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SALUTATION TO THE TRIPLE GEM - (RATANATTAYA VANDANA)

UNFN1TNILTAUATE (Namasakarnprarattanatray)

‘ugln AL AYALILIA arTenyln JuN1 JFUNNTRE
‘Ul AL AYALILIA aTEnyln JUN1 FUNNTRRE
‘uglu AT ATALILIA arTenyln JuN1 JFUNNTRRE

‘Namo Tassa Bhagavato Arahato Samma Sambuddhassa’
‘Namo Tassa Bhagavato Arahato Samma Sambuddhassa’
‘Namo Tassa Bhagavato Arahato Samma Sambuddhassa’

Homage to the Blessed One, the Worthy One, the Perfectly Self-awakened One
Homage to the Blessed One, the Worthy One, the Perfectly Self-awakened One
Homage to the Blessed One, the Worthy One, the Perfectly Self-awakened One

‘2rTyty FUUNFUNNTE AYALIN WNEY AvATUAY asfinwunmd’
‘Arahang samma-sambuddho bhagava Buddhang bhagavantang abhivademi’

The Awake, the Perfectly Enlightened and Blessed One, | pay homage to the Buddha, the Awakened One,
the Blessed One.

(Prostrate once)

‘®1011H AzALIYAT SRR fUIY usiRaT’
‘Svakkhato bhagavata dhammo Dhammam namassami’

The Teaching, well expounded by the Blessed One, | pay homage to the Dhamma

(Prostrate once)

‘"uefilulu azagieo dvasdola 9909 usund’
‘Supatipanno bhagavato savakasarigho Sarigham namami’

The Sangha, the Blessed One's disciples have practiced well, | pay homage to the Sangha.

(Prostrate once)



REQUEST FOR THE THREE REFUGES

'ugTy AFE NYALIL1A a¥Teneln NN JUNNSRAS'
'"UrTU AL NTALILTH aLsTneln JUUN FUNNERFY'
'"UrTU AL NTALILTH aLsTnLln JUUN FUNNERFY'

'Namo Tassa Bhagavato Arahato Samma Sambuddhassa’
'Namo Tassa Bhagavato Arahato Samma Sambuddhassa’
'Namo Tassa Bhagavato Arahato Samma Sambuddhassa’

Homage to the Blessed One, the Worthy One, the Perfectly Self-awakened One
Homage to the Blessed One, the Worthy One, the Perfectly Self-awakened One
Homage to the Blessed One, the Worthy One, the Perfectly Self-awakened One

WNEY Jggaly Aaad
Buddhang saranang gacchami
| go to the Buddha for refuge

DY JTsTaly Al
Dhammang saranang gacchami
| go to the Dhamma for refuge

F9A9 Jravaly Aaand
Sanghang saranang gacchami
| go to the Sangha for refuge

NAGUT Wt Jeszaly Aaand
Dutiyampi Buddhang saranang gacchami
For a second time, | go to the Buddha for refuge

neadull Uy Jgszals Aaand
Dutiyampi Dhammang saranang gacchami
For a second time, | go to the Dhamma for refuge

nAfull oo Jrsvaly Aaand
Dutiyampi Sanghang saranang gacchami
For a second time, | go to the Sangha for refuge

arafull wnge fesealy Aaand
Tatiyampi Buddhang saranang gacchami
For a third time, | go to the Buddha for refuge

agafut dulv Jesealy Aaand
Tatiyampi Dhammang saranang gacchami
For a third time, | go to the Dhamma for refuge

azhfull dodly fesvalo Aaand
Tatiyampi Sanghang saranang gacchami
For a third time, | go to the Sangha for refuge



a ao

UndATTa — ITIPISO RECOLLECTION OF THE BUDDHA, THE DHAMMA, AND THE SANGHA

UNFTILATUNTENNEAMN WITEFTHAM WaswszHenaal (unaallla — Itipiso)

UNITLRIEY WITWNEA (WNE1URA) — Recollection of the Buddha
tHunssiaiasydnfanssaAataaInsywnatan 9 Usen1s — 9 Attributes of the Buddha

uNan1sNseIauUase (Namasakanpraratanatrai)

'"UrU AL NTALILTH aLsrnrln JUUN FUNNERFY'
'"UrTU AL NTALILTH aLsTneln JUUN FUNNERRY'
"ULTU ARFY NTALILTH BLILnsln JUUN FUNNERFY'
'‘Namo Tassa Bhagavato Arahato Samma Sambuddhassa’

'‘Namo Tassa Bhagavato Arahato Samma Sambuddhassa’
'‘Namo Tassa Bhagavato Arahato Samma Sambuddhassa’

Homage to the Blessed One, the Worthy One, the Perfectly Self-awakened One
Homage to the Blessed One, the Worthy One, the Perfectly Self-awakened One
Homage to the Blessed One, the Worthy One, the Perfectly Self-awakened One

o agl

861l 18 arAvI - (Wsewinadofl wszRfiwseanaiEiiy)

Itipiso bhagava - He is indeed a bhagava

(Bhagava: Fortunate One, Lord, Venerable, Sublime One, generally translated as Blessed One or Exalted
One. The term is derived from the word bhaga (luck, good fortune) and is systematically used in the suttas
when his disciples speak of the Buddha in the third person}.

1.av5ewe - (LHuilnaannAlag)
arahang - a Worthy One, a person whose mind is free from all defilements

2.8undunns - (Huiaiasraulnanszaddial)
samma-sambuddho - the Perfectly Self-awakened One,
sammasambuddha: [samma+sam+Buddha] correctly and completely awakened

3.9 agsvasduiiuiu - ((Hugfonsansdra31em-AuFuad Lazasay - ANNLsTNaAa)
Vijja-carana-sampanno - impeccable in knowledge and conduct, accomplished in the conduct leading to
awareness or cognitive skill, vijja: science, knowledge, correct knowledge, higher knowledge.

4. gayie - ((Huplduar6086)
Sugato - well-being, going (or gone) to a good destination, the Accomplished One,
Sugata: [su+gata] faring well, happy. Often used as an epithet for the Buddha.

5. 1laneiy - (Husslanatiounanudy)
Lokavidi - the Knower of the Worlds
loka: world, universe, plane of existence vidi: knowing, wise, skilled in , clever

6. azunnyls Usaasdunzansed - (Huganusaflnuseiauasilnle atnolifilasdenin)
Anuttaro purisa-damma-sarathi — the Supreme Trainer of those wishing to be trained,

7. €00 NMENUIEI - ((TuasigausasmIa ey iIvaie)
sattha deva-manussanang - the Teacher of divine and human beings,



8. Wwns - (viluefs eifiu sfiinunuaraasIn)

o

Buddho - the Awakened One

v

9. azaNA - (LHlukianuasaydinunsssudosaudad aotl)
Bhagavati — the Blessed One.

311 (prostrate once)

UNJTILRIEY WILEITUANL (BUUUAR) — Recollection of the Dhamma (Doctrine)
tHunssaiiasyanfivaaiuadnseassu 6 1Usenns — 6 Attributes of the Dhamma

1. 82N TA ATAL FUTH - (W3esssu lugeriwszfinseaainasalifuan)
Svakkhato bhagavata dhammo - Dhamma is well expounded by the Blessed One,

2. Funigsin - (HuderieAnmuazlfid Revivlaaaauias)
Sanditthiko - Sanditthiko - visible here and now, immediate

3. aznatn - (uReAUFIE 6 uarlvinaladliindania)
Akaliko - timeless, unconditioned by time or season,

4. @iila&1n - (uearsnanungduinvinuasuigiia)
Ehipassiko - inviting everybody to come and see to experience results of the Teachings,

5. Tadsusdin - (JHueAaisianinanlden)
Opanayiko - leading inwards, peace within mind, to Nippana (Nirvana)

6. fladnde RGN Jeueyiid - ((Hudeiefs Hofldianizau dodl «)
paccattam veditabbo vinnuhiti - can be attained individually by the wise.

N9 (prostrate once)

UNFTIFIY WIzRInAaL (F921UG) — Recollection of the Sangha
Hunssatiasydnfivaauuadwszasasedl 9 Uszn1s — 9 Attributes of the Sangha

1. fuzfiluTu azayla danensdula - (fvddnnuasnssfinszaatd vigle UfIa6ALa7)
Supatipanno bhagavato savaka-sangho,
The Sangha of the Bhagava's disciples is practicing well,

a va

2. anUfiluTu azangie danvnsdula - (@edaninuasnsziinszaaiaingle Ufidasouad)
Uju-patipanno bhagavato savaka-sangho,
The Sangha, the Blessed One's disciples who have practiced straight,

3. anezlfiuty nzazvla §znsdola - (Fediannuaswseyinszaaidingle Uftidiiasassuiuasas
22NNNNAUAUKI)

Naya-patipanno bhagavato savaka-sangho,

The Sangha, the Blessed One's disciples who have practiced insightfully,

4. afidUfiuTu nzangie danensdeTa - (gedaninuasnszeinszaaidingle Ufidauaisuan)
Samici-patipanno bhagavato savaka-sangho,

The Sangha, the Blessed One's disciples who have practiced with integrity,



aging - (ldunuaraaiil Aa)

Yadidam - That is

0613 3y gail 95¢ sszdanzar — Aunoyseae duiavdd lauilayse - a3ayaaa 8
cattari purisa-yugani attha purisa-puggala:

The four pairs, the eight kinds of noble beings; (explanation below*)

&Y AXALIYIA &1ensdale - (Huuwnay sedaInuaINsTRTinszAIAL)
Esa bhagavato savaka-sangho - these are the Blessed One's disciples, the Sangha,

5. avue e - (lugasuadnniseAianinunyan)
Ahuneyyo - worthy of gifts,

6. e te - (Hugaisuadnniszidalisiausu)
Pahuneyyo - worthy of hospitality,

7. Windwuale - (WugaissuinBanniu)
Dakkhineyyo - worthy of offerings

8. dqyuvdngseiily - (HurAuaraimillaisvindyus)
Anjali-karaniyo - worthy of respect,,

9. azunnysy Yyauniuade Tadaand — (Hwdauuguasian Viffurugdudonii doil)
Anuttaram punnakkhettam lokassati. - the supreme field of merit for the world.

311U (prostrate once)

=~

SIEMIERHLOTTBALIOLDGGEY  GEOSANERT  o3Foomuheils  adaindasetesy &
SEBEPEAMTTUHRTES D) LESWIRENS SR SUSI T SRl L eIy
SEGHIEHARS WS LB LGS  SUMRIGEHNS Ww&m@w ORVES S 2INIARB LA LS

S3Benest 5 55 BHVESIS DLICIRNSLIE SRR (DIHDG SIS D LM SOUETE a5l
&) Gkt esSE SN S LSS St RV S b G ST B LB I5 1T N IS
8 SIS UG ST IN QL S AN S Un SH Y20 O VLT ISI S SIen andvaf BN &S SO NI IsTes Stén

o q v ——————D

S0AEYow) VS SETESUIMS 5 (550 LRIV DEHESIET S5EHAILD) HEUSLED) SIDUSLEDN SYIS
lersy sepsazrasieD; ﬁgg?ﬁ{%%égﬁlwvﬁ@ﬁ CABRYREDITE

Explanation *) The four pairs, the eight kinds of noble beings;

HRvuazdfiaeuFzaunadnsznnslanaugIulsaasi Lamﬂuw'sza‘%ﬂuﬂﬂafulmfuuﬁoiu 8 2u w3
40 Aa

e Taailanfussa — Taalading,

e FAMANUITA - FNMATNA,

e AUNANUTIA - AUNANIKNR,

e ATUARANITA - DTUWAAKA

e sotapanna (stream-enterer) - (1) the path to stream-entry; (2) the fruition of stream-entry

e sakadakami (once-returner) - (3) the path to once-returning ; (4) the fruition of once-returning
e anagami (non-returner) - (5) the path to non-returning ; (6) the fruition of non-returning

e arahant (worthy one) - (7) the path to arahantship ; (8) the fruition of arahantship



