinks into you and reappears clearly when you are sitting in meditation. It is this wish or intention of goodwill and happiness which might drop and loses its power when switching from stage 2 to stage 3, the mind taking the taste of the “neutral” person, and which encounters a resistance, the mind really hardening, when switching from stage 3 to stage 4.

Mettâ Is Generated, Not Sent (in Stages 1, 2, 3 & 4)

Another important point is that one does not send mettâ to anyone in stages 1,2,3 and 4. In stage 1, one starts generating and developing mettâ for oneself, the mettâ sensation usually being felt in the chest, or area around it. As you know, that soft and tender sensation is the mettâ uggaha-nimitta. When switching to stage 2, one thinks of the loved one and make him enter or makes him sink (no forcing at all, never, that would destroy the Kusala mettâ citta) into that wish and intention of happiness, into the mettâ uggaha-nimitta.

There is no thinking of that person and sending mettâ to him, emanating from our chest and reaching him over there where he lives. No, that would be a mistake. If you did so you would be exhausted yourself and the mettâ nimitta would weaken.

[I did it myself at first, not understanding the practice properly, in stage 3, sending a lot of mettâ to a neutral person, after sending it to my father (stage 2) I felt quite high but exhausted – stoned, but no samâdhi. To be avoided for sure].

When switching to stage 3 you make that neutral man enter into your mettâ nimitta, when switching to stage 4 you make that disliked one enter your mettâ nimitta too. Spreading and sending mettâ starts only in stage 5. Complete and master stage 4 before thinking of doing it.

NB: 1

In stage 1, as one think of the words (i.e. pay attention to their meaning).”May I be happy and free of suffering” one can slowly sweep that mettâ awareness or sensation from head to feet, that sensation spreading and permeating the whole body. But that is done in stage 1 only, as a starter. Then as one feels the mettâ uggaha nimitta of stage 1, as said above usually in the area of the chest, holding it with your mental arms as you could hold a bowl filled to the brim with oil, very careful not to let a single drop spill, you bring to your mind the words “May I be happy and free of suffering ‘, paying attention to the true meaning of these words. The spreading to head to feet mentioned above is done only in that first stage , stage 1. Not in any of the other stages.
Switching to stage 2 you still hold the mettâ –bowl and bring to your mind the loved one and the words ”May he be happy and free of suffering” making him enter into the mettâ uggaha nimitta, very careful not to drop a single drop, that is, to lose or forget the mettâ nimitta. Keep on holding it all the time the same way for stages 3 and 4, bringing to your mind as the same both the person concerned and the words wishing happiness concerning him.

NB: 2

If mettâ uggaha nimitta is gentle and tender sensation; the mind, him, is powerful. In Thai, Than Ajahn uses the words, “Mee Phalang”_________ [the mind]”has power ‘. The mind is gentle, but not weak. The mind has tenderness but not weakness.

The intention of mettâ is a powerful one. Otherwise samâdhi could not arise. One has to be careful when softening the mind to develop the mettâ nimitta, not to weaken it; otherwise one will fall asleep.

NB: 3

When describing the mettâ nimitta as done above I always use the word ‘ sensation”, avoiding the word ”mettâ feeling” or ”feeling mettâ”, making a point that mettâ is cetanâ of goodwill and not a vedanâ of happiness and affection for that person.

But of course, when feeling mettâ towards oneself or others one has a sukha vedanâ; a feeling of happiness. But that is a result of the intention of goodwill. The result of generating mettâ. But is not mettâ-citta itself. This is an important point.

Recapitulation of Stages 1, 2 and 3

Before starting to give recapitulative and complementary details on stages 1, 2, and 3, let me mention about the beginning of each sitting. Than Ajahn recommends to start with the sentence offering one’s body and mind to THE BUDDHA, repeat three times, as a protection from outside influences. If they do bother you, feel strongly that you have already offered your body and mind to THE BUDDHA, that they belong to him, and let what wants to happen, happened. That will deter them, weaken them, put them off.

“Imâham Bhagavâ attabhâvam tumhâkam pariccajjâmi.” [Chant 3 times]

Then, always start with “CHIT PEN KHLANG” (___________________) the mind which does not like or dislike, which neither receives nor rejects, the true balanced equanimous mind. Do it for a few minutes until you feel your mind is not being bothered by akusala mental states, and is relaxed.

Then, as a second thing, do for a few minutes the mental visualization of your skeleton as a whole, not as parts, until you feel peaceful and ”sabai”. Than Ajahn said even three minutes are enough if you can develop that sabai feeling quickly. ”Visualization” here means just ‘ thinking of”, ”bringing to mind”, no trying and straining to see your bones.

Then, as a third step, starts stage one, spreading mettâ to yourself. This is the usual beginning of each sitting when developing stages 1, 2, and 3. When starting stage 4 practice when mind does not feel strong one has to develop the four iddhipâda [chanda, viriya, citta, vimamsa, in English the word iddhipâda being rendered as

“path of accomplishment” or ”basis for success”] as a spring board, to be done just before starting stage 1. In other words, this new practice placed between the mental visualization of one’s skeleton and the start of stage 1. All will be explained to you in details in the second part of this letter.

Notes on Stage 1

Stage 1 is quite straightforward. You develop, build up, strengthen that intention of happiness for yourself, This stage has to be very well developed and established as one starts developing stage 4.

If stage 1 is not well developed [the mettâ uggaha nimitta] one can do stage 2 and 3, but in stage 3 the mettâ mind will lose its strength and will not be able to even enter and sustain stage 4, mettâ for the disliked, which uses a fair amount of mental power.

Than Ajahn says that when developing stage 4, one should first remain in stage 1 for ten minutes. That means, once you feel the mettâ nimitta established in stage 1 hold it and maintain it for about ten minutes before switching to stage 2. Keep stage 2 and 3 for about 5 minutes each, then pass on to stage 4.

A note just in case I forget it later, as an answer to your question about the switch from stage 3 to 4. The answer is that as you are in stage 3 with a well established mettâ nimitta for the neutral one, having done it for about 5 minutes and the feeling it is time to pass on to the next stage then, as soon as you are thinking of the disliked one, making it enter your mettâ nimitta the switch to of stage 3 to 4 is being done, and as you keep on with the disliked one as your object, you are dwelling in stage 4.

Notes on Stage 2

This is an interesting stage where one can feel the difference between affection and true mettâ, especially if taking as object of stage 2 a beloved person we have known all our life. Our father or an elder brother are good examples. At the beginning of one’s practice these two mental states, mettâ and pema are mixed.

If doing stage 2 with pure mettâ, the switch to stage 3 flows. If doing with affection the mind drops down, because it is not possible to have an equal feeling of affection, based on upâdâna, attachment, for your father as you have for a person met for the first time in your life this morning. If doing stage 2 with pure mettâ, the pure intention of goodwill and happiness will flow from beloved daddy [stage 2] to Mr. A [stage 3], who stepped into the monastery this morning, asking if this monastery is called Wat Pah Nanachat. The above notes on stage 2 are my own private experience and not Than Ajahn’s words. But feeling they might be helpful in bringing an important point to clarity, I am sharing them with you. In stage 2 [now we are back to Than Ajahn’s teachings] if the mind gets into raga [trains of thoughts] at once bring the mental visualization of your skeleton into the mind. When raga has vanished, back to mettâ sensation and restart stage 1, then when feeling it established, back to stage 2.

Notes on Stage 3

How to define a neutral person: No it is not a neutral, neutral, neutral man; that would be very difficult to find indeed. A neutral person, Than Ajahn says, is someone you neither love [who is not dear to you] nor dislike. And as such he does not fit as the object of stage 2 and does not fit either as the object of stage 4. Than Ajahn said it is better to choose a person you have exchanged a few words with, with whom you have a connection, even if it is few words. You know him and he knows you. Do not choose for example an unknown person, sitting 20 meters away from you, who just came into the monastery for the first time this morning and who just left without saying a word, or even paying attention to you. Samâdhi would arise with difficulty with such an object.

Myself [my notes again] I try to choose a monk I do not know and start a short conversation with him [where from? When ordained? How many pindapata routes in his, or this monastery? Anything to make him speak to and look at me]. Back in my kuti I use him as an object of stage 3. A feeling of sympathy might arise from using him as an object. But I do not let it develop into attachment or interest in him. Slight sympathy or polite friendliness is still within the domain of “neutral” in this practice. In stage 3, I always choose a monk. I am more comfortable with monks. Back to Than Ajahn.

Important: Do not change object during a single sitting in stages 1, 2, 3 and 4.
This means if you have as an object your father in stage 2, neutral person Mister A in stage 3 and despicable Mister X in stage 4, stick to that person for each stage during the whole sitting. In other words, if sitting for one hour and generating mettâ to daddy stage 2 you can pass through stage 2 as many times as you want but keep daddy as your object of stage 2 for that whole sitting. If sitting for one hour and generating mettâ to neutral Mister A, do not start generating mettâ to neutral Mister B, and neutral mister C etc. during that sitting. If you dislike Mister X and take it as object of stage 4 you can go up and down the scale stages 1, 2, 3,4/4, 3, 2, 1/1,2,3,4 as many times as you want during that sitting, but keep Mister X as the object of stage 4 during that whole sitting.

If sitting once in the morning, once in the afternoon, once in the evening. For each different sitting it is OK to change person/object and take your father as object of stage 2 in the morning, your elder brother as object of stage 2 in the afternoon. And Ajahn Pasanno or Jayasaro as object of stage 2 in the evening. Same explanation for objects of stage 3 and 4.

But Than Ajahn says it is better to take, if you can, people who live with you, who are around you. [I myself do it for stage 3. My object of stage 2 and 4 are both in Europe [stage 2] and Europe and Thailand [stage 4]. Fortunately, I do not have enemies, strong dosa karmic connections.]

As you can remember, objects of stages 1, 2, 3 and 4 besides being all men; must be men who are alive at the time of your practice. Uggaha nimitta cannot arise for dead objects of stage 3 and 4. But you can share the fruits of your act of puñña to them at the end of your sitting after the mettâ practice.

If I remember properly, I believe Than Ajahn said once not to change frequently person objects in stages 2, 3, and 4. What is important at this stage is to develop the mettâ uggaha into patibhâga nimitta and here we are using people as a tool of our practice, as objects to develop mettâ samâdhi. This is a technique to develop samâdhi, to develop jhâna, to develop sammâ samâdhi. It is a tool. Once you have completed stage 9 (here we are again) Then you can generate, develop and send mettâ to people who you feel deserve it. But at this stage of the practice mettâ uggaha nimitta is the only criterion. If you feel as I do that it is better to stick to one person in stages 2, 3 and 4. Just forget about other people. I repeat, mettâ uggaha [and then patibhâga, in well developed stage 4] nimitta is the only criterion.

Recitation of the Words of Mettâ

Than Ajahn stresses here to avoid stopping reciting “MAY I BE HAPPY …….” in stage 1, “MAY HE BE HAPPY …….” In stage 2, 3, and 4. Do it all the time, slowly, softly; giving meaning to those words and holding [the bowl full of oil again] the uggaha nimitta carefully all the time. Avoid, as I did first, to stop reciting the mettâ words when feeling the nimitta is clear and alive, feeling at the same time that the recitation is in the way and is becoming troublesome. Mara at work again.

A rule of this practice is to keep the recitation going all the time slowly-slowly; gently-gently, but with sati-sati, during the whole of stages 1,2,3and 4.