THE FIVE PRECEPTS (PANCA-SILA) - @a 5

1. dhandden tssuzeal &nunleiv dzunviand
Panatipata veramani sikkhapadangsamadiyami
| undertake the precept to refrain from destroying living beings

2. 2 UUIMIUT szuzal &nudeiie Jsunviand
Adinnadana veramani sikkhapadangsamadiyami

| undertake the precept to refrain from taking that which is not given

3. MLUFHAR1197 seuzal &nundsie grunieand
Kamesu micchacara veramani sikkhapadang samadiyami

| undertake the precept to refrain from sexual misconduct

4, y&1n1 ssugdl Fnundeiy deunviand
Musavada veramani sikkhapadang samadiyami

| undertake the precept to refrain from false speech

5. g5 tuszazdudrlzuiigsiun szusdl dnundeiy geunviand
Suramerayamajja pamadatthana veramani sikkhapadang samadiyami
| undertake the precept to refrain from intoxication leading to carelessness




THE SUBLIME ATTITUDES - ALKNLUARAN

METTA — GOOD WILL (for and to oneself)

agy Jl1e Tud

o

agv dnnnla Tud

Ay agd1s Tuid

o a

ayiky awantuial Tnd

Ahang sukhito homi
Ahang Niddukkho homi
Ahang Avero homi
Ahang Abyapajjho homi
Ahang Anigho homi

Ahang Sukht attanang pariharami

METTA — GOOD WILL (for and to others)

dwn daen gda Tuug
dwn daen aztds Tuue
dwn daen dwenidan Tuue
dWiw daan azfian Trug

dwn daen g4 daanilv deine
Fug

KARUNA — COMPASSION

dwn daen dunennan dsy
ATUR

MUDITA — APPRECIATION

AW daa anseRuiladlo un
J333uR

UPEKKHA — EQUANIMITY

dwiw daan dudadgen Auuy
e dunglad dungwug
Aunsdefazszan

[

19 AN neaadud
gnafe 1 Uhede a0

fin
ARAL MIEINT ALIIJUR

Sabbe satta sukhita hontu
Sabbe satta avera hontu
Sabbe satta abyapajjha hontu
Sabbe satta anigha hontu

Sabbe satta sukhi attanang
pariharantu

Sabbe satta sabba-dukkha
pamuccantu

Sabbe satta laddha-sampattito ma
vigacchantu

Sabbe satta kammassaka kamma-
dayada kamma-yoni kamma-bandhi
kamma-patisarana

Yang kammang karissanti kalyanang va

papakang va tassa dayada bhavissanti

May | be happy

May | be free from stress & pain
May | be free from hatred

May | be free from oppression

May | be free from trouble

May | look after myself with ease

May all living beings be happy

May all living beings be free from
hatred

May all living beings be free from
oppression

May all living beings be free from
trouble

May all living beings look after
themselves with ease

May all living beings be freed from
all stress & pain

May all living beings not be deprived

of the good fortune they have
attained

All living beings are the owners of
their actions, heir to their actions,
born of their actions, related
through their actions, and live
dependent on their actions

Whatever they do, for good or for
evil, to that will they fall heir



THE VERSES OF THE BUDDHA'S AUSPICIOUS VICTORIES (BUDDHA-JAYA-MANGALA GATHA)

WINIREWR JrUATNTALENITURAY ATLNALARY ATIAS TN TYRLLAULNITI MU
Ae1 YU AuLadzan A6 Le Asaziivazail

Bahung sahassam-abhinimmita-savudhantang Grimekhalang udita-ghora-sasena-marang Danadi-
dhamma-vidhina jitava munindo Tan-tejasa bhavatu te jaya-mangalani

Creating a form with 1,000 arms, each equipped with a weapon, Mara, on the elephant Girimekhala,
uttered a frightening roar together with his troops. The Lord of Sages defeated him by means of such
gualities as generosity: By the power of this, may you have victory blessings.

4

1967 AsNgAguaiasdNWeIadv TasulsuWnvnsinusnsdnasand
Tufgriuazifun dae ydun duladea w6 Lo usasivazail
Maratirekamma Ghorampan'alavaka-makkham-athaddha-yakkhang Khanti-sudanta-vidhind jitava
munindo Tan-tejasa bhavatu te jaya-mangalani

Even more frightful than Mara making war all night Was Alavaka, the arrogant unstable ogre. The Lord of
Sages defeated him by means of well-trained endurance: By the power of this, may you have victory
blessings.

UINIATY AZULITIY asilneaznay MTnAInAsusRETng gNTaiusy
LAANWLANZIEUT AALI YUY AULAASET NLITA Le usazIIATaIll
Nalagiring gaja-varang atimattabhatang Davaggi-cakkam-asaniva sudarunantang
Mett'ambuseka-vidhind jitava munindo Tan-tejasa bhavatu te jaya-mangalani

Nalagiri, the excellent elephant, when maddened, Was very horrific, like a forest fire, a flaming discus, a
lightning bolt. The Lord of Sages defeated him by sprinkling the water of good will: By the power of this,
may you have victory blessings.

anfinayinasusinasgniIzaiuay s1iualadsusledinlduiasiucy
angadvazazuziu ey YHUIn dueUsan AL La Asaviivazani
Ukkhitta-khaggam-atihattha sudarunantang Dhavan-ti-ti-yojana-path'anguli-malavantang
Iddhibhisankhata-mano jitava munindo Tan-tejasa bhavatu te jaya-mangalani

Very horrific, with a sword upraised in his expert hand, Garlanded-with-Fingers ran three leagues along the
path. The Lord of Sages defeated him with mind-fashioned marvels: By the power of this, may you have
victory blessings.

ANAINUL ANSEUNTI A1 AWATEN YL NHFLITILUI UTaTA1aLITALY

fuaug TaNLIsUN ez Niun AULeALEN NIL6 e Asazlinzadl

Katvana kattham-udarang iva gabbhiniya Cificaya duttha-vacanang jana-kaya-majjjhe Santena soma-
vidhind jitava munindo Tan-tejasa bhavatu te jaya-mangalani

Having made a wooden belly to appear pregnant, Cifica made a lewd accusation in the midst of the
gatheringThe Lord of Sages defeated her with peaceful, gracious means: By the power of this, may you
have victory blessings.



g9 ey ughdavn1nneingy NMAstlazusilv asfdusyney

fayanieilzae®io ez iun duenusan Aze e deazdvazanil

Saccang vihaya vihaya mati-saccaka-vada-ketung .../manang ati-andhabhiitang Pafifia-padipa-jalito jitava
munindo Tan-tejasa bhavatu te jaya-mangalani

Saccaka, whose provocative views had abandoned the truth, Delighting in argument, had become
thoroughly blind. The Lord of Sages defeated him with the light of discernment: By the power of this, may
you have victory blessings.

TUTNULTUNLAALAI TNDY NLANEI Uataus Laseaustauy neandsfulsn angdyinayia
U1 4L YU AULAAERT N2IEA e Uzasionzaill

Nandopananda-bhujagang vibudhang vibudhang mahiddhing mahiddhing Puttena thera-bhujagena
damapayanto Iddhipadesa-vidhind jitava munindo Tan-tejasa bhavatu te jaya-mangalani

Nandopananda was a serpent with great power but wrong views. The Lord of Sages defeated him by
means of a display of marvels, sending his son (Moggallana), the serpent-elder, to tame him: By the power
of this, may you have victory blessings.

NAANENHINULLAUL FINTHFLEAHI WINIT9 FgNEUAANEWENIAEIUY

ananAzNug 3811 4e1 NHEUTN AULAULEN ALILA La UraLlvAzaIil
Duggadha-ditthi-bhujagena sudatthaditthi-bhujagena sudattha-Duggaha Brahmang visuddhi-jutim-iddhi-
bakabhidhanang Nanagadena vidhina vidhina jitava munindo Tan-tejasa bhavatu te jaya-mangalani

His hands bound tight by the serpent of wrongly held views, Baka, the Brahma, thought himself pure in his
radiance & power. The Lord of Sages defeated him by means of his words of knowledge: By the power of
this, may you have victory blessings.

taail wm'ﬁzﬁzﬂzﬁomazﬁagzmm T8l NP TU TULTLY JLILL0 NTHAUN

e ustunIIodl dnnent Tunde g9 asdaziuaag ugls avdalay

Etapi buddha-jaya-mangalaatthagatha Yo vdacano dinadine sarate matandr Hitvan'aneka-vividhani
c'upaddavani Mokkhang sukhang adhigameyya naro sapaffifio

These eight verses of the Buddha's victory blessings: Whatever person of discernment Recites or recalls
them day after day without lapsing, Destroying all kinds of obstacles, Will attain emancipation &
happiness.Katha Pahung in
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Katha Pahung in Akhara Khom Writing



MAHAGARUNIKO-JAYA GATHA - THE VICTORY PROTECTION - u%1n156l1n

UM TA U1la Aenay awweaheaiy Yisaindised

gunwn Tale SuTnduaasl tateuy dagiiauy 11 e Arasiisnsaa
Maha-karuniko natho Hitaya sabba-paninang Piretva parami

sabba Patto sambodhim-uttamang Etena sacca-vajjena Hotu te jaya-mangalang

(The Buddha), our protector, with great compassion, For the welfare of all beings, Having fulfilled all the
perfections, Attained the highest self-awakening. Through the speaking of this truth, may you have a
victory blessing

AU Twden Yia Fnently Tuniynasu @i agdy 31l T usiay deasivasla
Jayanto bodhiya mile Sakyanang nandi-vaddhano Evang tvam vijayo hohi Jayassu jaya-mangale

Victorious at the foot of the Bodhi tree, Was he who increased the Sakyans' delight. May you have the
same sort of victory, May you win victory blessings

azlyndasiladein fid Uegeildnuss asfdin Swwe wns1l dadlilals dsiungé«
Apardjita-pallanke Sise pathavi-pokkhare Abhiseke sabba-buddhanang Aggappatto pamodati

At the head of the lotus leaf of the world On the undefeated seat Consecrated by all the Buddhas,
He rejoiced in the utmost attainment

JUn MO PN} N - Sunak khattang sumangalang — the time of good deeds: auspicious time
qUeA69 JUYE69 - Supa-bhatang suhut-thitang — bright, lucky dawn

amim auumim QY - Sukhano sumuhutto ca — and lucky moment

&AN]I WINRUY N3 - Suyitthang brahmma carisu — right worship

dzindaly nasduy - Padak- -khinang kaya kammang — auspicious bodily acts

MNAANN Ueindiale - vaca kammang padak-khinang — auspicious speech

Uyndaly NTuUANIT - Padak- khinang mano kammang — auspicious mind

Uzeid e sndaun - Panidhr te padak-khina — auspicious intentions

dswndanil AAUY - Padak-khindni katvana — for those who perform auspicious deeds
avduanLa Uzindien - Labhang-tatthe pada-khine — always obtain benefits and happiness.

N2286 JWNNIALAY FnTus AWNLLNIZAN

C:fW‘INSWMﬁ'] UNIUL FENMN 1804 ﬂﬁ’ﬂﬁ] ¥

Bhavatu sabba mangalang-rakkhantu sabba devata

sabba Buddhanu bhavena-sada sotthi bhavantu me, (me= mine / te= yours)

May all auspicious things be mine, may | (you) be protected by all devas,
with the power of the Bhudda, may all blessings be mine (yours).