What ever your personal feeling for it might be. Actually it is a good friend, a helper. Only in well-developed stage 4 when the uggaha changes into patibhâga, with all the symptoms present accompanying the change [all that will be explained later] can recitation be stopped because the nimitta does not have to be held any more. It is completely steady and stands on its own. [I only repeat Than Ajahn’s words here, I haven’t reached that stage yet. But the way he describes it using the words “stepping into another dimension, another world” tends to make my mouth water. Here better forget about the”2 weeks period” completely. I do not think myself it is feasible within two months, at least for me. But one never knows …]

9.04 p.m.

I shall have these five sheets mailed to you tomorrow. Our next lesson will be “All you wanted to know but never dared asking about the practice of stage number 4.”

9.51 p.m.

I just reread the whole letter and I cannot leave as such. Here are the addenda:

1. Please do not think too much about this practice and specially forget about trying to see the factors of the first jhâna. Remember restlessness of mind and doubt are two of the five hindrances, hindering our attainment of samâdhi; they are Mara’s tools.

In normal time Than Ajahn recommends to either do” CHIT PEN KLANG”, the fully aware equanimous mind, or just keep the soft feeling of mettâ in oneself, slowly reciting the word mettâ … mettâ …. mettâ in one self.
Forget for the time being to analyse the mind, investigate aroms, or do thinking vipassanâ. Only CHIT PEN KHLANG or mettâ, mettâ. This is a training into samâdhi. It is very easy to without being aware of it, self-sabotage the practice.

2. I find myself using both stage 4 and stage four, as a number and as a numeral. Do not think that one is an emphasis on the other. They are equal.

3. Please remember when withdrawing from samâdhi at the end of a meditation sitting to do it step by step, finishing by investigation of the process of getting into it [or not having been able to get into it] and the process of with drawing from it. It is a important practice when one is developing jhâna said Than Ajahn.

After that you can transfer merits as a very last step of our meditation sitting. An important one though. It is called patti–dana–maya. The more you give the more you get; and not the more you lose. It is like giving out a teaching, the more you teach it, the more it reaches people. You do not lose everything. It just multiplies. The simile is from Than Ajahn. The more puñña you make, the more they get, and the more they get the more you get in return from having given it to them in the first place.

EVAM, End of Part 1


Mettâ Meditation Instructions for Jhâna – Section 3 [KC]

Not formally approved by Ajahn Chatchai.

Mettâ bhâvanâ stage 4 - Mettâ to the disliked or hated one.

If one can do this stage 4 successfully, it is called sîma-sambheda, [the breaking of the barriers or the destruction of the limits, that is the barriers of prejudice, which differentiate and divide between myself, the loved one, the neutral one and the disliked one.] Our mind will then be mahagatta-citta [the mind that has become great]. It is called great because it is no longer limited by the barriers of prejudice. The object of this stage 4 will be people we disliked and we will generate our intention of goodwill of happiness to them.

Enthusiasm for the practice.
This stage 4, mettâ to the disliked, is the last one [of Dan1, 2, 3, 4] and uses energy in the act of developing mettâ to people we do not like. At the beginning of each meditation sitting we have to check within ourselves if we have real interest, real enthusiasm for developing this practice. If we do not have real enthusiasm for this practice when doing stages 1, 2, and 3, our mind will get stuck in stage 3 and will become neutral, indifferent, just like the person-object of our meditation. Then boredom and apathy will set in. The meditator, correctly so, returns to stage 1 to rebuild the uggaha nimitta, then goes back to stage 2 and 3, then again in that stage 3 the mind turns neutral and indifferent, the mettâ nimitta vanishes. And again, and again, finally the meditator feels bored, discouraged and dejected. All because of the lack of real enthusiasm, real interest for the practice.

This happens to many meditators doing mettâ bhâvanâ. For this reason we need to make the 4 iddhi-pada arise and develop them properly. They will empowered the mind and give great energy to it.

What are the 4 iddhi-pada?

Iddhi-pada means path of accomplishment or basis for success. They are 4 dhammas absolutely necessary to reach any result, to attain any aim, both in the worldly sphere as well as Dhamma practice. Without them there’s no success, no accomplishment.

They are:-

1. CHANDA [will, aspiration, zeal enthusiasm.]

We have strong desire and great liking for the thing we wish to accomplish. Chanda means desire in Pâli. Kama-chanda means desire for sensual pleasure, sensual objects; which is very akusala. But chanda, desire as iddhipâda, is kusala. And extremely so. It is Magga Sacca, the path leading out of suffering, and not samudaya sacca, the cause of suffering when applied to Dhamma practice. It is the wish, the desire to develop sîla, to develop samâdhi, to develop paññâ. To tread the path laid down by the Lord Buddha. To get out of suffering either through samatha or definitely through samatha + vipassanâ. We have an aim, here mettâ jhâna and we desire it, we wish to realise it. We like it, love it, we have strong, strong enthusiasm for practising the way leading to that result. This chanda is not only extremely and completely kusala [wholesome] but it is absolutely necessary. We repeat, chanda is will, desire, enthusiasm for Dhamma practice.

2. VIRIYA [energy, effort, exertion.]

When we have chanda because of our desire and enthusiasm, energy will arise by itself. It is this viriya that makes us persist. Which gives consistency, which does not let go of the work to be done. Exertion here means to keep on with our effort, to make it flow uninterruptedly. But it is subtle, there is no room for violence here. Wisdom, vimamsa [see below] is necessary for that.

3. CITTA [applied and active thought]

It means our mind keeps on thinking of the meditation object, is concentrated on it, and does not waver. The mind steadily thinks of the object. The mind is determined and does not let the meditation object slip off. Here again, no violence should be applied. Wisdom is necessary.

4. VIMAMSA [investigation, examination, reasoning, testing]

Vimamsa is the wisdom factor of the 4 iddhipâda. It is complementary to the 3 other ones. It is this wisdom that examines the results of what we are doing. It reasons about the causes and effects of what we are doing, which tests and tries to ameliorate the results of what we are doing. It relaxes what is too tight, and tightens what is too slack. It eliminates what is useless and develops what is useful. In our practice, for us, it concerns our mettâ bhâvanâ, regarding our ability to hold and develop our mettâ uggaha nimitta, and later patibhâga nimitta. Vimamsa is not transcendental, lokuttara wisdom, which sees, understands and penetrates dukkha, anicca, anatta and the 4 Noble Truths. No, it is not. It is good and simple wisdom, which investigates, which examines, which tests, reasons and ameliorates. The 4 iddhipâda work together and sustain each other.

The arising of the 4 iddhipâda in oneself.

And how to make them arise in oneself? These 4 dhammas are in us and are part of our mind; but they do not manifest all the time, especially when the mind is under the influence of their opposites. They are there, latent, but we have to arouse them. They are the permanent potential or potentiality of our mind. When you cannot see them in yourself do not think they have vanished. No, they are there, latent and waiting but temporarily overcome by their opposites that is:

1. lack of enthusiasm, of will

2. then laziness, lack of energy, not willing to put up an effort

3. the distracted confused mind which cannot remain focused on a simple thing.

4.the lack of sharpness of mind, the dumb mind which accepts submissively, which does not wish to investigate, test and ameliorate the situation; and take us out of our predicament when we get stuck in our practice.

How to arouse them in oneself? First, just think slowly of their meaning, until you feel it is in yourself. Then enquire: “Is there chanda in myself?” “Has chanda arisen in myself?” If it has not yet, then, dwell again on the meaning of the word, and again check within yourself if it has arisen, if you can find it being present in your mind. Pass on to viriya. Dwell on its meaning and check if you can find it present in yourself. Then pass on to citta, and then pass on to vimamsa the same way.

At first some of the 4 dhammas can be felt easily, some not so easily. That is normal. Keep on practising, keep on working these 4 iddhipâdas and little by little, day by day, you will see them growing in yourself and they will literally empower your mind. They empower the mind so much that they are absolutely indispensable. They are the conditions “sine qua non” for the development of psychic abilities, of psychic powers. The word iddhi means psychic power. In Sanskrit, the word is siddhi
. Iddhipâda can be translated as the way to psychic powers. But do not think about them yet. I just write that bit on psychic powers for your knowledge only. But later after stage 9...

How to use the 4 iddhipâda in our practice?

Than Ajahn says that [remember you have done jit-pen-glang and visualisation of your own skeleton for few minutes previously] when you feel the 4 of them present in your mind, then enter stage 1 as usual and once the mettâ uggaha nimitta has arisen hold it and maintain it for about 10 minutes. You can try shorter periods at first but in stage 4 Than Ajahn says to keep it unbroken for 10 minutes.

When the uggaha nimitta is felt to be well developed, well held, one can remember it well and one feels good in oneself, then pass on to stage 2. You keep for 5 minutes, then pass on to stage 3 and keep it for about 5 minutes too.

Please do not bring different people-object in stages 2 and 3 [and even 4] during the same meditation sitting, as explained earlier. If you did samâdhi, could not stand and support itself properly. If boredom or Jit-pen-glang arise while in stage 3, return immediately to stage 1. Rebuild the nimitta, then back up stage 2 and stage 3 again. But if we aroused enthusiasm for the practice by using the power of the 4 iddhipâda, as described above prior to entering stage 1, there will be no problem in stage 3, and we will be even able to remain in it comfortably to 10 or even 20 minutes. When the 4 iddhipâda have arisen our mind is completely bent on Dhamma practice. Ask yourself, “Do I have chanda, viriya, citta and vimamsa for this Dhamma practice or not yet?”

STAGE 4 IS DIVINE LAND

Because there is no difference between me and other people, even enemies [which in the land of humans is a way of thinking hard to find indeed, very uncommon.] If we bring stage 3 to completion when we pass on to stage 4, we will find it difficult to perceive our enemy, our mind bent on mettâ only. When passing from stage 3 to 4, if the mettâ mind hardens and stiffens and tend to resist, come back directly to stage 1. Rebuild it, then back-up to stages 2, 3 and 4.

The change from mettâ uggaha nimitta to mettâ patibhâga nimitta.

In stage 4 if we can develop mettâ to the person we dislike steadily for 10 minutes then the uggaha nimitta will change and will feel very comfortable and tender, so soft that we are almost not able to feel it, but at the same time we know very well that it is there. When the uggaha nimitta changes, it feels very light and soft, but it has much power. This is the patibhâga nimitta. This patibhâga nimitta is steady and does not alter, does not increase or decrease. When withdrawing from stage 4 to stages 3, 2 and 1, the mind will not drop, will not fall down as with the uggaha nimitta, but will remain on the same level. This patibhâga nimitta is firm and steady and does not need much effort to maintain, unlike the uggaha nimitta which needs to be watched and held all the time, least we lose it.

There is no sending of mettâ.

Even in stage 4 we do not send our mettâ to the disliked person. We just hold the uggaha nimitta and think of that disliked person at the same time, holding the uggaha nimitta within us all the time. [Remember the bowl full of oil]. After some time as mentioned above, a change will take place on its own, and the uggaha will become the patibhâga nimitta. As we establish the intention of happiness for that disliked person, our mind is right here. It does not go anywhere. It is here and holding the uggaha nimitta. It is its only duty.

If one starts spreading and sending mettâ in stage 4, the mind’s power will spread out [leak out] and the mind will be weakened. At this level of practice our mind has still little power. To have enough power to start sending mettâ, one needs to have completed stage 4 and brought it to its fulfilment.