N2226 JWNNIALAY FnTus AWNLLNIZAN

AWWLBUUN uMue den 1808 agiue Lk

Bhavantu sabba mangalang-rakkhantu sabba devata

sabba Dhammanu bhavena-sada sotthi bhavantu me. (me= mine / te= yours))

May all auspicious things be mine, may | be protected by all devas,
with the power of the Dhamma, may all blessings be mine (yours)



N2L6 JWNLNIALAY Fndus dWNLLNIZA

AWWERIZN UALIUY J¥nn T&aE Aaziue w*

Bhavatu sabba mangalang-rakkhantu sabba devata

sabba Sanghanu bhavena-sada sotthi bhavantu me. (me= mine / te= yours))

May all auspicious things be mine, may | be protected by all devas,
with the power of the Sangha, may all blessings be mine (yours).

dgranalaudulddii e &aludalddrin w (e wladinviny - w wdainzdweE)

MANGALA SUTTA - THE DISCOURSE ON GOOD FORTUNE - H9ARFHNST

LaduLy f649] Lade druzdy azagd &1 TRA09 IuTeh iasiu azunaslaiddgay answy
[Evam-me sutang] Ekang samayang Bhagava, Savatthiyang viharati Jetavane Anathapindikassa Grame

| have heard that at one time the Blessed One was staying in Savatthi at Jeta's Grove, Anathapindika's monastery.

azay U AYYeALI LMILAN azinAuanas Safen azanduaziaan tngasdlily wagely Tanane
M LEug avae eudsgoned

Atha kho afifiatara devata, abhikkantaya rattiya abhikkanta-vanna kevala-kappang Jetavanang obhdasetva

yena Bhagava ten'upasankami

Then a certain devata, in the far extreme of the night, her extreme radiance lighting up the entirety of Jeta's Grove,
approached the Blessed One.

ad&ungdinan azariudy azfinmein tangiusy 99518
Upasankamitva Bhagavantang abhivadetva ekamantang atthasi

On approaching, having bowed down to the Blessed One, she stood to one side.

tanLdUAY 5601 T8 &1 LmzaT arariudy aaay suar&
Ekam-antang thita kho sa devata Bhagavantang gathaya ajjhabhadsi

As she was standing there, she addressed a verse to the Blessed One

"WEH LN NTURR A W9azail aziuagey 11U T@aatl Wi Muazazuanaeilv
"Bahi deva manussa ca mangalani acintayung Akankhamana sotthanang brihi mangalam-uttamang"

"Many devas & human beings give thought to good fortune, desiring well-being. Tell, then, the highest good
fortune."

"AgLEITUN ¢ WA Hadiantiayag @azun Y ag yuefieniiv taduiivazasuansiiv
"Asevanad ca balanang panditanafica sevana Paja ca pdjaniyanang etam-margalam-uttamang

"Not consorting with fools, consorting with the wise, Paying homage to those who deserve homage: This is the
highest good fortune.

Uefsdsinasna g Ywin ag ngazdaauzan dnasduundydid Ay tadulvarazyaaely
Patiriipa-desa-vaso ca pubbe ca kata-pufifiata Atta-samma-panidhi ca etam-mangalam-uttamang

Living in a civilized country, having made merit in the past, Directing oneself rightly: This is the highest good fortune.

windadgyay ddifeyay Jurie ez F&nd1e §A1&60 3¢ &1 1A LaANITIATATNAALY
Bahu-saccafica sippafica vinayo ca susikkhito Subhdasita ca ya vaca etam-margalam-uttamang

Broad knowledge, skill, and discipline well-mastered, Words well-spoken: This is the highest good fortune.



menilaaiigsiiiv daasnsaay §9az1n azunnan g Auiua asuivazazuaaziv
Mata-pitu-upatthanang putta-darassa sangaho Anakula ca kammanta etam-mangalam-uttamang

Support for one's parents, assistance to one's wife & children, Jobs that are not left unfinished: This is the highest
good fortune.

MUYAL FUNLALTLN A8 agAtleyay doagTu avurireiue Aunnd aduiivnsasynasils
Danafica dhamma-cariya ca Adtakanaiica sangaho Anavajjani kammaéni etam-mangalam-uttamang

Generosity, living by the Dhamma, assistance to one's relatives, Deeds that are blameless: This is the highest good
fortune.

215¢A 3584 1 Wurzlhun Ay JeyaurTu ddlzanin ag suug taduivarazyaasly
Arati virati papa majja-pana ca safiiamo Appaméado ca dhammesu etam-mangalam-uttamang

Avoiding, abstaining from evil; refraining from intoxicants, Being heedful with regard to qualities of the mind: This is
the highest good fortune.

A5 3 101 g dUaQS ¢ ATAIAT NMLAUY SRR LasulvazazyaaIl
Gdravo ca nivato ca santutthi ca katafifiuta Kalena dhammassavanang etam-mangalam-uttamang

Respect, humility, contentment, gratitude, Hearing the Dhamma on timely occasions: This is the highest good
fortune.

Fud Ay TaIgAddea denrantiaag a9 AUy SNNLANAIAN LANTIATATUAALITY
Khanti ca sovacassatda samananafica dassanang Kalena dhamma-sakaccha etam-mangalam-uttamang

Patience, compliance, seeing contemplatives, Discussing the Dhamma on timely occasions: This is the highest good
fortune.

a2 aa

ezl g WinNe A¥3dyay agdusdlanuy Midasilv dnnusdadnsen ag laduivnsazyaasly
Tapo ca brahma-cariyafica ariya-saccana-dassanang Nibbana-sacchi-kiriya ca etam-mangalam-uttamang

Austerity, celibacy, seeing the Noble Truths, Realizing Liberation: This is the highest good fortune.

NASARY TanssfuLNi 3a6v S8y ug ANULE ag1ady J5eav 1l Laduivarazyamaely
Phutthassa loka-dhammedhi cittang yassa na kampati Asokang virajang khemang etam-marigalam-uttamang

A mind that, when touched by the ways of the world, Is unshaken, sorrowless, dustless, secure: This is the highest
good fortune.

&l daug Auwnay uzdestion suinay Taade Axdud dulady enzauanale"
Etadisani katvana sabbattham-apardjita Sabbattha sotthing gacchanti tan-tesang mangalamuttamang"

Everywhere undefeated when doing these things, People go everywhere in well-being: This is their highest good
fortune."
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Mangala Sutta in Akhara Khom Writing



KARANIYA METTA SUTTA: THE BUDDHA'S WORDS ON LOVING-KINDNESS

AzsvalaslnasNRLLAUY GUAY U vy asAasiuaay
A0 a1 ¢ gUY ¢ JIL1R F"RL YN avuzdiund
Karaniyam'atthakusalena Yan tan santan padan abhisamecca:
Sakko uji ca sdjd ca, Suvaco cassa mudu anatimani

He who is skilful in his welfare, and wishes to attain that state of Peace should act thus:
He should be capable [of practice], Upright and very upright, Easy to instruct, gentle, and not arrogant

fuaaayln Az §av1s Ay dUdAalx Az FRLUN06
fuAunily ag disTn g sldednwin niag avusydnis
Santussako ca subharo ca, Appakicco ca sallahukavutti,
Santindriyo ca nipako ca, Appagabbho kulesu ananugiddho

Content and easy to support, with few duties, of simple lifestyle,
with senses calmed and prudent, courteous and not overly attached to families

Ug Ay YNNI Jrunazts A Leaug Jagal Ueis adsinaay
4T 21 iy Tnue dSWw daen aziue gddaan

Na ca khuddan samacare kifici Yena viiifiii pare upavadeyyun
Sukhino'va khemino hontu Sabbe satta bhavantu sukhitatta

And should not commit the slightest wrong for which wise men may rebuke him.
(Thus should meditate:) 'May all beings be well and safe. May they be happy'

e 1A dhagnand AaLa 21 21IYI1 N aruILLEEN
721 1 1 ugwua 1 Yadiun Sasenn azainggan
Ye keci panabhatatthi Tasa va thavara va anavasesa
Dighd va ye mahanta va Majjhima rassak'anukathdla

Whatever living beings there may be, weak or strong, without exception,
long, large, or middle-sized, short, small, or bulky;

157 N L8 3E a¥QF L8 ¢ LT WKUG agins

261 N FUANR N W Faen aziua JT6eeN

Dittha va yeva adittha Ye ca ddre vasanti avidire

Bhita va sambhavesi va Sabbe satta bhavantu sukhitatta

Those seen or those unseen, those dwelling far or near,
those born as well as those seeking rebirth: May all beings be happy

ug Ue1s Uedv dnwiwag ualauyay Anazl 19 Ay
wenlsazun Usfasdaan ngaeslyalasy nnusdatauay
Na paro paran nikubbetha Natimaffetha katthaci nan kafci
Bydrosana patighasaifiia Nanfiamannassa dukkhamiccheyya

May no one deceive another, nor despise anyone anywhere.
In anger or ill-will may they not wish each other harm

a0 agan 469 Yade anaan tanslansusuiniu
il wnzges uusdunngie azdgiunaly
Mata yatha niyan puttan Ayusa ekaputtamanurakkhe
Evampi sabbabhitesu Manasan bhavaye aparimanan

Just as a mother would protect her only child with her life,
even so let one cultivate a boundless mind towards all beings



ey dwnyladad nusdunaisie azlgiunaly
angy agls av A3far avdunIS9 asi asaslaav
Mettafica sabbalokasmin Mdanasan bhavaye aparimanan
Uddhan adho ca tiriyafica Asambadhan, averan, asapattan

Let one cultivate a boundless mind of friendliness (metta) for the entire world;
above, below and across; unhindered without hatred, without enmity

ANFEURLHI A8UTU N JaNTU N BNLARRE TALaziinls
LG JLAY aYhfLFHEE WINULLUAY FA59 a5UN
Titthan caran nisinno va Saydno va ydvatassa vigatamiddho
Etan satin adhittheyya Brahmametan viharan idhamahu

Whether one stands, walks, sits or lies down, as long as one is awake,
one should sustain this mindfulness [of metta]. This is called here [in the Buddha's Teaching]
the 'Divine Living'

M3y avyleduug fagnviaasiuue fuilulu
ANLUE FLUBLE LASY UL T 216 AWALLRESY YULshia«
Ditthifica anupaggamma silava Dassanena sampanno
Kamesu vineyya gedhan Na hi jatu gabbhaseyyan punareti'ti

And not holding to [wrong] view, being virtuous,
endowed with right vision and discarding desire for sensual pleasures,
one surely never again will be reborn in a womb
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Karanya Metta Sutta in Akhara Khom



KHAGGAVISANA SUTTA — THE RHINOCEROS SUTTA-
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Renouncing violence towards all living beings,

harming not even one, you would not wish for as an offspring;

so how a companion?
wander alone like the one horned rhinoceros.
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For a sociable person there are allurements;
on the heels of allurement follows pain.
Seeing allurement's drawback,

wander alone like the one horned rhinoceros.
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One whose mind is enmeshed in sympathy

for friends and companions, neglects the true goal.
Seeing this danger in intimacy,

wander alone like the one horned rhinoceros.
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Like spreading bamboo, entwined,

is concern for offspring and spouses.

Like a bamboo sprout, un-entangling,
wanders alone like the one horned rhinoceros.
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As a deer in the wilds, unfettered, goes for forage wherever it
wants: the wise person, valuing freedom,
wanders alone like the one horned rhinoceros.
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In the midst of companions — when staying at home,
when going out wandering — you are prey to requests.
Valuing the freedom wander alone like the one horned
rhinoceros

N151a1 N15OUE PauilunIunNaIa LAY aily ANNSNT

Sulvggenilluyasiavane yarallisindsadeninuwdanwsin
o v @ Ao

IMNdanardivisouunsn

Fafieald fiden wlouususa axiu

There is sporting and love in the midst of companions,
and abundant fondness for offspring.

Feeling disgust at the prospect of parting

from those who'd be dear,

wander alone like the one horned rhinoceros.
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Without resistance in all four directions,
content with whatever you get,

enduring troubles with no dismay,

wander alone like the one horned rhinoceros.
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They are hard to please, some of those gone forth,
as well as those living the household life.
Shedding concern for these offspring of others,
wander alone like the one horned rhinoceros



lo.Cow|

e’ o]

oes.dwol

lows.col

TolsUdan Aswesulil
anduulale o0 Indals
126771 Sls ARwusuil
wln s varddiundly 9

419 ann dUn aug
AN59s A15IU1555
afinue dwwiil Usadenil

ASHY LAURENLY AFNY

2151 Udan annadanui
LADg ANN LAWY Avinen
LDL6 DANE DUIYYLNY

wln s vaaddiundly 9

na1 drunidd Unddsail
nuEIsYaeu dllgganil
ANHHNUIWT VL2 vad
wln s vanddiundly 9

% o o @ - | v o
Unusivdazivie) auduiAToNdsInguuAgdn
RaGuNIANIly S29MAL FaLATDIRNULINANTAGLALAD
waieal gifien millouususaaxiy

Cutting off the householder's marks,

like a kovilara tree that has shed its leaves,
the prudent one, cutting all household ties,
wander alone like the one horned rhinoceros.
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If you gain a mature companion, a fellow traveler, right-living
and wise, overcoming all dangers go with him, gratified,
mindful.