Than Ajahn repeats: In stages 1, 2, 3 and 4 we only try to hold and maintain and preserve the mettâ uggaha nimitta. In stage 4 the work is exactly the same. The only difference is that the uggaha nimitta changes into patibhâga nimitta. But the work of the mind is exactly the same in all 4 stages.

The Main Obstacle of Stage 4

The main obstacle of stage 4 is the hardening of the mind [the mind rebels and does not want to mettâ-love person 4 as much as person 3] as one is passing from stage 3 to stage 4. If this happens, return to stage 1 and rebuild the nimitta well; then back up to stages 2, 3 and 4. If necessary, do it again as long as the stiffening of the mind during transition stage 3 to 4 remains. But if the 4 iddhipâda have been developed previous to entering stage 1 and if the uggaha nimitta is well developed in that stage 1 we will not meet that problem when passing from stage 3 to 4.

Remaining In Stage 4 for a long time.

In stage 4 we will feel that our mind has become very light, has become very special. When feeling so, do not stop dwelling in stage 4, quickly satisfied by the good result of your practice [i.e. do not think “well my stage 4 is well established now, I can stop this sitting and do something else.”]

Than Ajahn stresses to maintain and prolong and keep on dwelling in stage 4 as long as one is able to do so comfortably. Try to keep it a minimum of 20 minutes.

Mettâ Mind Soft but Powerful.

The mind dwelling with the uggaha nimitta is soft and tender, but not weak. It has strength, it has power because it is free from the kilesa of dosa, hatred. If the mettâ-intention is soft and tender, the mind, him, has power. If the mind is weak, thina-middha, sleepiness will arise. This is a very important point.

End Of Our Anger/Hatred For Person Disliked.

When developing stage 4, the disliked person as our object, the reason and cause, the ground of our anger for him will gradually decease, slowly, day by day, until in the end we see it vanish all together. The patibhâga nimitta has might, has power.

A Note on Stages 5, 6, 7, 8 and 9

Stages 5, 6, 7, 8 and 9 are in fact the same stage , but the difference lies in the object of each of those stages to which our mettâ is aimed at. In those five stages we send our mettâ, extending and expanding our patibhâga-nimitta to those groups of beings, doing so everywhere and in all directions, and not as a focused beam of mettâ. As an answer to a question about the samâdhi power stage 5, 6, 7, 8 and 9 Than Ajahn said that they can all be done with upacâra samâdhi only, but that samâdhi would not stand being too weak to be properly used in those stages. He added that stages 5, 6, 7 and 8 are the domain of 1st and 2nd Jhâna, and that stage 9, the last one, is the domain of the 3rd jhâna. Mettâ bhâvanâ, because of the sukha involved in it, cannot take the mind to the 4th jhâna.

Maintain the Recitation all the Time

In stages 1, 2, 3 and 4 we have to keep the recitation of the mettâ words relevant to each stage going on softly, slowly, but steadily all the time. It should not stop at all, carefully holding the uggaha-nimitta at the same time. Only later in stage 4 when the patibhâga-nimitta has already been well-developed and established can one drop the recitation of the mettâ words. Later on, once we have become proficient and our practice is very well-established, first by thinking of the person-object of stages 1, 2, 3 or 4, we obtain at once mettâ nimitta, and we can do without the recitation of the mettâ words.

Layout of the practice when developing stage 4

1) Start the sitting by doing the “Chit pen klang” (upekkhâ citta) to cleanse the mind of the other mental states. Only one “arom” of the mind, one mental state, the “chit pen klang”, which neither likes or dislikes, neither grasp nor rejects, neither receives nor refuses. Do it for a few minutes only, until the mind is free from other mental states.

2) This is followed by a short mental visualization of your whole skeleton (about 2 minutes).

3) Then develop the four iddhipâda, or 5 bala (explained below). One group each day. (You can experiment with one group each sitting if you feel it brings good results, i.e. do either the four iddhipâdas or the five bala before stage 1).

4) Then

· do Stage 1 for about 10 minutes

· do Stage 2 for about 5 minutes

· do Stage 3 for about 5 minutes

· do Stage 4 for about 20 minutes

Those timings represent the length of time you are holding the uggaha-nimitta once it has arisen in your mind. If the uggaha-nimitta is well established and well developed as mettâ-samâdhi arises, then, our mind will feel light, it will feel like stepping into another dimension. The mind’s power will be different (from the one we are accustomed to). The world that we see will have another face, and it will feel like being a different world we are now living in.

The five “Powers”, or Bala

They are called Bala, power, because when those Dhammas are in the mind, their opposites cannot overcome them because the mind has been “empowered” by them. They are saddhâ, viriya, sati, samâdhi, paññâ.

1. Saddhâ: Faith

Faith in the Buddha, in the reality of its enlightenment, in the practice we are doing which develops real samâdhi, and faith in ourselves, as being able to develop and succeed in our practice.

2. Viriya: Energy

Similar aspects as viriya-iddhipâda but here viriya is the viriya of the 8 fold path. The energetic mind, which is watching that no akusala has arisen in it. The energetic mind, which gets rid of akusala mental states that have already arisen. The energetic mind which arouse kusala mental states, including, of course, our meditation object when it has temporarily faded away. The energetic mind, which develops and brings our meditation object to completion. This is viriya.

3. Sati: Mindfulness

The mind remains with our meditation object because our sati is strong and nothing can dislodge it.

4.Samâdhi: Concentrated Mind

Because of this strong mindfulness the mind is well-established and remains steadily focused on our meditation object.

5. Paññâ: Wisdom

Wisdom that is up to the present moment. It sees at once when akusala arises, and how to overcome it. It knows that our mind is dwelling with our meditation object and it knows how to properly develop its completion object.

(N. B. This paññâ here is paññâ-bala. Paññâ as a limb of Enlightenment is Dhamma vicaya sambojjhanga*, the wisdom of vipassanâ ñânas. We are still into samatha bhâvanâ at our present stage . Power-wisdom is necessary.)

*Working along with sati sambojjhanga and viriya sambojjhanga.

The arising of the five Bala in oneself

Same way as with the four iddhipâda. First, just think slowly of their meaning, until you feel it in yourself. Then ask yourself , “Is there, now, saddhâ in myself?” or “Has saddhâ arisen in myself?” If it has, remember it is a “power”, you will feel the mind becoming strengthened and powerful, the power of “saddhâ”. Keep on practising, it will soon become obvious to you. Some technique for viriya, for sati, for samâdhi, and for paññâ. As you feel the five bala present in yourself, then, enter Stage 1 as usual. Remember to alternate this five bala development just before stage 1 with four iddhipâda development.

The way to become an Ariya

Than Ajahn recommends a practice, which, he says, is the path leading to the realization, or said more moderately, a path assisting the vision of becoming an Ariya. This practice consists of dividing one’s day from 6am to 6pm into four different parts of three hours period each.

· from 6am-9am

· from 9am-12pm

· from 12noon-3pm

· from 3pm-6pm

For each 3-hour period we determine not to be separated from mindfulness, from sati. Before each period we think in ourselves and determine “During this period of three hours I shall remain with mindfulness all the time. I shall not be separated from mindfulness. ” Before 6.00 a. m. and after 6.00 p. m., we do not determine anything. But our sati development will by itself carry us through those periods too. Besides, before going to sleep, we think in ourselves and determine: “I shall sleep with mindfulness, I shall not sleep separate from mindfulness, and I shall wake up with mindfulness. ”

As soon as we wake up, right then, we catch our mindfulness and retain it with us during our pre 6.00 a. m. activities. Important: Sitting in meditation during any of these 3 hours periods is included in “not being separated from mindfulness.”

Watch Anger. Watch Anger. Watch Anger.

Than Ajahn stress here that in daily life there is something very important to do, that is to watch one’s mental states and moods arising out of dosa, anger, angry thoughts, angry moods. Watch out. Then having seen them, note “thinking, thinking ‘ softly, slowly then “Chit-pen-glang” or mettâ feeling in oneself. If one does not watch and check one’s train of thoughts and moods of anger one’s meditation will not progress well, stresses Than Ajahn. Anger disappears, but not the person.

In stage 4, when the uggaha nimitta has been developed and reached its fulfilment there will be no need to hold it and sustain it any more. Our mind will be still and remain in that mettâ arom, and we will not have to hold it any more. The feeling of enmity or dislike between the two persons [myself & the disliked] will disappear, our anger, a desire for getting even, for revenge will vanish. At this point the uggaha nimitta has changed into the patibhâga, and sometimes we can even stop the recitation of the mettâ words and just look at the patibhâga nimitta. At this time we are still thinking of that person. He does not disappear from our mind. What disappears is the irritating and painful sensation of anger for that person. We should not misunderstood that the person-object has to disappear in order for stage 4 to be complete.

Sîma-sambheda [breaking of the barriers, of the limits]

Patibhâga nimitta is so called because it is sure and steady, and there is no need to hold or develop or work on it. This is sîma-sambheda [breaking of the barriers]. This sîma-sambheda is realised when stage 4 has been developed to its completion. In sîma-sambheda there is still the awareness of the 4 persons; me, the loved one, the neutral one and the disliked one. But what has disappeared is the feeling that we love one of the 4 more than the others. There is no perception that one of them is loved more than the others.

Whom do I love the most?

Then, when we withdraw our mind from these 4 stages, remembering how our mind felt while the mind was in those stages and examine if at that time we did like one person more than the others or not. Check whom we loved the most when our mind was dwelling in those 4 stages. Was the mettâ love equal for all or not? Could we separate one person being loved more than the others? Keep on entering those 4 stages, then upon withdrawing investigate whom did we love the most. Keep on doing it until we see that our feeling for the 4 is the same, because the mettâ uggaha nimitta is equal in those 4 stages. Examine the nimitta too. Look into it. When it becomes patibhâga the nimitta will be very distinct.

This is still upacâra samâdhi going towards appanâ samâdhi, or jhâna. In stages 1, 2, 3 and 4 there is vitakka and vicâra all the time. Pîti at certain times only, but sukha and ekaggata do not appear yet. This pîti is not steady and does not stand. It arises then disappear, arisen and disappears. This is the characteristic, the personality of upacâra samâdhi. Only in stage 5 and further stages will sukha, ekaggata and appanâ samâdhi [jhâna] appear clearly.

Stage 4 is no Jhâna yet

In stage 4 it is not possible to develop jhâna yet. Although it is sîma-sambheda, the mind in stages 1, 2, 3, 4 is not universal because it is still limited by the object of mettâ; the mind has boundaries, four of them. It is limited to only four people. The mind is not appamâna, unlimited, unbounded yet, because it is restricted by the limited amount of people it generates mettâ to. This is why jhâna cannot arise. If we want to develop jhâna, the mind has to be without limits, without bonds, without zones or territories. A limited amount of people prevents its expansion. If we want to develop jhâna the mind has to be appamâna, unlimited.

Mettâ-ceto-vimutti [deliverance or liberation of mind through the power of mettâ samâdhi]

As we start stage 4 mettâ-ceto-vimutti starts as well, the mind going beyond prejudice towards any of the 4 stages, towards any of the 4 people. When the mind has completely gone beyond prejudice for those 4 people, not loving one more than the others, not preferring one more than the others, then there is no-one left in this world, because any individual or group of people has to be either loved, neutral or disliked. There is no-one outside it to be divided, to be preferred, and what is left is unlimited love for unlimited number of beings. The mind is then absolutely and completely free of any opposition, of any destruction, liberated from any trace of dosa, anger. This is mettâ-ceto-vimutti. Freedom of the mind from the kilesa of dosa through mettâ. But in stage 4 our mind is still at the level of upacâra samâdhi. For true mettâ-ceto-vimutti to arise the mind has to be appamâna, to be jhâna. In stage 4 our mind is still pamâna, limited and restricted by the quantity of beings, but it is the base and foundation of jhâna, the path of mental development leading to jhâna.

3 Main Obstacle to the development of samâdhi

Being asked about the 3 big obstacles that every meditator has to meet and conquer when developing samâdhi. They are sleepiness, mental weakness and bodily pain Than Ajahn Mahâ Chatchai answered. Sleepiness [thina-middha] is the biggest obstacle for people who are developing mettâ bhâvanâ. Mental restlessness is checked by doing Chit-pen-glang and as far as bodily pain is concerned as we keep sitting in meditation and developing samâdhi, bodily pain will gradually disappear little by little.

Strong overpowering thina-middha [sleepiness]

But sleepiness is the big obstacle to the attainment of jhâna and every meditator before reaching that level of samâdhi has to meet with this kind of overpowering sleepiness and in order to conquer it we will use any means and devices we know of to conquer it. As one practice develops and one is getting closer to jhâna attainment every meditator has to meet this strong kind of sleepiness, which is not the usual drowsiness and torpor we know. But an absolutely overpowering and irresistible sleepiness, just as if someone was pressing down on our head. This is a point, a checkpoint that every meditator has to pass through. As soon as we start thinking “May I be happy and free from suffering... ” Bang!

Our head falls on our chest, our mind absolutely overpowered by this very strong kind of thina-middha.

Count our breath 36 times

If this happen, count your breath 36 times [32 times for women]. In and out, count 1 breath; in and out, count 2nd breath; in and out, count 3rd breath etc up to 36 breath. After having counted our breathing in and out 36 times our mindfulness will be awaken and alert enough to keep on with our mettâ practice. And then enter stages 1, 2, 3 and 4 as usual. This kind of strong sleepiness can happen in any of the four stages, and not only in stage 4, prior to the attainment of jhâna. But if we are so sleepy that we cannot even count, then get up and walk.

Up to 36 breaths but still sleepy

If we can count up to 36 breaths but our mind feels still sleepy, then just let go and relax. Let the mind be at ease, without thoughts of generating mettâ or thoughts about the person-object of our practice. Just let go, relax, be at ease and let the mind return by itself to clarity. When the mind feels clear again and complete, then restart stage 1 as usual.

But suppose that after counting up to 36 breaths our mind does not feel clear and comfortable even after letting go and relaxing. Then instead of restarting stage 1, restart counting your breath 36 times one more time. If after that 2nd counting of 36 breaths the mind still feels drowsy and unworkable and overcome by sleepiness. When there is pîti, sleepiness cannot arise.

Counting 36 breaths will fight all 3 obstacles

These 3 obstacles; sleepiness, mental restlessness and bodily pain can be fought and overcome using that method of counting 36 breaths.

About restlessness

If the mind feels very restless, first let go and relax. Then go into jit-pen-glang. Look at the arom that bothers the mind and make a slow mental note thinking, thinking. Then when the thinking has stopped, if dosa or raga persist, make a slow mental note “dosa, dosa” or “raga, raga”; then return to jit-pen-glang, the mind which neither likes or dislikes; which does not grasp and does not reject. Then start counting 36 breaths as describe above.

About bodily pain

If one meets bodily pain, first put your attention on that spot. If it becomes too much to endure, then rest. But sometimes if we do endure a little that feeling of pain vanishes or the mind loses interest in it and moves [or jump] to another object.

If, for instance, our spine aches we just fix our attention on that painful spot. Usually after 5 minutes the mind that was focusing on the pain has left the painful spot and is dwelling in the heart, with the mental aspect of that pain. In fact it is the mind that orders the pain, the body has no meaning, it’s only the nerves because they order the pain. But repeat if the pain becomes too much to bear; scratch, shift, move or just get up, or relax laying down. Be careful of not “fighting “the pain. Beware of akusala cittas, we are doing mettâ bhâvanâ here.

Another thing you can do is to fix your attention on the painful spot and generate mettâ there for some time. Because we tend to hate parts of our body that are responsible for our experiencing dukkha-vedanâ. Which, of course, only increases the experience of pain. Let us remember and keep in mind the words of the Lord Buddha.

“There is no paññâ [wisdom] without jhâna,

There is no jhâna without paññâ.“

[i.e. If one does not have paññâ, jhâna cannot be realised. And if one does not have jhâna, paññâ cannot be developed]

END OF PART 2

P. S. 1. If in stage 3 the mind becomes neutral or dull, and the uggaha nimitta is lost; return to stage 1; but passing at least briefly [long enough to know you are there] through stage 2. If in stage 4 the mind hardens, or if for any other reason the uggaha nimitta fades away or is completely lost, return to stage 1; but passing through stages 3 and 2 on the way too. As a rule, both on the way up 1-2-3-4 or down 4-3-2-1 never jump over stages.

P. S. 2. At the end of each sitting, before the sharing the merit done, remember to recollect how you got into samâdhi [be it either weak, medium or strong] and the different stages you went through during your sitting. If samâdhi arose, what were the causes of it rising. If it did not, or if it deteriorate, what were the causes of its absence or its deterioration. This is called in Thai “Phijarana Jhan”, that is Investigation of the causes of Jhâna. Most important practice says Than Ajahn, in the development of samâdhi, aiming at jhâna attainment.


Mettâ Meditation Instructions for Jhâna — Section 4a [KC]

Not formally approved by Ajahn Maha Chatchai.

rrr30th June 1994

Dear Ven. Sujato,

I just finished re-reading this 30-page letter written as an answer to your queries you had address to Than Ajahn Maha Chatchai.

There is a great amount of new important material in those pages such as the detailed explanation and description of the fully developed mettâ nimitta in stage 1 or the new instructions on mettâ walking meditation found at the end of this letter. Precious material indeed, which will take some time and much practice to digest fully. I have to apologise to have stuck to a literal translation with its inherent clumsiness and repetitions. As you know, my aim has always been to transmit to you Than Ajahn’s instructions as accurately as I could, even if the cost of maiming English grammar and syntax, as well as being very repetitive and sounding rather pompous and authoritarian at times. But Ven. Ajahn Maha Chatchai has a Dhamma practice to offer, which, if properly developed can bring many determined meditators into jhâna(s); into sammâ-samâdhi, and eventually into seeing the Dhamma in this very life. And to get Than Ajahn’s message I had to cut niceties of language and quickly get to the point. And, of course, my poor command of your tongue is responsible for all of the too many repetitions and grammatical mistakes. I have done my best and I rest satisfied with the results. You are used to this practice by now and to my written style, too.

I am sure that all the instructions will be intelligible to you although often you might find yourself having to read them, and re-read them several times to get the full meaning. This is normal. As you can see I have supplemented your questions with my own questions to acquire as much knowledge as I could on the different topics of your enquires from Than Ajahn. Now, you might feel quite embarrassed when realising the amount of precious time used in order to trans-literate, then translating, then revise the translation of this precious work. You might feel indebted to me and unable to properly repay this debt of gratitude for this Dhamma Dana to you. And I hope you do feel like that. And I dare say, yes, indeed, you are in debt, you are in bonds, you are a prisoner and you are chained. And here I am fixing the price of your release:

One fully developed mettâ uggaha nimitta, as explained, described and taught by Ven Ajahn Maha Chatchai in these pages. Until then you shall remain in bonds, you shall remain chained by the chains of your nîvaranas [hindrances] by the bonds of Mara, the wicked one.

“In bonds you are, O Sujato,

With fervour develop that nimitta

With it defeat Wicked Mara

And be released from the debt you owe.”

(By Thitiñâno)

Please receive this gift of mine as my anumodana to your Bhikkhu ordination.

Phra Thitiñâno

Question 1: In the Jit-pen-glang and visualisation of a skeleton done before each sitting, can I use a mantra such as “upekkhâ, upekkhâ” or “atthi, atthi”...?

Answer: At the beginning of our practice as we are develop... ??? and inward perception or feeling of its meaning.

Question 2: I have been very careful not to associate this practice with any stress and strain, such as sitting through excessive pain; practising when very busy etc. or anything else where akusala cittas are likely to predominate. If I practise at times like this, I just do the Jit-pen-glang. The problem with being so precious towards the practice is that the delicacy can become weakness and necessary qualities of mind such as determination, confidence and fearlessness can be neglected. Can you suggest a skilful way of cultivating these within this practice?

Answer: In order to develop those qualities [i.e. determination, confidence etc] our practice must have already reached stage 4 [mettâ to the disliked], after having already developed stage 3 [mettâ to the neutral one]. Those qualities will be developed by developing the 4 iddhipâdas and at the same time as the 4 iddhipâdas that we will develop in order to give power to our mind and to reach success in our practice [i.e. arising of the patibhâga nimitta and attainment of mettâ jhâna]. If we tried to develop them at the beginner’s level in this mettâ practice our mind would stiffen and harden. But the arousing of the 4 iddhipâdas can be done in a gentle way every morning as we wake up. As soon as we wake up, still laying in our bed, we think “chanda, viriya, citta, vimamsa”, we bring them to mind and arouse them until we feel them in our mind. As soon as we can feel and experience them in us, those 4 iddhipâdas will spur our practice with determination and energy.

At the beginner’s level we do not arouse them at the beginning of our sitting meditation. As said above is done only starting from stage 4 [disliked person] and above. But we arouse them outside our sitting periods, starting from the moment we wake up, in order to be acquainted with them. How is it done? Simply by thinking in our heart, “Chanda, Chanda, Chanda, Chanda,... ”, just thinking [or maybe feeling] in us of the meaning of the words, in our heart and in our whole body [lit. trans. but important point] until chanda arises and we experience the wish, the desire to do the work intended, to do samâdhi if we intended to do so. If we direct our mind to sitting in meditation, then we will want to sit in meditation; If we direct our mind to do any kind of activity, then our mind will want to do it. There will be contentment and satisfaction with the thing or activity we intend doing.

Question: Do we need to think of an aim we wish to realise before we arouse the 4 iddhipâdas in our mind?

Answer: Yes, there is iddhipâda because there is an aim [lit. target]. If we have no aim, nothing we wish to accomplish, the 4 iddhipâdas will have no power because they will not know what direction to take, which way to go, which thought [of doing, accomplishing something] to empower. If we arouse them in us but do not give them an aim, they will be weak because they won’t be able to accomplish and bring success in anything, since we didn’t give them an aim.

This is an important point. When developing the 4 iddhipâdas we, beforehand, must have an aim, an objective, an intention to do something. This is the condition of them bringing success in what we endeavour.

For example, if we wish to repaint our kuti, we can arouse the 4 iddhipâda, thinking of the work of painting as our aim, as our target. By awakening the 4 iddhipâdas our chanda; wish and desire to accomplish that work will arise; as well as viriya; the energy to do the work; as well as citta; the mind remaining interested in the work and not escaping and daydreaming about something else; as well as vimamsa; the wisdom which knows what is happening and how to improve the efficiency of our work. They work together and the 4 have to work together to bring success in whatever activity we do.