If you don't gain a mature companion, a fellow traveler, right-
living and wise, wander alone like a king renouncing his
kingdom,

like the elephant in the Matanga wilds, his herd.

We praise companionship — yes!

Those on a par, or better, should be chosen as friends.
If they're not to be found, living faultlessly,

wander alone like the one horned rhinoceros.
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Seeing radiant bracelets of gold, well-made by a smith,
clinking, clashing, two on an arm,
wander alone like the one horned rhinoceros



loe’s.dello| 109 AU AVINNAd nsfilseieaanfunsenusiides wienisdovegdedmna
1Mafanld afdrrun 11 wivadole weilldegneil ummmﬁmﬁuﬁﬂﬂuamﬂm
0a 08 9196 Wnvuly ey Hiie louususa Quti
wln s varddiundly 9
"In the same way, if | were to live with another,
there would be careless talk or abusive."
Seeing this future danger,
wander alone like the one horned rhinoceros.
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Because sensual pleasures, elegant, honeyed, and charming,
bewitch the mind with their manifold forms — seeing this
drawback in sensual strands —
wander alone like the one horned rhinoceros.
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"Disaster, tumor, misfortune,
disease, an arrow, a danger for me."
Seeing this danger in sensual strands,
wander alone like the one horned rhinoceros.
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Cold and heat, hunger and thirst,
wind and sun, horseflies and snakes:
enduring all these, without exception,
wander alone like the one horned rhinoceros.
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As a great white elephant,

with massive shoulders,

renouncing his herd,

lives in the wilds wherever he wants,

wander alone like the one horned rhinoceros.
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"There's no way

that one delighting in company

can touch even momentary release."
Heeding the Solar Kinsman's words,

wander alone like the one horned rhinoceros.
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Transcending the contortion of views,

the sure way attained,

the path gained, [realizing:]
"Unled by others, | have knowledge arisen,"
wander alone like the one horned rhinoceros.
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With no greed, no deceit, no thirst, no hypocrisy — delusion
and blemishes blown away — with no inclinations for all the
world, every world,

wander alone like the one horned rhinoceros.
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Avoid the evil companion disregarding the goal, intent on the
out-of-tune way. Don't take as a friend someone heedless and
hankering. wander alone like the one horned rhinoceros.
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Consort with one who is learned, who maintains the Dhamma,
a great and quick-witted friend. Knowing the meanings, subdue
your perplexity, [then] wander alone like the one horned
rhinoceros.
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Free from longing, finding no pleasure
in the world's sport, love, or sensual bliss,
abstaining from adornment, speaking the truth,
wander alone like the one horned rhinoceros.

bes.dan| Unerua v1s Uaseua Wes yaraazyas n381 Ja1 u1san nswd d1aden winwes
5UNH SeUUIl 9 WU il WAYNINTNENDE OINAILUAT
#eau nunil slasnail waiglugiden wmilouususa aviu
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Abandoning offspring, spouse,
father, mother, riches, grain, relatives,
and sensual pleasures altogether,
wander alone like the one horned rhinoceros.
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"This is a bondage, a baited hook.
There's little happiness here,
next to no satisfaction,
all the more suffering and pain."
Knowing this, circumspect,
wander alone like the one horned rhinoceros.
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Shattering fetters,
like a fish in the water tearing a net,
like a fire not coming back to what's burnt,
wander alone like the one horned rhinoceros.
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Eyes downcast, not footloose,

senses guarded, with protected mind,

not oozing — not burning — with lust,
wander alone like the one horned rhinoceros.
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Taking off the householder's marks,
like a coral tree that has shed its leaves,

going forth in the ochre robe,
wander alone like the one horned rhinoceros.
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Showing no greed for flavors, not careless,
going from house to house for alms,
with mind un-enmeshed in this family or that,
wander alone like the one horned rhinoceros.
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Abandoning barriers to awareness,
expelling all defilements — all —
non-dependent, cutting aversion, allurement,
wander alone like the one horned rhinoceros.
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Turning your back on pleasure and pain,
as earlier with sorrow and joy,
attaining pure equanimity, tranquility,
wander alone like the one horned rhinoceros.
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With persistence aroused

for the highest goal's attainment,

with mind un-smeared, not lazy in action,

firm in effort, with steadfastness and strength arisen,
wander alone like the one horned rhinoceros.



lows.clo)|

eo.de'ml

. e

o]

.ol

Ufaaai anunSaauily
sULE U393 DUSHNINT
917U ANuAa 14

wln s varddiundly 9

souvinug Usng adduale
alayla d4671 d@dun

avesyly fole Usnuan
wln s varddiundly 9

Al annd sdusduls
1107 ¥rauT pAYrHLY
Uniia ey adnduilu
wln s varddiundly 9

dlv oo vgwd Jdgu
5791 {A11 8fnyNT
L0 Yuenil tdunaunil
wln s vanddiundly 9

wWee aind nyal Aye6
puawly yileaa nua
awwu lanu o3graiulu
wln 35 varddundly 9

yaraliasnsuanisulasanuy Susndsewgiisssu Sudnmals
Dulladlusssunavats Rarsamidlnely nwisrane
wadealUgisien wilouueuse oxilu

Not neglecting seclusion, absorption, constantly living the
Dhamma in line with the Dhamma, comprehending the danger
in states of becoming,

wander alone like the one horned rhinoceros.
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Intent on the ending of craving and heedful, learned, mindful,
not muddled, certain — having reckoned the Dhamma — and
striving, wander alone like the one horned rhinoceros.
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Un-startled, like a lion at sounds.
Un-snared, like the wind in a net.
Un-smeared, like a lotus in water:
wander alone like the one horned rhinoceros.
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Like a lion — forceful, strong in fang, living as a conqueror, the
king of beasts — resort to a solitary dwelling.
Wander alone like the one horned rhinoceros.
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At the right time consorting

with the release through good will,
compassion, appreciation, equanimity,
unobstructed by all the world, any world,
wander alone like the one horned rhinoceros.
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Having let go of passion, aversion, delusion;
having shattered the fetters;

undisturbed at the ending of life,

wander alone like the one horned rhinoceros.
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People follow and associate for a motive.
Friends without a motive these days are rare.
They're shrewd for their own ends, and impure.
Wander alone like the one horned rhinoceros




SIMSAPAVANA SUTTA — THE SIMSAPA FOREST - SN 56.31 (S V 437)

In this famous Sutta the Buddha states that his knowledge is broad an wide, but that he only teaches and
adheres to what is directly connected to the goal of attaining liberation

[ewal] B &ut AAN TnauARd Iusd &

aa Ty apn WEaendl &sthdaand 1hdiun amien fina
[1712] ekam samayam bhagava kosambiyam viharati simsapa-vane.

atha kho bhagava parittani simsapa-panndni panina gahetva bhikkhi

Once the Blessed One was staying at Kosambi in the Simsapa forest.
Then, picking up a few Simsapa leaves with his hand, he asked the monks:

2uUed 6 A gy Ana el U Ty WUes ¢ endl N

uen el Asdhdarewft  dhdiun aviendt wvvi ads &xhud
amenutesi tam kim mannatha, bhikkhave, katamam nu kho bahu-taram: yani va
maya parittani simsapapannani panindg gahitani yadidam upari simsapa-vane ti?

What do you think, monks, which are more numerous: the few Simsapa leaves in my hand or those
overhead in this Simsapa forest?

addueganifi  auwe AN Useendl

dalhdaand  idhdlun adiendl aa 1o @ wyeil
avivi a3 &xhiua

appamattakani, bhante, bhagavata parittani

simsapapannani panind gahitani; atha kho etaneva bahutarani

yadidam upari simsapavaneti

The leaves in the hand of the Blessed One are few in number, lord. Those overhead in the simsapa forest
are more numerous.
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evameva kho, bhikkhave, etadeva bahutaram yam

vo maya abhifiidya anakkhatam. kasma c-etam, bhikkhave, maya
anakkhatam? na hetam, bhikkhave, atthasamhitam nadibrahmacariya-kam na
nibbidaya na viragdya na nirodhdya na upasamaya na abhifiidya

na sambodhdya na nibbandya samvattati; tasmatam maya anakkhatam

In the same way, monks, those things that | have known with direct knowledge but have not taught are far
more numerous [than what | have taught]. And why haven't | taught them? Because they are not
connected with the goal [or: they are not profitable], do not relate to the rudiments of the enobled life,
and do not lead to disenchantment, to dispassion, to cessation, to calm, to direct knowledge, to self-
awakening, to Unbinding. That is why | have not taught them
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[1713] kifi-ca, bhikkhave, maya akkhatam? 'idam dukkhan'ti, bhikkhave, maya akkhatam, '‘ayam dukkha-samudayo'ti
maya akkhatam, 'ayam dukkha-nirodho'ti maya akkhatam, ‘ayam dukkha-nirodha-gamini patipada'ti maya
akkhatam

And what have | taught? 'This is stress': This is what | have taught. 'This is the origination of stress': This is
what | have taught. 'This is the cessation of stress': This is what | have taught.' This is the path of practice
leading to the cessation of stress': This is what | have taught.
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kasma c-etam, bhikkhave, maya akkhatam? etafi-hi, bhikkhave, attha-samhitam
etam adi-brahmacariya-kam etam nibbidaya virdagaya nirodhaya upasamaya
abhififidya sambodhdya nibbandya samvattati; tasma tam maya akkhatam

And why have | taught these things? Because they are connected with the goal [or: they are profitable],
relate to the rudiments of the enobled life, and lead to disenchantment, to dispassion, to cessation, to
calm, to direct knowledge, to self-awakening, to Unbinding. This is why | have taught them.

AN AU Anud avi naaud lale nsaile ad naugynlad 1ala nsaile
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Tasma tiha, bhikkhave, 'idam dukkhan'ti yogo karaniyo, 'ayam dukkha-samudayo'ti yogo 'karaniyo, 'ayam
dukkha-nirodho'ti yogo karaniyo, 'ayam dukkha-nirodha-gamini patipada'ti yogo karaniyo ti.

Therefore your duty is the contemplation: 'This is stress'; your duty is the contemplation: 'This is the
origination of stress'; your duty is the contemplation: 'This is the cessation of stress'; your duty is the
contemplation: 'This is the path of practice leading to the cessation of stress.'

This is an altered Version of the original Pali/ English translation by Thanissaro Bhikkhu. Access to Insight, 1997
———000———




DEPENDENT ORIGINATION
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Avijja-paccaya sankhara

Sankhdra-paccaya viffidnang

Vifiidna-paccayd nama-rupang

Nama-ripa-paccayd saldyatanang

Saldyatana-paccaya phasso

Phassa-paccaya vedand

Vedanad-paccaya tanha

Tanha-paccaya upadanang

Upadana-paccaya bhavo

Bhava-paccaya jati

Jati-paccaya jara-maranang

soka-parideva-dukkha-domanassupa

yasa sambhavanti

Evam-etassa kevalassa
dukkhakkhandhassa, samudayo hoti

Avijjayatveva asesa-viraga-nirodha
sankhara-nirodho

Sankhara-nirodha vinnana-nirodho

With ignorance as a condition there are
processes

With processes as a condition there is
(sensory) consciousness

With (sensory) consciousness as a
condition there are name & form

With name & form as a condition there
are the six sense media

With the six sense media as a condition
there is contact

With contact as a condition there is
feeling

With feeling as a condition there is
craving

With craving as a condition there is
clinging

With clinging as a condition there is
becoming

With becoming as a condition there is
birth

With birth as a condition there is decay
and death

aging, sorrow, lamentation, pain,
distress, & despair come into play

Thus is the origination of this entire mass
of suffering & stress

Now from the remainder less fading &
cessation of that very ignorance there is
the cessation of processes

From the cessation of processes there is
the cessation of (sensory) consciousness
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ViiiAdana-nirodha nama-ripa-nirodho

Nama-rapa-nirodha salayatana-
nirodho

Salayatana-nirodha phassa-nirodho

Phassa-nirodha vedana-nirodho

Vedana-nirodha tanha-nirodho

Tanha-nirodha upadana-nirodho

Upadana-nirodha bhava-nirodho

Bhava-nirodha jati-nirodho

Jati-nirodha jara-maranang

soka-parideva-dukkha-
domanassupayasa nirujjhanti

Evam-etassa kevalassa
dukkhakkhandhassa, nirodho hoti

From the cessation of (sensory)
consciousness there is the cessation of
name & form

From the cessation of name & form
there is the cessation of the six sense
media

From the cessation of the six sense
media there is the cessation of contact

From the cessation of contact there is
the cessation of feeling

From the cessation of feeling there is the
cessation of craving

From the cessation of craving there is
the cessation of clinging

From the cessation of clinging there is
the cessation of becoming

From the cessation of becoming there is
the cessation of birth

From the cessation of decay and death

birth, aging, sorrow, lamentation, pain,
distress, & despair all cease

Thus is the cessation of this entire mass
of suffering & stress



ANAPANASATI SUTTA: MINDFULNESS OF BREATHING

| have heard that on one occasion the Blessed One was staying at Savatthi in the Eastern Monastery, the
palace of Migara's mother, together with many well-known elder disciples; with Ven. Sariputta, Ven. Maha
Moggallana, Ven. Maha Kassapa, Ven. Maha Kaccana, Ven. Maha Kotthita, Ven. Maha Kappina, Ven. Maha
Cunda, Ven. Revata, Ven.

Ananda, and other well-known elder disciples. On that occasion the elder monks were teaching and
instructing. Some elder monks were teaching and instructing ten monks, some were teaching and
instructing twenty monks, some were teaching and instructing thirty monks, some were teaching and
instructing forty monks.

The new monks, being taught and instructed by the elder monks, were discerning grand, successive
distinctions.

Now on that occasion, the Uposatha day of the fifteenth, the full-moon night of the Pavarana ceremony,
the Blessed One was seated in the open air surrounded by the community of monks. Surveying the silent
community of monks, he addressed them:

"Monks, | am content with this practice. | am content at heart with this practice. So arouse even more
intense persistence for the attaining of the as-yet-unattained, the reaching of the as-yet-unreached, the
realization of the as-yet-unrealized. | will remain right here at Savatthi [for another month] through the
'White Water-lily' Month, the fourth month of the rains."

The monks in the countryside heard, "The Blessed One, they say, will remain right there at Savatthi
through the White Water-lily Month, the fourth month of the rains." So they left for Savatthi to see the
Blessed One.

Then the elder monks taught and instructed the new monks even more intensely. Some elder monks were
teaching and instructing ten monks, some were teaching and instructing twenty monks, some were
teaching and instructing thirty monks, some were teaching and instructing forty monks. The new monks,
being taught and instructed by the elder monks, were discerning grand, successive distinctions.

Now on that occasion, the Uposatha day of the fifteenth, the full-moon night of the White Water-lily
Month, the fourth month of the rains, the Blessed One was seated in the open air surrounded by the
community of monks. Surveying the silent community of monks, he addressed them:

"Monks, this assembly is free from idle chatter, devoid of idle chatter, and is established on pure
heartwood: such is this community of monks, such is this assembly.

The sort of assembly that is worthy of gifts, worthy of hospitality, worthy of offerings, worthy of respect,
an incomparable field of merit for the world: such is this community of monks, such is this assembly.

The sort of assembly to which a small gift, when given, becomes great, and a great gift greater: such is this
community of monks, such is this assembly.

The sort of assembly that it is rare to see in the world: such is this community of monks, such is this
assembly, the sort of assembly that it would be worth traveling for leagues, taking along provisions, in
order to see.

"In this community of monks there are monks who are arahants, whose mental effluents are ended, who
have reached fulfillment, done the task, laid down the burden, attained the true goal, laid to waste the
fetter of becoming, and who are released through right gnosis: such are the monks in this community of
monks.



"In this community of monks there are monks who, with the wasting away of the five lower fetters, are due
to be reborn [in the Pure Abodes], there to be totally unbound, destined never again to return from that
world: such are the monks in this community of monks.

"In this community of monks there are monks who, with the wasting away of [the first] three fetters, and
with the attenuation of passion, aversion, and delusion, are once-returners, who on returning only once
more to this world, will make an ending to stress: such are the monks in this community of monks.

"In this community of monks there are monks who, with the wasting away of [the first] three fetters, are
stream-winners, steadfast, never again destined for states of woe, headed for self-awakening: such are the
monks in this community of monks.

"In this community of monks there are monks who remain devoted to the development of the four frames
of reference... the four right exertions... the four bases of power... the five faculties... the five strengths...
the seven factors for awakening... the noble eightfold path: such are the monks in this community of
monks.

"In this community of monks there are monks who remain devoted to the development of good will...
compassion... appreciation... equanimity... [the perception of the] foulness [of the body]... the perception
of inconstancy: such are the monks in this community of monks.

"In this community of monks there are monks who remain devoted to mindfulness of in-and-out breathing.

"Mindfulness of in-and-out breathing, when developed and pursued, is of great fruit, of great benefit.
Mindfulness of in-and-out breathing, when developed and pursued, brings the four frames of reference to
their culmination. The four frames of reference, when developed and pursued, bring the seven factors for
awakening to their culmination. The seven factors for awakening, when developed and pursued, bring
clear knowing and release to their culmination.

Mindfulness of In-and-Out Breathing

"Now how is mindfulness of in-and-out breathing developed and pursued so as to be of great fruit, of great
benefit?

"There is the case where a monk, having gone to the wilderness, to the shade of a tree, or to an empty
building, sits down folding his legs crosswise, holding his body erect, and setting mindfulness to the fore.[1]
Always mindful, he breathes in; mindful he breathes out.

[1] Breathing in long, he discerns, 'l am breathing in long'; or breathing out long, he discerns, 'l am
breathing out long.'

[2] Or breathing in short, he discerns, 'l am breathing in short'; or breathing out short, he discerns, 'l am
breathing out short.'

[3] He trains himself, 'l will breathe in sensitive to the entire body.'[2] He trains himself, 'l will breathe out
sensitive to the entire body.'

[4] He trains himself, 'l will breathe in calming bodily fabrication.'[3] He trains himself, 'l will breathe out
calming bodily fabrication.'

[5] He trains himself, 'l will breathe in sensitive to rapture.' He trains himself, 'l will breathe out sensitive to
rapture.’

[6] He trains himself, 'l will breathe in sensitive to pleasure.' He trains himself, 'l will breathe out sensitive
to pleasure.'



[7] He trains himself, 'l will breathe in sensitive to mental fabrication.'[4] He trains himself, 'l will breathe
out sensitive to mental fabrication.'

[8] He trains himself, 'l will breathe in calming mental fabrication.' He trains himself, 'l will breathe out
calming mental fabrication."'

[9] He trains himself, 'l will breathe in sensitive to the mind.' He trains himself, 'l will breathe out sensitive
to the mind.'

[10] He trains himself, 'l will breathe in satisfying the mind.' He trains himself, 'l will breathe out satisfying
the mind."'

[11] He trains himself, 'l will breathe in steadying the mind.' He trains himself, 'l will breathe out steadying
the mind."'

[12] He trains himself, 'l will breathe in releasing the mind.' He trains himself, 'l will breathe out releasing
the mind.'

[13] He trains himself, 'l will breathe in focusing on inconstancy.' He trains himself, 'l will breathe out
focusing on inconstancy.'

[14] He trains himself, 'l will breathe in focusing on dispassion [literally, fading].' He trains himself, 'l will
breathe out focusing on dispassion.'

[15] He trains himself, 'l will breathe in focusing on cessation.' He trains himself, 'l will breathe out focusing
on cessation.'

[16] He trains himself, 'l will breathe in focusing on relinquishment.' He trains himself, 'l will breathe out
focusing on relinquishment.'

This is how mindfulness of in-and-out breathing is developed and pursued so as to be of great fruit, of
great benefit.

The Four Frames of Reference

And how is mindfulness of in and out breathing developed and pursued so as to bring the four frames of
reference to their culmination?

[1] On whatever occasion a monk breathing in long discerns, 'l am breathing in long'; or breathing out long,
discerns, 'l am breathing out long'; or breathing in short, discerns, 'l am breathing in short'; or breathing
out short, discerns, 'l am breathing out short'; trains himself, 'l will breathe in...and... out sensitive to the
entire body'; trains himself, 'l will breathe in...and...out calming bodily fabrication': On that occasion the
monk remains focused on the body in and of itself — ardent, alert, and mindful — putting aside greed and
distress with reference to the world. | tell you, monks, that this — the in-and-out breath — is classed as a
body among bodies, which is why the monk on that occasion remains focused on the body in and of itself
— ardent, alert, and mindful — putting aside greed and distress with reference to the world.

[2] On whatever occasion a monk trains himself, 'l will breathe in...and...out sensitive to rapture'; trains
himself, 'l will breathe in...and...out sensitive to pleasure'; trains himself, 'l will breathe in...and...out
sensitive to mental fabrication'; trains himself, 'l will breathe in...and...out calming mental fabrication': On
that occasion the monk remains focused on feelings in and of themselves — ardent, alert, and mindful —
putting aside greed and distress with reference to the world. | tell you, monks, that this — careful attention
to in-and-out breaths — is classed as a feeling among feelings,[6] which is why the monk on that occasion
remains focused on feelings in and of themselves — ardent, alert, and mindful — putting aside greed and
distress with reference to the world.



[3] On whatever occasion a monk trains himself, 'l will breathe in...and...out sensitive to the mind'; trains
himself, 'l will breathe in...and...out satisfying the mind'; trains himself, 'l will breathe in...and...out
steadying the mind'; trains himself, 'l will breathe in...and...out releasing the mind': On that occasion the
monk remains focused on the mind in and of itself — ardent, alert, and mindful — putting aside greed and
distress with reference to the world. | don't say that there is mindfulness of in-and-out breathing in one of
lapsed mindfulness and no alertness, which is why the monk on that occasion remains focused on the mind
in and of itself — ardent, alert, and mindful — putting aside greed and distress with reference to the world.

[4] On whatever occasion a monk trains himself, 'l will breathe in...and...out focusing on inconstancy’;
trains himself, 'l will breathe in...and...out focusing on dispassion’; trains himself, 'l will breathe
in...and...out focusing on cessation'; trains himself, 'l will breathe in...and...out focusing on relinquishment':
On that occasion the monk remains focused on mental qualities in and of themselves — ardent, alert, and
mindful — putting aside greed and distress with reference to the world. He who sees with discernment the
abandoning of greed and distress is one who watches carefully with equanimity, which is why the monk on
that occasion remains focused on mental qualities in and of themselves — ardent, alert, and mindful —
putting aside greed and distress with reference to the world.

This is how mindfulness of in-and-out breathing is developed and pursued so as to bring the four frames of
reference to their culmination.

The Seven Factors for Awakening

And how are the four frames of reference developed and pursued so as to bring the seven factors for
awakening to their culmination?

[1] On whatever occasion the monk remains focused on the body in and of itself — ardent, alert, and
mindful — putting aside greed and distress with reference to the world, on that occasion his mindfulness is
steady and without lapse. When his mindfulness is steady and without lapse, then mindfulness as a factor
for awakening becomes aroused. He develops it, and for him it goes to the culmination of its development.

[2] Remaining mindful in this way, he examines, analyzes, and comes to a comprehension of that quality
with discernment. When he remains mindful in this way, examining, analyzing, and coming to a
comprehension of that quality with discernment, then analysis of qualities as a factor for awakening
becomes aroused. He develops it, and for him it goes to the culmination of its development.

[3] In one who examines, analyzes, and comes to a comprehension of that quality with discernment,
persistence is aroused unflaggingly. When persistence is aroused unflaggingly in one who examines,
analyzes, and comes to a comprehension of that quality with discernment, then persistence as a factor for
awakening becomes aroused. He develops it, and for him it goes to the culmination of its development.