Iddhipâda = Way of success; To be successful, one needs the 4 iddhipâdas.

Question 3: The cultivation of the 4 iddhipâdas and 5 balas are ways of bringing up the strength of mind, but the notes you sent me said only to do this in stage 4. If I feel it would be helpful, should I do this also in earlier stages?

Answer: Yes, you can but not when sitting in meditation, but outside [as explained above]. We should do it when waking up in the morning as we are still lying in bed. In stage 4 we do it at the beginning of our sitting, but in stages 1, 2, and 3 we can cultivate them outside sitting periods but not during sitting periods.

Question: You teach to develop stage 1 as often as we can. Suppose we are sweeping the monastery grounds and recite in our heart “May I be happy and free of sufferings” would it be proper and useful to bring to mind the 4 iddhipâdas at that time?

Answer: If we have reached stage 4 already, no problem, you could do it. But this is the practice of someone who has reached stage 4 and is coming down to stage 1 and is thinking of the 4 iddhipâdas inside that stage 1. This is the practice of someone who has developed stage 4 already. Not before it.

[N. B. To avoid a misunderstanding please keep in mind that even for the experienced meditators Than Ajahn said that only stage 1 can be developed outside formal sitting, and to refrain from bringing to mind stages 2, 3, 4 etc. while doing other activities, even while walking in meditation. More to come on that point.]

Question 4: The visualisation of a skeleton is a very important part of the practice, however, I find it difficult to hold the idea of my skeleton in mind, and also that it is not a very powerful counter to râga. Should I still keep doing it?

Answer: Yes, keep on doing it, as you keep on practising it, it will become clearer and clearer. But if we are already skilled in another object of asubha, such as skin, liver or some particular bone of our skeleton, then we can take it as our object of meditation. But it is more difficult to do than visualisation of the skeleton. Do not investigate other people’s skeletons. Start with your own until you can see it clearly.

[N. B. “Visualisation, investigate, see...” means to bring to mind as you would, right now, bring to your mind the mental picture of your kuti, wat’s sala or the house you were brought up back home. Just bringing to mind the memory of the image and not straining to perceive a visual nimitta.]

Question: Can we investigate [i.e. bring to mind] different parts in successive order looking for the one which will arouse in us the perception of asubha?

Answer: If we keep on doing the skeleton as our sole asubha object this practice will definitely bring results.

Question: Can I use an external object such as the skeleton in the sîla, photos etc. to make the image more concrete?

Answer: As far as asubha photos are concerned, they should not be used at all in the practice of asubha kammatthâna. Because they belong to a body, even dead, they might arouse râga in us. This has happened to many meditators. This is not proper asubha practice. If it is a skeleton, be it a man or woman, râga cannot arise. Looking at an anatomy book and comparing photos of human [male or female] bones with our own bones can be done. This is proper practice and can be done.

NB: Asubha on bodies should be done in the context of real events, such as an accident you have witnessed and wounded people lying on the pavement, or a decomposed body found in a forest etc. But not from photos.

Question: What about doing only investigation of our skeleton as a practice for half an hour, an hour or even more?

Answer: This can be done. If we have the time, we can do it.

Question: Do you have anything else to advise concerning asubha kammatthâna?

Answer: If you want your asubha practice to give real results you have to be in the middle of real events. Such as a wounded or injured body in an accident. If this happens look at the injured body, and picture and retain in your mind [lit. make it stick to your eyes], the part of that body you know you will use as your object of asubha kammatthâna. When in our practice we can remember and visualise that asubha image properly it will arouse samvega [wholesome stirring and agitation o???

Question: I am treating walking meditation exactly as I would treat sitting meditation, that is to say doing “jit-pen-glang”, visualisation of a skeleton, then mettâ bhâvanâ stage 1?

Answer: You can do it, but when walking the mettâ arom is moving too, it is not the same as when sitting still. That is why we are asked to fix our mind on only one arom [object], whatever it is, which will still our mind and establish it in a concentrated state, in samâdhi.

[N. B. About walking meditation please see addenda at the end of this letter]

Question 5b: Sitting cross-legged for me almost always involves a degree of tension and strain from containing the body in a [for me] quite uncomfortable posture.

Answer: If you feel tension, strain and stress, just notice that and do the jit-pen-glang. You have to notice it, then do the jit-pen-glang until the tension and strain little by little fade away.

Question: But if strain and tension do not fade away but remain. What to do then?

Answer: If you notice and do jit-pen-glang, they have to disappear. If we are concentrated, in a state of samâdhi, it is not possible they would not disappear.

Question: Yes, but what to do if the mind does not calm down and remain agitated?

Answer: If strain and stress do not disappear when we do Jit-pen-glang, it means that we wish them to go away, we want them to vanish and disappear, and our jit is not glang. This indicates that another mental activity has appeared in our jit, that is, hidden restlessness and agitation of mind. They are concealed and we have to deal with them and make them vanish. Just notice them + “Jit-pen-glang”. They will disappear.

[N. B. “jit-pen-glang” is “jit-pen-glang”. There should not be any wish for anything to disappear in the jit-pen-glang. If you find any wish, deal with it with the jit pen glang itself. Subtle but important point please: remember that the true “jit-pen-glang” is clear pure and bright, devoid of any activity but its ‘glang’-ness.

Than Ajahn went on to say:]

In order to develop mettâ we do not have to sit cross-legged on the floor. We can do it in a chair. But when we need to use it at a time of anger or annoyance, who will rush to fetch us a chair to sit on to generate our mettâ? This is why we have to train ourselves to sit cross-legged, to be able to sit and generate mettâ anywhere. Who will bring us a chair when defilements possess our mind and we wish to overcome them?

Question 5C: It seems that experiences such as pain, joy, frustration, insight can trigger in me involuntary body reactions, such as knees flapping, backstraining skyward, face twitching etc.

Answer: These are manifestations of pîti, are not an obstacle to our practice. It is a phase of our practice and we have to go through it. It is normal. When those symptoms arise notice them as “pîti, pîti,...” plus “jit-pen-glang” and they will disappear. Right after that our mind will be steady and established. Pîti arises from concentration. When sitting in meditation enduring painful physical feelings, pîti can arise as well. Having arisen it will go away, and right after disappearing our mind will feel concentrated. Do not be afraid of the manifestation of pîti; after a certain time they will disappear on their own. When they arise in our practice we do “jit-pen-glang”, and they will cease. While developing mettâ bhâvanâ, symptoms of pîti arise, they will do in each meditator, but usually not as vigorous as those described in the question. Typically the body sways from side to side, and at that time the meditator is well aware of the swaying too. This swaying symptoms relieves sleepiness very well.

(Than Ajahn went to say:)

Surroundings and external conditions are very important at the beginning of our practice, and we should seek for true adequate conditions for practice at this beginner’s level, that is before we develop stages 4 and 5, before we obtain the patibhâga nimitta and reach upacâra samâdhi. When we develop Stages 1, 2, 3 and 4 we have to pay attention to the place where we live and meditate and to the people we frequent. If we are tense or restless, walk meditation first, then come and sit. When walking meditation we can do stages 1, 2, 3 and 4 but in truth, when walking we should remain at stage 1 (mettâ to oneself) and refrain from doing other stages because they cannot be properly practised and reach their fullness while walking.

What one can do is to do walking meditation in stage 1, then, when the uggaha nimitta is well developed, sit immediately in that stage 1 without doing the “jit-pen-glang” and visualization of the skeleton. That is to say, we do stage 1 walking, then sit in meditation continue doing stage 1 without transition. Only the body posture has changed but not the arom of our practice, i.e. stage 1. Then sitting, we as usual go from that stage 1 to 2 to 3...

Question [No. 6]: When changing from “jit-pen-glang” to visualization a skeleton [N. B. it should be my skeleton], should I make the visualisation “sink into” the already “jit-pen-glang” nimitta as you describe in going between stages of mettâ bhâvanâ, or should the new perception replace the old, a completely new practice at that time?

Answer: As soon as we have decided to stop doing the “jit-pen-glang” and start the skeleton bones, as we start thinking of the skeleton, the jit-pen-glang automatically disappears. These two aroms are not related at all. One arom replaces the other. When doing the skeleton bones our mind remains with that mental images until it either appears as a visual nimitta in the mind, or else until the mind is well established and fixed in the mental image and is at ease, “sabai” and undisturbed.

[N. B.] To some meditator, the mental image will eventually develop into a visual nimitta to others it will not. This is not important and is the result of good samâdhi + samvega feeling + appropriate past parami. The important point here is for the mind to be well established on the mental image to be fixed on, and at ease.

Question 7: In daily practice I find I naturally drop into recalling “May I be happy, May I be free from suffering” rather than “mettâ, mettâ.....” as you suggest. Is it O. K. to practice like this?

Answer: You can use either wording. Whatever words or expression arouse tenderness and softness in our heart can be used. The wording of the mettâ formula is not fixed or restricted. Use what works for you.

Question 8: You say that investigation and analysis of the mind or its ‘aroms’ has no place here. What about the case where akusala states of mind arise consistently and repetitively over a period of days, effectively blocking the practice, such as overwhelming sleepiness you talk about, or extreme râga, etc. Should one not investigate these tendencies in order to be able to get beyond them and continue with the practice? Or should one just continue trying to practice regardless, risking the straining of the mind this could cause?

Answer: Fix your mind in the present and focus it on whatever real and existing arom arise in it at that time. Here we come back to the first step of our mettâ practice, that is to say, to first arouse the arom ‘jit pen glang’ in our mind, then whatever unwholesome akusala arom arise in it we make our mind “pen glang” in order to completely eliminate that akusala arom from our mind, to drive it out from it, and purify our mind with nothing but akusala remaining and dwelling in it.

Question: Should we investigate and look for the causes and reasons of dosa or râga arom in our mind?

Answer: No. Just the real and immediate present which arises right now. We stick to the focus on it, and purify it if necessary. Present arom, present arom, present arom, only and exclusively. If we take up this kind of conceptual vipassanâ we might end up taking our life. This has happened to many people. They go asking themselves “Why this state of mind? Where does it come from? How does it arise? What are the causes? Why so much dukkha? How does it come about? Why is life suffering? Why is it so much suffering? Why do we have so many problems? These problems all arise from the fact of being alive, don’t they? And wishing to escape from their dukkha, to go beyond it, they do not want to remain alive any more and go fetch a rope. Exit. This has happened to many conceptual-vipassanâ meditators. They lose their sanity because of this thinking vipassanâ and go fetch a rope. They cogitate, ruminate, they ponder, brood, mull over and their intense cogitating, pondering, brooding, mulling over and ruminating-vipassanâ bhâvanâ ends up not with a transcendental insight, but with a worldly loop. (Sorry, I couldn’t resist). But some of them are very talented in giving talks. ??? dosa but keep on practising, then stress and tension will arise, won’t they? What to do then?

Answer: Know those ‘aroms’ as they truly are, as they arise in the present moment. See them as you experience them, recognise them as you meet them, right now, in your mind. Notice them as they are + ‘jit pen glang’. That is all. Do not let them go lose in your mind because, without us being aware of it at all, they might get the better of our mind, become more intense and aggressive, and explode in it as we are unmindful and oblivious of them. This kind of practice is frightening. Therefore we will get rid of those akusala ‘aroms’, states of minds, by means of noticing + ‘jit pen glang’. Fix your mind on the disturbing ‘arom’ until your jit is glang, centred and equanimous, and becomes “phong sai” clean and pure and bright. As soon as your jit is “phong sai” the disturbing aroms will automatically disappear.