[4] In one whose persistence is aroused, a rapture not-of-the-flesh arises. When a rapture not-of-the-flesh
arises in one whose persistence is aroused, then rapture as a factor for awakening becomes aroused. He
develops it, and for him it goes to the culmination of its development.

[5] For one enraptured at heart, the body grows calm and the mind grows calm. When the body and mind
of a monk enraptured at heart grow calm, then serenity as a factor for awakening becomes aroused. He
develops it, and for him it goes to the culmination of its development.

[6] For one who is at ease — his body calmed — the mind becomes concentrated. When the mind of one
who is at ease — his body calmed — becomes concentrated, then concentration as a factor for awakening
becomes aroused. He develops it, and for him it goes to the culmination of its development.

[7] He carefully watches the mind thus concentrated with equanimity. When he carefully watches the mind
thus concentrated with equanimity, equanimity as a factor for awakening becomes aroused. He develops



it, and for him it goes to the culmination of its development. (Similarly with the other three frames of
reference: feelings, mind, and mental qualities.)

This is how the four frames of reference are developed and pursued so as to bring the seven factors for
awakening to their culmination.

Clear Knowing and Release

"And how are the seven factors for awakening developed and pursued so as to bring clear knowing and
release to their culmination? There is the case where a monk develops mindfulness as a factor for
awakening dependent on seclusion, dependent on dispassion, dependent on cessation, resulting in
relinquishment. He develops analysis of qualities as a factor for awakening... persistence as a factor for
awakening... rapture as a factor for awakening... serenity as a factor for awakening... concentration as a
factor for awakening... equanimity as a factor for awakening dependent on seclusion, dependent on
dispassion, dependent on cessation, resulting in relinquishment.

"This is how the seven factors for awakening are developed and pursued so as to bring clear knowing and
release to their culmination."

That is what the Blessed One said. Gratified, the monks delighted in the Blessed One's words.

Notes

1. To the fore (parimukham): The Abhidhamma takes an etymological approach to this term, defining it as around (pari-) the
mouth (mukham). In the Vinaya, however, it is used in a context (Cv.V.27.4) where it undoubtedly means the front of the chest.
There is also the possibility that the term could be used idiomatically as "to the front," which is how | have translated it here.

2. The commentaries insist that "body" here means the breath, but this is unlikely in this context, for the next step — without
further explanation — refers to the breath as "bodily fabrication." If the Buddha were using two different terms to refer to the
breath in such close proximity, he would have been careful to signal that he was redefining his terms (as he does below, when
explaining that the first four steps in breath meditation correspond to the practice of focusing on the body in and of itself as a
frame of reference). The step of breathing in and out sensitive to the entire body relates to the many similes in the suttas
depicting jhana as a state of whole-body awareness (see MN 119).

3. "In-and-out breaths are bodily; these are things tied up with the body. That's why in-and-out breaths are bodily fabrications.'
— MN 44,

4. "Perceptions and feelings are mental; these are things tied up with the mind. That's why perceptions and feelings are mental
fabrications." — MN 44.

5. AN 9.34 shows how the mind, step by step, is temporarily released from burdensome mental states of greater and greater
refinement as it advances through the stages of jhana.

6. As this shows, a meditator focusing on feelings in themselves as a frame of reference should not abandon the breath as the
basis for his/her concentration.

See also: SN 54.8. by Thanissaro Bikkhu



SN 20.7 (S 11 266) ANI SUTTA — THE PEG —

[oao] &NIOfE INsA
savatthiyam viharati Dwelling in Savatthi
Savatthi, The capital town of Kosala in India and one of the six great Indian cities during the lifetime of the Buddha

aaUdwn Anun a1yl a1wln N yiela alud 4 add MA1TUY AUl WWLe amg) anedl
Tanig 4 an 1o & Anun &ule 8 aunga yigadd 1usial Tdaus wan ausssnd andlay
20T I AT

Bhita-pubbam, bhikkhave, dasdarahanam danako nama mudingo ahosi. Tassa dasGrahd Gnake phalite aiifiam anim
odahimsu. Ahu kho so, bhikkhave, samayo yam dnakassa mudingassa poranam pokkhara-phalakam antaradhayi.
Ani-sarighato-va avasissi.

Formerly, bhikkhus, the Dasarahas had a drum named Mudinga. When the Dasarahas' drum was broken, they would
insert a peg in it. There was a time, bhikkhus, when the original skin and body of the Mudinga drum had
disappeared. There only remained an assemblage of pegs.

@ Ty Anun AIREUA ANy aunAaNNEIU L8 Le JAAUAT AANAAANEA ANATY ANdATaAan
Tanans guaelfduune tog AU U JRIIIIUA U 186 TanAg8uf U aauaIne
aUgsUAIUA U 3 1o SULN anALUAWN UFenddlawn  uaudjasauf

Evam-eva kho, bhikkhave, bhavissanti bhikkhG andgatam-addhdnam, ye te suttanta tathdgata-bhdsita gambhira
gambhir-attha lok-uttara sufifiata-p-patisamyuttad, tesu bhafifiamanesu na sussdsissanti, na sotam odahissanti na
afifa cittam upatthapessanti na ca te dhamme uggahetabbam pariyapunitabbam maffissanti.

In the same way, bhikkhus, in future time, there will be bhikkhus who will not listen to the utterance of such
discourses which are words of the Tathagata, profound, profound in meaning, leading beyond the world, connected
with emptiness, they will not lend ear, they will not apply their mind on knowledge, they will not consider those
teachings as to be taken up and mastered.

e Uu 1 gaauan NINAT ANLLET IRANUTT AAAWLAUT WIATAT FNNARAT LA AU
JAAIAFUA 16 Tanidaud augniIad algsldaud 6 3 su aaavann dienldanw uaas
quf 41 [oae] @1 & Anu FaeUaU aaAadaU ANATIU e-ANATAANU Tanaa U
dauanlduunal dauassiu N6

Ye pana te suttanta kavi-kata kaveyya citt-akkhara citta-byafijana bahiraka savaka-bhasita, tesu bhafifiamanesu
sussdsissanti sotam odahissanti afifid cittam upatthapessanti, te ca dhamme uggahetabbam pariyapunitabbam
maffissanti. Evame tesam, bhikkhave, suttantGnam tathagata-bhdasitanam gambhirGnam gambhir-atthGnam
lok-uttaranam sufifiata-p-patisamyuttdnam antaradhanam bhavissati.

On the contrary, they will listen to the utterance of such discourses which are literary compositions made by poets,
witty words, witty letters, by people from outside [the Dhamma], or the words of disciples, they will lend ear, they
will apply their mind on knowledge, they will consider those teachings as to be taken up and mastered. Thus,
bhikkhus, the discourses which are words of the Tathagata, profound, profound in meaning, leading beyond the
world, connected with emptiness, will disappear.

ARNAYK AnuLd Lad FNTAWNW LA LA AAUAT AONARARAT ANATY ANATAAT TRNAAT
Juanljsauane g aaguiug JFIII& W 186 Tanigann aaaias adgslasu o 3 sy
aAALANWN Uenldiawi naudlgauné i 11 Anud Indannus 41 a6

Tasmatiha, bhikkhave, evam sikkhitabbam: ‘ye te suttanta tathagata-bhasitda, gambhira gambhir-attha lok-uttara
suffata-p-patisamyutta, tesu bhafifiamanesu sussisissama sotam odahissaGma aniia cittam upatthdpessama, te ca
dhamme uggahetabbam pariyapunitabbam maffissama’ti. Evaiihi vo, bhikkhave, sikkhitabban-ti.

Therefore, bhikkhus, you should train thus: 'We will listen to the utterance of such discourses which are words of the
Tathagata, profound, profound in meaning, leading beyond the world, connected with emptiness, we will lend ear,
we will apply our mind on knowledge, we will consider those teachings as to be taken up and mastered.' This is how,
bhikkhus, you should train yourselves.



TIPITAKA (w5¢'lasilgn) DIVIDED INTO THREE PARTS

a1 U we 3 Uy 7 g &9 89 4 &9 3 51 U ny ag gy
a pa ma cu pa di ma sam an khu sam vi dha pu ga ya pa

Tipitaka (W3¢'lesil9n) divided into three parts:

1. Vinaya Pitaka(3%atlgn)-a (1), pa (1U1), ma (1%), cu (), pa (1)
Disciples or monastic code (§AU1UN K32 ﬁa), comprises of 3 divisions, 5 scriptures

Vibhanga (3579#1) or Suttavibhanga (6@ 35796 ) — monastic rules: Pattimokkha (UN§Tund) — 227 rules
for bhikkhus, and 331 rules for bhikkhunis

a(a1) - aviduding or Parajika (U1914A) — major offences: Parajika (U1514n 4),
Sanghadisesa (9 L&& 13), Aniyata (afitien 2)

1.1.2. pa (U1) - Pacittiya (U@ & e12) — minor offences

Khandhaka (UGN%)— 22 divisions of training rules
1.2.1. ma (4%) - Mahavagga (111755@)
1.2.2. cu () - Cullavagga (38255A)

1.3 pa (%) - Parivara (132919) — Epitome of the Vinaya

2. Sutta Pitaka (e 6iuailyn) - di (¥), ma (%), sam (§9), an (89), khu ()
Sermons, 5 collections

2.1. di (1) - Digha-nikaya (Vi1fin18) - collection of long discourses: divided into 3 divisions of 34 suttas

2.2. ma (%) - Majjhima-nikaya (3 giufinel) — collection of medium-length discourses: 152 suttas

2.3. sam (&) - Samyutta-nikaya (ﬁoqmmﬁmu) — collection of connected discourses: 5 sections of 7762 suttas
2.4. an (89) - Anguttara-nikaya (39AMATLNTE) — collection of numerical discourses: 9557 suttas

2.5. khu (%) - Khuddaka-nikaya (4NNA1A1E) - collection of miscellaneous texts: 15 books

3. Abhidhamma Pitaka (8NN A) - san (F9), vi (), dha (81), pu (1), ga (n%), ya (81%), pa (UY)
Sublime, higher doctrine consists of 7 texts:

3.2.san (§9) — Sangani (BUN9AEL or #AE) - enumeration of Dhamma

3.3.vi (3)— Vibhanga (35196 — analysis of Dhamma

3.4.dha (81— Dhatukatha (81611 01) - discussion of elements, khandha (aggregations), ayatana (sense-organs,
objects)

3.5.pu (1) - Puggalapannatti (A& ey alé) - description of individuals

3.6.ga (N¥)— Kathavatthu (NAIRAA): subjects of discussion

3.7.ya (8%)— Yamaka (81U ) : book of pairs

3.8.pa (U¥) - Pannhana (U1 §7U or u11Un35al) - foundational conditions or relations

18 & & & 2y ay ag ay 1 - TaNAAIETINLAT NTIAR W& dwwrunils

So sosa saa a a a ni

So (1&)- Sotapatti-magga (1&A1UAANITA); the path of stream-entry



So (&) — Sotapatti-phala (1®AUAANK); fruition of stream-entry

Sa (8% — Sakadagamin-magga (§AN1AANTTA); the path of once-returning
Sa (&%)— Sakadagamin-phala (§NN1AIIHA); fruition of once-returning

A (2%)— Anagami-magga (2UNANHNTTA); the path of non-returning

A (2% — Anagami-phala (2UNAHINA); fruition of non-returning

A (2% — Arhant-magga (2501 BN55A); the path of Arahantship

A (2% — Arhant-phala (23R AN®); fruition of Arahantship

Ni (%) — Nibbana (TWWW)

Lokuttara 9: magga 4, phala 4, and nibbhana

Magga 4 - four transcendent paths to the cessation of suffering

Phala 4 - the fruition of the four transcendent paths

Nibbana — liberation of the mind from the effluents (sensuality, views, becoming, and ignorance), defilements,
and the round of rebirth.

LA UL &/ LU NE N AT U T 1D
te ja su ne ma bhucha na vi ve

10 last Jatakas (NAWAUIAA) or 10 last previous lives of the Buddha practiced 10 parami - I 1aWsgLla& U6
(W landaf) msaLL&ﬂx‘lﬂ’]‘iﬁ’]LﬁiﬂuuTs‘ﬁﬁu - Parami — a highly noble virtue of the Buddha, brought to
perfections

1. te (L6) - Temiya (W3La1IET1l) — the mute prince: nekkhamma parami (LUATNNUTH) — renunciation, free
from lust, craving, and desire

2. ja (21¥) — Mahajanaka (W3$NWIUUA) — the lost prince: viriya parami (3381U158) — persistence, effort
3. su (&) — Suvanna Sama (wszqassuaw) - the devoted son: metta parami (LUAAIUN511) — loving kindness,
sympathy, friendliness

4. ne (1U4) — Nemiraja (W3£Luii91%) — the noble king: adhitthana parami (aﬁmgmmsﬁ) — resolution, self-
determination

5. ma (U%) — Mahosadha (W31 TU&A) — the clever sage: panna parami (Heygu1u1581) — discernment, wisdom
6. bhu (f) — Bhuridatta (WSSQ?ﬁG\) — the naga prince: sila parami (#aw1s1l) — virture, moral practice

7. cha (3%) — Chandakumara (W3£AUNANNS) - the honorable prince: khanti parami (TUAU153) — patience,
forgiveness

8. na (W) — Narada Brahma (WSNMWUNINARFUY) — the great brahma: upekkha parami (atunanu1sil) -
equanimity

9. vi (3) - VedhuraPandita (355114416 — the eloquent sage: sacca parami (§21138) - truthfulness

10. ve (13) — Vessantara (WI¥LIRRURAST) — the charitable prince: dana parami (N1UU15%) — generosity, giving

QUOTATION

In Digha - Nikaya | the Buddha said:

“Monks, if others were to speak against me, or against the Teaching, or against our monastic order, you need not on
that account entertain thoughts of ill-will and spite, and be dissatisfied with them.

If you do harbor hatred that will not only hold up your mental development, but you will also fail to judge how far
that speech is right or wrong. But also, monks, if others speak highly of me, highly of the Teaching and our monastic
order, you need not on that account be excited; for that too will ruin your inner development.

You should acknowledge what is right and show the truth of what has been said.”



THE CUSTOMS OF THE NOBLE ONES

Throughout its history, Buddhism has worked as a civilizing force. Its teachings on karma, for instance — the
principle that all intentional actions have consequences — have taught morality and compassion to many societies.

But on a deeper level, Buddhism has always straddled the line between civilization and wilderness. The Buddha
himself gained Awakening in a forest, gave his first sermon in a forest, and passed away in a forest. The qualities of
mind he needed in order to survive physically and mentally as he went, unarmed, into the wilds, were key to his
discovery of the Dhamma.

They included resilience, resolve, and alertness; self-honesty and circumspection; steadfastness in the face of
loneliness; courage and ingenuity in the face of external dangers; compassion and respect for the other inhabitants
of the forest. These qualities formed the "home culture" of the Dhamma.

Periodically, as Buddhism spread and adapted to different societies, some practitioners felt that the original message
of the Dhamma had become diluted. So they returned to the wilderness in order to revive its home culture. Many
wilderness traditions are still alive today, especially in the Theravada countries of Sri Lanka and Southeast Asia.

There, mendicant ascetic monks continue to wander through the remaining rainforests, in search of Awakening in
the same e—nvironment where the Buddha found Awakening himself. Among these wilderness traditions, the one
that has attracted the largest number of Western students, and is beginning to take root in the West, is the
Kammatthana (Meditation) Forest tradition of Thailand.

The Kammatthana tradition was founded by Ajaan Mun Bhuridatto in the early decades
of this century. Ajaan Mun's mode of practice was solitary and strict. He followed the
Vinaya (monastic discipline) faithfully, and also observed many of what are known as the
thirteen classic dhutanga (ascetic) practices, such as living off almsfood, wearing robes
made of cast-off rags, dwelling in the forest, eating only one meal a day.

Searching out secluded places in the wilds of Thailand and Laos, he avoided the
responsibilities of settled monastic life and spent long hours of the day and night in
meditation. In spite of his reclusive nature, he attracted a large following of students
willing to put up with the hardships of forest life in order to study with him.

He also had his detractors, who accused him of not following traditional Thai Buddhist
customs. He usually responded by saying that he wasn't interested in bending to the
customs of any particular society — as they were, by definition, the customs of people with greed, anger, and
delusion in their minds. He was more interested in finding and following the Dhamma's home culture, or what he
called the customs of the noble ones: the practices that had enabled the Buddha and his disciples to achieve
Awakening in the first place.

This phrase — the customs of the noble ones — comes from an incident in the Buddha's life: not long after his
Awakening, he returned to his home town in order to teach the Dhamma to the family he had left six years earlier.
After spending the night in a forest, he went for alms in town at daybreak. His father the king learned of this and
immediately went to upbraid him. "This is shameful," the king said. "No one in the lineage of our family has ever
gone begging. It's against our family customs."

"Your majesty," the Buddha replied, "I now belong, not to the lineage of my family, but to the lineage of the noble
ones. Theirs are the customs | follow."

Ajaan Mun devoted many years of his life to tracking those customs down. Born in 1870, the son of rice farmers in
the northeastern province of Ubon, he was ordained as a monk in the provincial capital in 1892. At the time of his
ordination, there were two broad types of Buddhism available in Thailand. The first can be called Customary
Buddhism — the mores and rites handed down over the centuries from teacher to teacher with little, if any,
reference to the Pali canon. For the most part, these customs taught monks to live a sedentary life in the village
monastery, serving the local villagers as doctors or fortune tellers. Monastic discipline tended to be loose.

Occasionally, monks would go on a pilgrimage they called "dhutanga" which bore little resemblance to the classic
dhutanga practices. Instead, it was more an undisciplined escape valve for the pressures of sedentary life.



Moreover, monks and lay people practiced forms of meditation that deviated from the path of tranquillity and
insight outlined in the Pali canon. Their practices, called vichaa aakhom, or incantation knowledge, involved
initiations and invocations used for shamanistic purposes, such as protective charms and magical powers. They
rarely mentioned nirvana except as an entity to be invoked for shamanic rites.

The second type of Buddhism available at the time was Reform Buddhism, based on
the Pali canon and begun in the 1820's by Prince Mongkut, who later became King
Rama IV (and still later was portrayed in the musical The King and 1).

Prince Mongkut was ordained as a monk for twenty-seven years before ascending
the throne. After studying the canon during his early years as a monk, he grew
discouraged by the level of practice he saw around him in Thai monasteries. So he
reordained among the Mons — an ethnic group that straddled the Thai-Burmese
border and occupied a few villages across the river from Bangkok — and studied
Vinaya and the classic dhutanga practices under the guidance of a Mon teacher.

Later, his brother, King Rama Ill, complained that it was disgraceful for member of
the royal family to join an ethnic minority, and so built a monastery for the Prince-
Monk on the Bangkok side of the river. There, Mongkut attracted a small but strong
following of like-minded monks and lay supporters, and in this way the Dhammayut
(lit., In Accordance with the Dhamma) movement was born.

In its early years, the Dhammayut movement was an informal grouping devoted to Pali studies, focusing on Vinaya,
the classic dhutanga practices, a rationalist interpretation of the Dhamma, and the revival of meditation techniques
taught in the Pali canon, such as recollection of the Buddha and mindfulness of the body. None of the movement's
members, however, could prove that the teachings of the Pali canon actually led to enlightenment. Mongkut himself
was convinced that the path to nirvana was no longer open, but he felt that a great deal of merit could be made by
reviving at least the outward forms of the earliest Buddhist traditions. Formally taking a bodhisattva vow, he
dedicated the merit of his efforts to future Buddhahood. Many of his students also took vows, hoping to become
disciples of that future Buddha.

Upon disrobing and ascending the throne after his brother's death in 1851, Rama IV was in a position to impose his
reforms on the rest of the Thai Sangha, but chose not to. Instead, he quietly sponsored the building of new
Dhammayut centers in the capital and the provinces, which was how — by the time of Ajaan Mun — there came to
be a handful of Dhammayut monasteries in Ubon.

Ajaan Mun felt that Customary Buddhism had little to offer and so he joined the Dhammayut order, taking a student
of Prince Mongkut as his preceptor. Unlike many who joined the order at the time, he wasn't interested in the social
advancement that would come with academic study and ecclesiastical appointments. Instead, his life on the farm
had impressed on him the sufferings inherent in the cycle of life and death, and his single aim was to find a way out
of the cycle. As a result, he soon left the scholarly environment of his preceptor's temple and went to live with a
teacher named Ajaan Sao Kantasilo (1861-1941) in a small meditation monastery on the outskirts of town.

Ajaan Sao was unusual in the Dhammayut order in that he had no scholarly interests but was devoted to the practice
of meditation. He trained Ajaan Mun in strict discipline and canonical meditation practices, set in the context of the
dangers and solitude of the wilderness. He could not guarantee that this practice would lead to the noble
attainments, but he believed that it headed in the right direction.

After wandering for several years with Ajaan Sao, Ajaan Mun set off on his own in search of a teacher who could
show him for sure the way to the noble attainments. His search took nearly two decades and involved countless
hardships as he trekked through the jungles of Laos, central Thailand, and Burma, but he never found the teacher he
sought. Gradually he realized that he would have to follow the Buddha's example and take the wilderness itself as
his teacher, not simply to conform to the ways of nature — for nature is samsara itself — but to break through to
truths transcending them entirely. If he wanted to find the way beyond aging, illness, and death, he would have to
learn the lessons of an environment where aging, illness, and death are thrown into sharp relief.

At the same time, his encounters with other monks in the forest convinced him that learning the lessons of the
wilderness involved more than just mastering the skills of physical survival. He would also have to develop the acuity



not to be misled by dead-end sidetracks in his meditation. So, with a strong sense of the immensity of his task, he
returned to a mountainous region in central Thailand and settled alone in a cave.

In the long course of his wilderness training, Ajaan Mun learned that — contrary to Reform and Customary beliefs —
the path to nirvana was not closed. The true Dhamma was to be found not in old customs or texts but in the well-
trained heart and mind. The texts were pointers for training, nothing more or less.

The rules of the Vinaya, instead of simply being external customs, played an important role in physical and mental
survival. As for the Dhamma texts, practice was not just a matter of confirming what they said. Reading and thinking
about the texts could not give an adequate understanding of what they meant — and did not count as showing them
true respect. True respect for the texts meant taking them as a challenge: putting their teachings seriously to the
test to see if, in fact, they are true. In the course of testing the teachings, the mind would come to many unexpected
realizations that were not contained in the texts.

These in turn had to be put to the test as well, so that one learned gradually by trial and error to the point of an
actual noble attainment. Only then, Ajaan Mun would say, did one understand the Dhamma.

This attitude toward the Dhamma parallels what ancient cultures called "warrior knowledge" — the knowledge that
comes from developing skills in difficult situations — as opposed to the "scribe knowledge" that people sitting in
relative security and ease can write down in words.

Of course, warriors need to use words in their training, but they view a text as authoritative only if its teachings are
borne out in practice. The Canon itself encourages this attitude when it quotes the Buddha as teaching his aunt,

"As for the teachings of which you may know, 'These teachings lead to dispassion, not to passion; to being
unfettered, not to being fettered; to divesting, not to accumulating; to modesty, not to self-aggrandizement; to
contentment, not to discontent; to seclusion, not to entanglement; to aroused persistence, not to laziness; to being
unburdensome, not to being burdensome': You may definitely hold, 'This is the Dhamma, this is the Vinaya, this is
the Teacher's instruction."

Thus the ultimate authority in judging a teaching is not whether the teaching can be found in a text. It lies in each
person's relentless honesty in putting the Dhamma to the test and carefully monitoring the results.

When Ajaan Mun had reached the point where he could guarantee that the path to the noble attainments was still
open, he returned to the northeast to inform Ajaan Sao and then to continue wandering.

Gradually he began to attract a grassroots following. People who met him were impressed by his demeanor and
teachings, which were unlike those of any other monks they had known. They believed that he embodied the
Dhamma and Vinaya in everything he did and said.