Question: What are the characteristics of that jit “phong sai” the pure, clear and bright mind?

Answer: The jit pen glang is pure and clear and bright, free of any trace of unhappiness and affliction, and one feels very at ease; light and at ease.

[N. B. Phong sai is a characteristic of the jit pen glang. When our jit is glang it is Phong Sai. As soon as our jit loses its balance and equanimity it ceases to be phong sai, and becomes disturbed and afflicted by dosa or by rage.

Question No. 9: I have noticed a subtle aversion to practice either when starting, or having started in continuing, even when the practice is going well. I just don’t seem to be able to completely content to stay with the object. This aversion seems to be derived from the effort needed to arouse the uggaha-nimitta and to sustain it once it is in place. I suppose it is just the nature of the unconcentrated mind, not yet beyond defilements, to be discontent. Any suggestions in how to deal with this?

Answer: This condition arises from too much strength and determination in our practice, this excess being the cause of the patigha, aversion, you are experiencing. Here viriya, energy, is too intense, the force of the intention to do the practice is more than what is necessary. There is true energy, yes, but here its side effect is the patigha, aversion for the practice. This is why we have to put up the proper amount of energy, and not have it in excess. If our viriya [energy, endeavour] is in excess, it is then far ahead in front of the qualities of concentration (samâdhi) and mindfulness (sati) and does not come together with them. Those qualities are not balanced. They do not arise together. There is only viriya, isolated as a leader, and that results in mental restlessness and aversion for our practice.

[N. B. Than Ajahn here is referring to the simultaneous presence and balance of three of the five indriyas/balas, i.e. saddhâ, viriya, sati, samâdhi, paññâ.]

Question: What to do to practise properly then?

Answer: We need viriya, and sati and samâdhi too. But we must have saddhâ, faith, confidence, in the first place. We need to develop the five indriyas/balas and experience them in us. If we have saddhâ heading these five qualities, then patigha, aversion, will withdraw and disappear because saddhâ and aversion cannot cohabit together. Do not have viriya in excess of the others [specially viriya devoid of real saddhâ]. Viriya, energy, here means the determination and eagerness we have in our heart. Just have the right amount of it, not too much.

Question: You said that if let on its own our jit (mind) will eventually go down to unwholesome aroms. When we are practising stage 1 then suddenly become forgetful and lose awareness of our mettâ arom (i.e. uggaha nimitta), our mind turns akusala at once, and when we return to our mettâ arom the mind tends to resist and does not want to develop it any more because it is tainted or akusala. What to do in such a situation?

Answer: In such a situation we have to go back to the jit pen glang and make our mind equanimous, balanced, and still again [N. B. Don’t forget “phong sai” too]. When our mind is glang, then we restart developing mettâ. In our mettâ practice we do not initiate it by developing mettâ right at the beginning of our sitting periods. You can’t do that, because in order to develop mettâ, the mettâ arom has to be gently accompanied by 5 indriyas/balas. They have to happen and exist simultaneously. We need to have saddhâ — faith and confidence in ourselves. We need to have saddhâ- faith and confidence in our practice. [N. B. Please remember that Mettâ bhâvanâ has been very highly praised by the Buddha and will enable us to develop jhâna/s, in order to develop sammâ-samâdhi and reach Nibbana in this life. Nothing less.] We need both saddhâ in ourselves and in the practice for reaching the full development of our mettâ uggaha nimitta.

If we only have the isolated energy factor in our mettâ practice, this energy as we practice gets blended with tanhâ [craving]. We practise and have energy for the practice in order to get and obtain the mettâ nimitta. This wanting to get is tanhâ [craving]. Tanhâ is the cause of the arising of viriya, but this energy, this effort, is wrong effort, not right effort.

[N. B. Than Ajahn at times used the term 5 indriyas, at times 5 balas, at times both simultaneously. Their meaning is the same. Than Ajahn says that in samatha practice it is not possible to differentiate the indriyas from the balas. Only when developing Vipassanâ successfully can one distinguish their difference. Do not feel puzzled by his use of both categories. Their meaning in jhâna/s practice is identical.]

Question: Excess in viriya (energy) causes patigha (aversion), isn’t it so?

Answer: Wanting, wishing for, craving for something is tanhâ. It is what in us, makes us want to get something until we do get it. This tanhâ is the cause of, and produces, viriya because we need energy in order to get and obtain, in order to fulfil our wanting, in our case, wanting to get the mettâ feeling, or mettâ-nimitta, or mettâ jhâna/s. This viriya is dissociated from the other four indriyas. It is not balanced with saddhâ, with sati, with samâdhi, and is the cause for aversion to arise in our meditation practice. Aversion arises because the five indriyas are weak. We need to adjust them and make them cooperate. We need to adjust saddhâ first. Saddhâ come first, the other indriyas follow it. Start again from saddhâ

[N. B. Saddhâ [faith, confidence] here means confidence that the Buddha realized true and full awakening; confidence that mettâ bhâvanâ He so highly praised, leads to jhâna and sammâ-samâdhi; confidence in yourself that you can and are capable to develop the mettâ-nimitta and will become proficient, competent and accomplished in the development of uggaha and patibhâga nimittas and mettâ jhâna/s. You can do it, I can do it. If lay-people in Bangkok, busy with their work and family life, can do it; why not us, bhikkhus, dwelling in monasteries? I can do it. I can do it. I can do it. And I am gonna to do it. There is no other way. This is saddhâ-indriya, saddhâ-bala. Saddhâ as a faculty, saddhâ as a Power.]

Question 10 [in fact a series of questions]: Could you please explain again how to hold and sustain the mettâ uggaha nimitta?

Answer: Holding the mettâ nimitta means to maintain the awareness of the mettâ feeling in us, or in other words to keep the mettâ feeling, experienced as tenderness and softness going on in one’s heart.

[N. B. "mind”, “heart” and “jit” have exactly the same meaning. The heart is not in the chest, and the mind in the head. Please read below]

In truth, the fully developed mettâ nimitta does not dwell in any particular spot in us but is felt and experienced throughout our body. Between those three things, the intention (cetanâ) of mettâ, the recitation of the mettâ words, and that gentle and tender feeling, there is oneness, and the three are one single experience, that means that what is perceived is only that mettâ awareness, that perception of tenderness and softness existing within us. At that time we can still feel our body, our arms, our legs, etc, but throughout the flesh of our arms and legs, and in every molecule of our body, can be felt and experienced the presence of that tenderness and softness of mettâ. In fact if we really pay attention we will notice that this intention (cetanâ) of mettâ which arises in us is emitted from within us and causes the birth of that feeling of tenderness and softness which can be felt throughout our whole body. In the end, in our body as well as in our mind, inside us as well as outside, what remains is only that overwhelming perception of tenderness and softness of mettâ. Tenderness-Softness-Mettâ. Only throughout our whole body. It has to be felt penetrating, permeating and suffusing our whole body. This is the characteristic mark (and properties) of the mettâ uggaha nimitta.

Question: Can meditators who haven’t started doing stage 2, 3 and 4 develop and experience such a complete uggaha nimitta in stage 1, the very the first stage ?

Answer: Yes, they can. And it should be developed as described in that first stage . If the uggaha nimitta is felt in only one part of the body, the size of, let’s say, our fist, then when we start stage 2, 3 and 4 the nimitta will have little power. It will be weak lacking in strength.

Question: But when you are instructing meditators in starting stage 2, 3 and 4 you do not ask them to develop stage 1 to such an extent before going to stages 2 and 3. Am I right?

Answer: This is true. Because if we had to wait for the complete development of the uggaha nimitta before starting stage 2 and above, it would make the practice very slow and tedious. But in fact it should be like that (i.e. full development of the uggaha nimitta in Stage 1 before going on to stage 2). But as we practice stages 1, 2, 3 and 4 the fullness of the uggaha nimitta will progressively grow and develop until it reaches completion on its own. We just keep on practising. When we say that only a perception of tenderness and softness is established in us it means that if at those times some interfering thoughts arose in our mind we would just notice them (i.e. “thinking, thinking”) and they would quickly vanish, and what remains would be that steady perception of tenderness and softness (i.e. the uggaha nimitta). No need to start again from “jit pen glang” because the uggaha nimitta is still very present. In that stage of developed uggaha nimitta only a big disturbance would cause the loss of the nimitta, which would be replaced by a feeling of aversion or anger. Then it would be necessary to return to “jit pen glang”, then back to mettâ. If this happens do not get upset, because it is a normal happening (i.e. strong disturbance causing the loss of the mettâ nimitta) in every meditator’s practice.

Question: He says that the mettâ nimitta appears to him as a ball located in his diaphragm. Do you have anything to say about it?

Answer: His nimitta has to be developed and improved. He should remain in stage 1 and make the nimitta spread out, penetrate and permeate his whole body. The mettâ has to be experienced in the whole body not localised in one part of it, This wish of developing and spreading the nimitta is not tanhâ, but an intention which is pure [pen cetanâ thee booriout].

[N. B. Please be cautious of the level of intensity you are using when softly trying to spread and extend the nimitta throughout your whole body. It is not done through sheer will power but by very skilfully increasing the power and extent of that feeling of softness and tenderness blended with the mettâ cetanâ. Yes, a real skill indeed. A real art.

[Than Ajahn went to say:] The words “fully developed mettâ nimitta” means that we feel the mettâ permeating our whole body. That’s it. Which means there is only mettâ which appear and is present in our body as well as in our Jit/heart/mind. The body and the mind are mixed and joined in that perception. There is one single mettâ feeling in our body and mind. There is no difference in the mettâ perception and experience of our body and of our mind at that time. Both mind and body are soft and tender. No difference of perception.

Question: At that level, is it possible to separate the citta from the body?

Answer: Yes. They haven’t joined and are bound stuck together. They haven’t united into one, but that feeling of mettâ is the only thing perceived. Among the body and the mind there is this one feeling, this one perception of softness and tenderness. We still can feel our head, our nose, our ears and tongue, etc. We do know them but in them and in all the other parts of our body, there is only that softness and tenderness feeling of mettâ which is manifest, which exists and which is real.

Question: In that state, when I think of my nose or of my feet there is that softness and tenderness feeling of mettâ inside my nose and in my feet, am I right?

Answer: Yes indeed. And that is truth and reality. That is not just thinking about it. (It is a true and genuine, factual and authentic perception and awareness of a veritable experience of, a tangible knowledge of that soft and tender perception of mettâ which manifests throughout the entirety and totality of our nâma and rûpa as we can perceive them, as they are completely permeated by the mettâ nimitta.)

[N. B. This last sentence is, of course, my own but my duty here is only to make sure you are getting the message accurately and it is driven home, I am sure it is after this kind of sentence.]

Question: Here, our citta is ekaggata, isn’t it (i.e. in a state of one-pointedness)?

Answer: It is the uggaha nimitta, which is being described, not the ekaggata of the citta. What I have explained is the fully developed mettâ uggaha nimitta. It is developed slowly, little by little. Do not hurry, do not rush. When we practice the different stages (i.e. 1-2-3-4) the strength of the mettâ nimitta which can be experienced in stage 1 will slowly augment and increase until little by little it will reach its maximum. Do not be in a hurry to obtain results. Practice regularly. Little by little and the nimitta will develop. Do not rush. Then, one day, you just get it. It reaches its fullness on its own. If the uggaha nimitta is developed as explained above one is able to enter jhâna. This is the key to entering jhâna, to getting the mind into appanâ samâdhi. If the uggaha nimitta does not spread and permeate throughout our whole body it is not possible to reach jhâna yet, and it means it has not been fully developed, it has not reach its fullness, its maximum yet. It is possible to sustain the uggaha nimitta four or five hours in stage 1, yes it can be done. But all that time the nimitta has to be gently held otherwise it would disappear. Besides gently holding the nimitta we have to remain aware of the mettâ feeling as well as keeping on with the recitation “May I be happy”. The uggaha nimitta is easy to hold, we just support it gently and it keeps on going by itself. No pushing or pulling here. We just gently hold it, carefully hold it. But when the uggaha nimitta has not arisen yet or we have completely lost it then, inevitably, there will be some amount of pulling to arouse it and get it back within our field of awareness. But when it has arisen we just hold it, keeping on with the recitation, being always aware of the mettâ feeling, experiencing the mettâ nimitta in our whole body. If other aroms come to disturb us and we lose the nimitta then we have to bring it back, gently holding it again, keeping on with it. This losing-bringing back, losing-bringing back, is the characteristics of the uggaha nimitta. When well developed we can maintain the nimitta as long as we want, even a whole day. This proficiency comes from practising stages 1, 2, 3 and 4 over and over and over.

Question: If we want to develop the full uggaha nimitta in stage 1 as you explain we would need to spend much time at that level to develop it incurring the risk of getting bored or even discouraged with that practice.

Answer: In truth, when practising this mettâ meditation in stage 1 and the uggaha nimitta permeates our whole body we do not feel bored at all, but very happy instead; happy because we are satisfied and feel very contented by the meditation work we are doing.

Question: “May I be happy and free of suffering...”, just that, for a whole hour or even more?

Answer: That’s right. But we won’t feel bored at all. If the uggaha nimitta is still small and limited to one part of the body then we will feel tired, worn out, but when it permeates our whole body it will bring strength and energy in us. Our whole body will feel light and our mind too. If we can do that as soon as we think of stage 2 peup! We get it at once, stage 3 peup! Stage 4 peup! I keep on saying and repeating often that this stage 1 is the heart of the mettâ jhâna. Again, the heart of mettâ jhâna is this stage 1. It is the source and birthplace of our success in this mettâ practice.

Answer: to P. S. (at the end of your letter)

Question: Can “thinking Vipassanâ” + investigation can be done outside the formal meditation sitting if it appears useful?

Answer: Mai dee. Not good to do it even outside. Try to maintain the recitation going instead. Just carry on with the words “May I be happy and free of suffering” just like in stage 1 in order to preserve the uggaha nimitta. When reciting in our daily life, outside formal practice periods, the uggaha nimitta sometimes arises, sometimes does not. It is not very important; do not pay too much attention to it. Try remaining with the soft awareness of the mettâ words and of their meaning. If unwholesome (akusala) states of mind arise in the jit, then do the jit pen glang, and when the jit is glang carry on with the mettâ recitation as before.

[N. B. “Mettâ... mettâ... mettâ...”, if disturbance > “jit pen glang”, when it is balanced and equanimous back to “mettâ... mettâ... mettâ”. This is all. This is enough. This is perfect. No need to think and investigate. Remember, we are developing samatha here. Beware of Maras that come to sabotage it.]

Question: Suppose we feel depressed, confused or tense, shouldn’t we investigate the causes and reasons for the arising of such states of mind?

Answer: We do not need thinking of investigating them [lit trans.].

Question: But for instance, asking oneself, “What is dukkha? What is the cause of dukkha? This craving and this is the cause of craving...”

Answer: No need of investigating like that at all.

Question: But if we do it what might happen?

Answer: To think and investigate like that is going over the practice and one ends up getting caught in the ‘defilements of insight’, the vipassanupakkilesas [i.e. the mind has gone off track; in this case, understanding that restless “wise” thinking is the source of wisdom.].

Question: But he is asking about doing it outside formal practice?

Answer: Not necessary at all. Outside formal practice we just relax, and rest, and take it easy, carry on, gently, with the mettâ recitation.

Question: In other words, outside formal practice we should only do “jit pen glang” and stage 1, isn’t it?

Answer: Stage 1... well, not really stage 1. We just recite mettâ words we usually use when sitting in stage 1. But there is no need to look for and try arousing the uggaha nimitta as we do in formal sitting. We just keep on reciting the words and at times the nimitta will arise, other times not, it does not matter.

Question: No need to make an effort to be with the uggaha nimitta all the time then?

Answer: No need! Just keep on reciting “May I be happy and free of suffering” or “Mettâ.. Mettâ...”The feeling will arise at times. Sometimes we get it, sometimes not. We should not pay much attention to it. But carry on, softly, with the recitation.

Question: We keep the recitation going, to keep the mind kusala, not for the mind to stick to the uggaha nimitta, am I right?

Answer: Yes, that’s for sure.

Question: In this case, if the uggaha nimitta does arise or does not arise, it does not really matter.

Answer: Yes, it does not matter.

Question: What is important is to be aware that one’s mind is wholesome, kusala.

Answer: Yes. If we can do that, our samâdhi will develop very well.

Question P. P. S.

I had a samâdhi experience while doing stage 2. The ‘aroms’, the heart of loving-kindness expanded and it spread over my whole being. Instead of the ‘arom’ being a place inside the citta, so that the attention needs to be continually brought back to this small place within the field of awareness, the citta was inside the ‘arom’, Whenever the mind went, it was still within the heart of mettâ. No longer did I have to be on the alert, grabbing the citta as it wanders about bringing it back. I could relax and have confidence that the mind would be within its domain. This state lasted only few minutes and hasn’t returned. Do you have any comments?

Answer: This happened because he was in stage 2, but it should be like that in stage 1 already. In fact the uggaha nimitta should be the same in all these four stages. In stage 1, and 2, and 3, and 4, the uggaha nimitta is experienced as the same once it has reached its fullness. The nimitta’s fullness and maximum is experienced and felt as equal in each of these four stages.

[N. B. This is when “breaking of the barriers” happens, as I understand. The feeling of mettâ is equal towards those four persons and one cannot tell which one is loved the most since they are loved equally, the nimitta having reached its fullness and is maintained full in those 4 different “zones” or “territories”.

Than Ajahn kept on saying:]

I already said earlier that the fully developed uggaha nimitta expands and permeates our whole body, and that should be felt as such already in stage 1, when it is felt as described in this stage 1; then when entering stage 2 it is already full and complete, same for stage 3 and 4. One just think of the next stage and peup! One is into it, the nimitta fully developed in it. This happens because there will only be tenderness and softness in our body in our mind, only these two things. There is only a single ‘arom’ who dwells in our mind at that time: the mettâ ‘arom’. Our mind and the ‘arom’ will seem to be only one thing sustaining itself and permeating our whole body.

If one can arouse it in stage 2 but not in stage 1, as he describes, then the full nimitta will arise at certain times only, and will not last long. That is why we need to fully develop it already in stage 1, then do the same in stages 2, and 3, and 4; then we can maintain it for a long time.

[This ends Than Ajahn Maha Chatchai’s answers to the question you expressed in the letter you wrote me dated 31-3-94.

I wish to add here an important point. Being asked if the uggaha nimitta and the patibhâga nimitta were two different mettâ nimittas, Than Ajahn answered, no they are not two different nimittas to be developed in successive order. They are the same and only nimitta, but the expression uggaha nimitta refers to the mettâ nimitta still incompletely developed, while the expression patibhâga nimitta refers to the same nimitta when it has reached its fullness and does not have to be held all the time least we lose it.

>Uggaha — incomplete — held all the time.

>Patibhâga — full/maximum — steady on its own and pervading the whole body and mind, inside as well as outside.

Now I am turning to your aerogramme addressed to me here in Australia, not dated but stamped Waim Chamals 13-5-2537.

- If your eyes and body are gently rocking back and forth, it is not pure sukha yet but sukha still mixed with the symptoms of pîti. Sukha is refined happiness of body and mind, and both are still. The body is immobile. It is difficult to differentiate them and one has to be careful not to entertain remains of pîti when in sukha.

- In Than Ajahn Maha Chatchai’s way of practice, symptoms of pîti are considered normal happenings in this mettâ practice but are not deliberately nurtured and encouraged, the way to deal with them is explained in Than Ajahn’s answer to question no 5. Please do not mix up different ways of practice, you would probably never end up with mettâ jhâna. Luang Poo Soon does not teach mettâ jhâna. His is a different technique altogether — Do not look for the mettâ nimitta in your chest. Where your mind is, there it is, that is in your whole body.

- You are asking “How should I proceed to develop the uggaha nimitta, to experience it through my whole body?” Use your own wisdom, your own “vimamsa iddhipâda”; and wisdom, means to watch over the mind that wants to develops it so badly, The nimitta grows by itself. Trust it, and trust your inner wisdom. But please stop thinking — it is uddhacca [restlessness], and doubting — it is vicikiccha. They are each one of the five nîvaranas, defilements of the mind that obscure paññâ [wisdom] preventing the arising of the 5 jhânangas, 5 factors of the 1st jhâna. There is no “dealing with doubts” really, just noticing them + jit pen glang, then back to mettâ. As far as thoughts are concerned, even the wisest ones, and Mara is very wise indeed, they are just “thinking, thinking...”, +cit pen klang, then back to mettâ. “Samatha means to calm and quieten the mind, to make it serene. And for that, one needs silent sati and silent sampajaññâ. That is, silent remembrance of the present moment and silent awareness of one’s mental state, knowing that the mind is kusala at that time, and is not akusala. Much thinking = much dukkha, little thinking = little dukkha, no thinking = mai mee dukkha. “Thinking..., thinking....,”+ jit pen glang + back to Mettâ. And the recitation goes on all the time, the mettâ recitation, the vehicle of vitakka, vicâra.

You are mentioning “When I come through the pîti [rapture/enthusiasm] into sukha, it is very hard to keep strong sati going in the more refined bliss of sukha. I imagine this is a normal stated of affairs -any comments?”

I ask: Does Ven. Maha Chatchai teach this kind of practice? Nope, indeed no-one dwells with the mettâ nimitta, That-is-all! Pîti is pîti, on its own, sukha is sukha on its own, leave them alone if symptoms of pîti arise as said above; notice them + jit pen glang, then back to mettâ [look up 8]. Do not try to change into higher gear, into sukha speed. Beware, beware, beware of that “tutti-frutti” technique of yours. Beware, Mara is everywhere. You have to get into a deal with your own mind. If it really wants to know mettâ jhâna then surrender, completely surrender to Ven. Ajahn Maha Chatchai’s instructions. Not blindly, but by experiencing them. There is a strong casual relationship here. You practice as he teaches and you get what he teaches, i.e. appanâ samâdhi of mettâ Brahma vihara. You do not practice as he teaches, and start adding to what he teaches, and you might end up very far from absorption. And Mara the evil one, referring here to sankhara-mara is going to try his best to make sure that you will never, never, never get into it. The enemy is in the citadel, beware of all this thinking fifth columnists. Sukha, strong sukha, and pîti mixed with it, are part and parcel of the mettâ nimitta. Stick to the nimitta, make it grow and increase, but please stop thinking in terms of pîti and of sukha and trying to differentiate them and conceptualise one being on top of the other, or better than the other. To develop samatha the mind, our mind, has to be silent and ignorant, ignorant of any conceptualised wisdom. I know, it is a hard price to pay for our kilesas, but it is the only way, and the results are great and worth it a thousand times.

Finally, you go on to say, “Ajahn Mun is very clear on that point, that wherever the nimitta first arises, don’t neglect that point”. This statement of yours is made completely out of context. Ven. Ajahn Mun never taught, as far as his teaching are recorded in both written Thai and English, way to develop mettâ jhânas. What he was referring to was that when doing asubha kammatthâna, investigating the 32 parts of our own our body. Whatever part one sees first, will be the most important in our practice and should not be forgotten, even if seeing and developing other parts. This does not refer at all to mettâ bhâvanâ.

Please remember that Ven. Ajahn Chaa said that the biggest obstacle, the enemy No. 1, of western monks is ditthi, “views and opinions”. And there is no exception. He once said that when he first started to practise meditation he felt he was becoming stupid. AAAAAHHHH! So much wisdom expressed in so few words.

Mettâ Walking Meditation

Than Ajahn Mahâ Chatchai recommends and praises a way of developing mettâ when doing walking meditation, “jong krom”, which has been found extremely helpful by many meditators who could not otherwise arouse the mettâ feeling in their sitting meditation. Beside, it strongly enhances and develops the mettâ perception in the sitting that immediately follows such a walking period. Than Ajahn recommends to practise it at least for 45 minutes. In fact, concentration tending to build up quickly while walking, one finds oneself lengthening the walking period above the 45 min prescribed, although at the beginning of the walking session three quarters of an hour seemed a very long stretched of time indeed. It is easier for me if I explain it in stages so that the giving out of all the details does not come as a confusing mixed up list of information. These different stages here have, of course, nothing to do with stages 1, 2, 3, 4 of the sitting mettâ practice.

Stage One of Walking Meditation

A [stop]*-------------------------------------------------------------------} B [stop]

 walk walk walk [turn about]

D [stop]* {----------------------------------------------------------------- C [stop]

[turn about]

Stand up still (A) hands gently clutched in front saying and feeling the meaning of the words “May my mind be peaceful and happy”, slowly, three times. Then start walking to the end of the path (B), each step, as you lift the foot you say “met”, as you bring it down “ta”. Each syllable is the first and last of the word “mettâ”. In fact, it goes “mae-ae-ae-ae”/ “ta-aa-aa, ” or to make it more descriptive:



 left foot right foot left foot

Like saying the words you try to be aware of the mettâ feeling, mettâ perception, inside you in your whole body if possible. If not possible (no tension here, careful), then, wherever it is felt. The mettâ feeling is made to flow down from head to feet. When reaching the end of path (B) you stand still, immobile saying the words “May my mind be peaceful and happy” slowly, aware of the meaning of each word, and experiencing true peace and happiness at the same time the words are being recited [Three times] (Mettâ flow from head to feet). Then you slowly turn around on the spot, saying “mettâ, mettâ, mettâ” until you are facing the walking path again (C). Then standing still, immobile again, recite the words “May my mind be peaceful and happy” [three times.] Then start walking, each step (mae-ae, taa-taaa), (mae-ae, taa-taaa) as before, until you reach the end of the path (D) where you stand still, immobile, repeating the words “May my mind be peaceful and happy”[three times]. Then turn around, “mettâ, mettâ, mettâ, ” until facing the path again (A) and standing still, immobile, you repeat the words “May my mind be peaceful and happy” etc.., etc.. In other words. When walking do only “mettâ, mettâ, mettâ, mettâ” and nothing else and turning on the spot

When standing still, A B C D, stop doing “mettâ ... mettâ ... mettâ ...”and recite “May my mind be peaceful and happy” X 3, feeling peace and happiness flowing through your whole body, your whole being and at the same time the words are recited feeling the mettâ perception flowing, slowly, from head to feet and filling your whole body.

[N.B. the recitation “May my mind be peaceful and happy” three times with the filling of the mettâ feeling through the whole body from head to feet are done only when standing still in A, B, C, D and not when walking or turning around.]

When walking and turning around you only recite “mettâ ... mettâ ... mettâ ....” experiencing the mettâ feeling within you. No flowing from head to feet and no recitation other than “mettâ ... mettâ ...”when walking. Please, do it for three or four periods of at least 45 min each before going to stage two. Do not walk too slowly. Try slightly different speeds.

Stage Two of Walking Meditation

Exactly as described above, in every detail, but when stopping and standing still in B and D one slowly crossed the arms across ones chest, the right hand over one’s heart, the left hand over one’s right nipple at the same time one recites “May my mind be peaceful and happy”. The gesture of crossing the arms triggering the mettâ flow from head to feet. As one turns around, i.e. B to C and D to A, reciting the words “mettâ ... mettâ ... mettâ ...” one keeps the arms crossed over the chest and one does C and A, standing still, immobile, reciting “May my mind happy and free of suffering ” three times with the arms still crossed over the chest. When finishing C and A, just before restarting walking one lowers the arms and gently clutch the hands in front and re-start walking “mae-ae/taa-aaa..”

In other words:

> When walking doing “ mae-ae/taa-aa”.. with every step keep your hands gently clutched (or held the most comfortable way such as one hand clasping the other wrist) and not crossed over your chest.

> As soon as you reach the end of the path, B and D, you cross your arms across the chest and keep them crossed throughout B + turning around + C and D + turning around + A.

 Standing-turning-standing: crossed arms

 Walking-walking-walking: arms lowered

Please do it for three or four periods of at least 45 min each to get a good feel for it, before going to stage three. Do not be in a hurry, do not jump over stages.

Stage Three of Walking Meditation

Exactly, in all details, as stage one and two described above, but, and this is a big BUT, one remains aware of the feeling of the feet touching and leaving the ground and keeps the awareness on the soles of the feet. I explain: During the whole walking, standing, turning around, standing, walking etc, etc, one does everything as described above but be aware all the time of the soles of the feet. But this sole awareness, a little like in the Burmese’s method, or feet awareness, is experienced at the same time as the mettâ feeling is being experienced through the whole body and as the same time as the recitation, be it “mettâ, mettâ” when walking and turning, or “May my mind...” when standing. No there is no contradiction and the mind does not get involved into two different awarenesses at the same time. It only does so when thinking about it, but not when practising it, because mettâ is being experienced and felt through the whole body — it is experienced and felt in the chest as well as the nose, elbows, buttocks, knees, toes... and soles of the feet. It is everywhere in the body.

All that seems a little complicated when reading and thinking about it but at the level of experiential reality it becomes obvious, and simple. And I may add that when standing still, arms crossed over the heart region, experiencing the mettâ feeling through the whole body and, at the same time, our still and silent mind stuck on the soles of our feet, a special awareness arises and says “Wow, boy, that’s real samâdhi!”

N.B.(1) Every step of this mettâ walking is important and cannot be removed. Especially the four standing-still phases ABCD. I had a long conversation with Than Ajahn about this kind of mettâ walking meditation and he mentioned during the talk that when walking our samâdhi is wobbly and only when standing still and reciting/ experiencing the words “May my mind be peaceful and happy” can there be complete stillness and mettâ-samâdhi. These words, recited while standing still, remind our mind all the time of the true meaning of the word “mettâ”.. And we maintain and carry this awareness in us while walking with the simple and single word “mettâ, mettâ, mettâ”. Just practice as described and see the results in yourself. And refrain the Mara mind from experimenting with “better” wordings or “better” ways.

N.B. (2) When proficient in this kind of mettâ walking, in stages A, B, C, D, standing still and reciting the words “May my mind be peaceful and happy” three times, one then add “May all minds be peaceful and happy”, the awareness being with the mettâ feeling inside our body but bringing to mind the concept of all minds, of all beings having a jit, out there somewhere. But there is no sending or spreading of mettâ to them, but just thinking of them with the heart of mettâ. That sentence “May all minds be peaceful and happy” should be recited three times too, added to the three “May my mind...” each time. If very proficient, or self-conscious because other people might see you, you can drop the crossing of the arms. Do it mentally, crossing the mental arms over one’s chest when standing still in phases ABCD.

“May all minds be peaceful and happy” is not done when developing stage 1. If I remember well Than Ajahn started me doing it when developing stage 3. I repeat here for clarity if doing this “all minds” recitation when does it three times after reciting “May my mind be peaceful and happy”.

i.e. Standing still in ABCD recite “May my mind be peaceful and happy” three times, immediately followed by “May all minds be peaceful and happy” three times too. Then turn around if in B or D, arms still crossed over the chest, or lower the arms and start walking if in C or A.

When very proficient you may try keeping the arms crossed when walking, it happens when we forget to lower them too, or not crossing them over our chest when standing still. I experimented myself and went back to Than Ajahn’s instructions exactly as he taught them and as I have described above. That is, walking arms lowered and crossing them over the chest only when standing still and turning around. Than Ajahn said that if one gets into it one can do such walking meditation for hours without any difficulty. But I have to say that at the beginning there is resistance, and pushing and pulling, as one tries to remember all the instructions and trying to be relaxed at the same time. Be careful of the slow walking. One should be completely relaxed when doing it. It takes few hours/sessions of such walking to be at ease with it. This is normal.

In one of our few discussions Than Ajahn gave me a recommended “sitting time table”, which I pass on to you, for meditators who are developing stage 4 already.

Do jit pen glang for 5 min.

Skeleton for 2-3 min.

5 iddhipâdas or 5 balas (if necessary)*

Than Ajahn said one or the other. Not long just to feel them present in us, then pass on to Stage 1

Stage 1 for 10 min.

Stage 2 for 5 min.

Stage 3 for 5 min.

Stage 4 for at least 20 min.

*If necessary means if our mind does not feel energetic and enthusiastic for the practice. At least 20 min. because, Than Ajahn said, one of the obstacles of stage 4 is doing it for too short a period of time. The meditator gets into it, maybe very easily and after 5 or 10 min. in it thinks “I’ve got it, it is very clear,, and it is enough” and withdraws form samâdhi. Than Ajahn stresses when in stage 4 one has to remain in it as long as one can maintain it without forcing, although tendency will be to feel and behave as described above.

Please remember that when withdrawing form stage 4 one has to go down as one has entered (here no need to go through the iddhipâda/balas again on the way out) i.e. stage 4, 3, 2, 1 + skeleton + jit pen glang then reviewing on how one got into samâdhi at the beginning of the sitting, that is, right from jit pen glang up to stage 4. Than Ajahn said such reviewing at the end of the sitting before stopping meditation is a must and is the way to get into jhâna. Personally I do not like jumping from mettâ to skeleton on the way out. Sometimes I skip it, doing stage 1, then jit pen glang, followed by reviewing, then sharing merits. The important thing is to lose completely the mettâ feeling in jit pen glang before ending our sitting. The mettâ arom is just seen as an arom and when one brings up the jit pen glang one says notices “mettâ, mettâ” then cit pen klang takes over and the mettâ aroms fades away and vanishes. This is how Than Ajahn teaches.

(End of manuscript)
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� No offence, Tan Ajahn, but the Pali word iddhi derives from Sanskrit (ddhi (“success”), not siddhi. Cf. PTS dict. – The typist.
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