As a teacher, he took a warrior's approach to training his students. Instead of simply imparting verbal knowledge, he
put them into situations where they would have to develop the qualities of mind and character needed in surviving
the battle with their own defilements. Instead of teaching a single meditation technique, he taught them a full
panoply of skills — as one student said, "Everything from washing spittoons on up" — and then sent them into the
wilds.

It was after Ajaan Mun's return to the northeast that a third type of Buddhism emanating from Bangkok — State
Buddhism — began to impinge on his life. In an effort to present a united front in the face of imperialist threats from
Britain and France, Rama V (1868-1910) wanted to move the country from a loose feudal system to a centralized
nation-state. As part of his program, he and his brothers — one of whom was ordained as a monk — enacted
religious reforms to prevent the encroachment of Christian missionaries.

Having received their education from British tutors, they created a new monastic curriculum that subjected the
Dhamma and Vinaya to Victorian notions of reason and utility. Their new version of the Vinaya, for instance, was a
compromise between Customary and Reform Buddhism designed to counter Christian attacks that monks were
unreliable and lazy.

Monks were instructed to give up their wanderings, settle in established monasteries, and accept the new state
curriculum. Because the Dhammayut monks were the best educated in Thailand at the time — and had the closest
connections to the royal family — they were enlisted to do advance work for the government in outlying regions.



In 1928, a Dhammayut authority unsympathetic to meditation and forest wanderers took charge of religious affairs
in the northeast. Trying to domesticate Ajaan Mun's following, he ordered them to establish monasteries and help
propagate the government's program.

Ajaan Mun and a handful of his students left for the north, where they were still free to roam. In the early 1930's,
Ajaan Mun was appointed the abbot of an important monastery in the city of Chieng Mai, but fled the place before
dawn of the following day. He returned to settle in the northeast only in the very last years of his life, after the local
ecclesiastical authorities had grown more favorably disposed to his way of practice. He maintained many of his
dhutanga practices up to his death in 1949.

It wasn't until the 1950's that the movement he founded gained acceptance in Bangkok, and only in the 1970's did it
come into prominence on a nationwide level. This coincided with a widespread loss of confidence in state monks,
many of whom were little more than bureaucrats in robes. As a result, Kammatthana monks came to represent, in
the eyes of many monastics and lay people, a solid and reliable expression of the Dhamma in a world of fast and
furious modernization.

Buddhist history has shown that wilderness traditions go through a very quick life cycle. As one loses its momentum,
another often grows up in its place. But with the wholesale destruction of Thailand's forests in the last few decades,
the Kammatthana tradition may be the last great forest tradition that Thailand will produce. Fortunately, we in the
West have learned of it in time to gather lessons that will be help in cultivating the customs of the noble ones on
Western soil and establishing authentic wilderness traditions of our own.

Perhaps the most important of those lessons concerns the role that the wilderness plays in testing and correcting
trends that develop among Buddhists in cities and towns. The story of the Kammatthana tradition gives lie to the
facile notion that Buddhism has survived simply by adapting to its host culture. The survival of Buddhism and the
survival of the Dhamma are two different things.

People like Ajaan Mun — willing to make whatever sacrifices are needed to discover and practice the Dhamma on its
own terms — are the ones who have kept the Dhamma alive. Of course, people have always been free to engage in
Buddhist traditions in whatever way they like, but those who have benefited most from that engagement are those
who, instead of reshaping Buddhism to fit their preferences, reshape themselves to fit in with the customs and
traditions of the noble ones. To find these customs isn't easy, given the bewildering variety of traditions that
Buddhists have spawned over the centuries. To test them, each individual is thrown back on his or her own powers
of relentless honesty, integrity, and discernment. There are no easy guarantees.

And perhaps this fact in itself is a measure of the Dhamma's true worth. Only people of real integrity can truly
comprehend it.

As Ajaan Lee, one of Ajaan Mun's students, once said,

"If a person isn't true to the Buddha's teachings, the Buddha's teachings won't be true to that
person — and that person won't be able to know what the Buddha's true teachings are."

"The Customs of the Noble Ones", by Thanissaro Bhikkhu. Access to Insight (BCBS Edition), 7 June 2010, http://www.accesstoinsight.org/lib/authors/thanissaro/customs.html .



THUDONG: FOREST MONKS AND HERMITS OF SOUTHEAST ASIA

Forest monks of Southeast Asia, also called ascetic monks or meditation monks because they embraced thudong or
ascetic austerities, revived the Theravada Buddhist tradition directly link to the historical Gautama Buddha. This
thudong tradition emphasizes meditation and ascetic practice over scholarly and literary pursuits.

It celebrates the forest and wandering monks and hermits as opposed to the coenobitic, urban and institutionalized
monks of the centralized national sanghas.

The forest monk tradition, originating in India, spread to historical Thailand, Burma, Laos, and Sri Lanka. Its revival,
however, was a nineteenth-century reform movement intricately related to its forest setting.

Origins

The origins of the forest monk tradition is traced to Asoka, the third-century B.C.E. Buddhist emperor of India whose
state-sponsored codification of Buddhist practice and patronage of missionaries to neighboring states signaled the
invigoration of Buddhism outside of the land of its birth.

The main literary source of forest monk ascetic practice, however, is the Visuddhimagga of fifth-century C.E.
Buddhaghosa. The Visuddhimagga, which means "Path of Purification", introduced the vinaya or ascetic discipline,
the groundwork of a meditation method within the context of a compendium of doctrine. This comprehensive
document became what one authority calls the "unitary standard of doctrinal orthodoxy for all Theravada
Buddhists."

But as centuries passed, its influence ebbed and flowed. The conscious revival of the vinaya (ascetic discipline) in the
nineteenth century rescued an important resource that provided the impetus for a renewed eremitical practice.

The origins of forest monk practice can be identified in part in the terminology used. As one scholar states:

“Ascetic and meditating monks may be referred to variously as forest-dwelling monks, ascetic monks or meditators,
depending on which facet of the life is to be emphasized. Significantly forest-dwellers are sometimes referred to as
tapassi. ... This term is usually applied to non-Buddhist ascetics who practice self-mortification and suggests the
extent to which Buddhist asceticism had acquired the fascination in itself which asceticism holds in other Indian
traditions”.

The outward similarity of the forest monks to Hindu and Jain sadhus suggests a vibrant culture of asceticism in
ancient and medieval India. In twelfth-century Ceylon (Sri Lanka), Mahakassapa of Dimbulaga offered a definitive
revival of Buddhist asceticism in publishing his Mahavamsa, a meditation manual, plus a set of governing vinaya
rules or katikavatu to govern sangha practice.

Another source of forest monk asceticism was based on the traditional portrayals of the Buddha in previous lives as
found in the Jataka stories. The Jataka stories were an immediate source of inspiration to Pannananda in late
nineteenth-century Sri Lanka, a more literary and folkloric source versus either the Visuddhimagga or formal suttas
or sutras.

Jataka asceticism was continued in Sri Lanka by Pannananda's disciple Subodnanda, who developed a village
asceticism wherein a discipline for laity was not based on scholarly or monastic models.

Subodnanda also introduced the notion of self-ordination when the sanghas of cities and towns refused to cede their
authority. From village-based asceticism in Sri Lanka came the later break to the creation of small monastic
communities based on non-authoritarian decision-making and dwelling in the forests. These small communities of
monks (largely self-ordained) were conceived of as a primeval sangha in a style that the historical Gautama would
have approved, according to its Sri Lankan champion Ratanapala Asmandale, who lived through the mid-twentieth
century.



Practice

The Visuddhimagga presents three essential components of asceticism:

1. virtue respectively discipline (sila)
2. concentration respectively meditation (samadhi)
3. wisdom respectively insight (panna).

These methods are pursued both consecutively and simultaneously.

The ultimate goal of the path is purification (visuddhi). Purity is the essential metaphor of practice: purity of mind,
heart, and body. At the same time, the ascetic path here recommended is marked by a psychological pragmatism
that emphasizes concrete results versus speculation and metaphysics.

The Visuddhimagga sees the optimum physical setting for the path of purification as isolation, seclusion, or reclusion
(viveka).

As the Sutta Nipiti states:
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Unfettered, like a deer in the forest, goes forage wherever it wants,
A wise man minds his freedom; Like the one-horned rhinoceros: wander alone!

The Visuddhimagga recommends thirteen dhutangas or ascetic practices. These were not originally Buddhist
practices but represent an evolution of thought, represented in the documents ascribed to the body of Buddha's
discourses. The practices became emblematic of Buddhist asceticism by the time of the 12th century.

The thirteen dhutangas are:

pamsukdla : abandonned robes
tecivarika : three robes only
pindapata : collection by means of one's bowl|
sapadanacarika : food collection without skipping houses
ekasanika : a single meal
pattapindika : everything within the bowl
khalupacchabhattika : no longer accepting any extra food after having started to take the meal
arafiiika : to remain in the forest
rukkhamila : to remain beneath a tree
. abbhokasika : to remain on the bare earth without shelter
. susanika : to remain among charnels
. yathasantatika : to sleep at the alloted spot
. nesajjika : to renonce to the lying posture
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The forest monk is to use discarded cloth to make his robes, only secondarily accepting cloth deposited at his
dwelling or along his daily path. Overall, the monk is to make and maintain three robes.

The monk does not store or cook food but daily enters the nearby village (which could be several miles distant) and
begs.

This entails visiting each house in succession; he is not to go to the wealthiest house or the most generous
household first but to each in order.

The monk presents his bowl in silence; Sri Lankan monks held a fan to their faces, like Japanese Zen monks whose
large headgear effectively covered their faces.

The food was to be from householders' excess, not specially prepared for the monk's coming or prepared for them
upon being sighted.



The monks' routine is to set off for alms at midmorning, giving them time to return to their dwelling places by about
midday. If they form an organized hermitage, the forest monks will assemble in a separate edifice or dining hall
(sala), redistribute the food as needed and eat from their bowl in silence, without utensils and without taking a
second helping. If they food is in excess it is to be given away.

The typical Thai fare is rice, often with a sauce of chilies, and some vegetable, and occasionally fruit -- whatever a
typical household happens to have, which is often only rice.

The monks normally had a well or stream as a source of water. The midday meal was the only meal, but an
afternoon tea from gathered herbs was acceptable.

Where the ascetic monk lives is representative of his practice. Developed hermitages follow a pattern known in the
west among Carthusian monks: individual dwellings in proximity to one another.

In Thailand, the individual hut is called a kuti, made of bamboo, palm, or other already-fallen wood. In Sri Lanka, the
huts were often concrete and wood, with concrete floors.

When a master and discipline dwelt together it was in a single edifice. When a monk was a hermit, he might live in a
previously occupied hut but more likely a cave if he was stationary for any period. In every case the dwelling must
be in a forest with no village or other habitation visible or readily accessible.

Individual practitioners would pursue more rigorous settings.

In Thailand, wandering monks carry a klot or modest tent-like cloth and mosquito netting, which can be set up in the
open air, a cave, at the foot of a tree or in a cemetery.

The wandering monk is not complaining about whatever setting he pursues, discovers, or is obliged to use. That he
never lay down to sleep but only sat was a common ascetic practice throughout Buddhist tradition in later centuries.
Only a monk who was sick lay down.

A typical schedule for the forest monk is to sleep from 10 p.m. to 2 a.m., meditate from 2 to 6 a.m., wash up, clean,
and sweep until going out for alms, then returning to eat, rest, attend to other chores, and spend another four hours
in meditation, usually 6 to 10 p.m.

Additionally, wandering elders or masters with one or two disciples or younger monks, might take up a months-long
regimen of travel, sometimes without a particular itinerary, following rivers, forest highlights, mountains, valleys,
and the thread of isolated villages for their food, though sometimes wandering monks went without food for days
when they lost their way. Such monks could readily pursue the practices of sleeping in the open air under trees and
in caves or in cemeteries, all the while adhering to a discipline of meditating in the wilderness.

And meditation is indeed the core of their practice in vivid contrast to the pundit monks.
One observer summarizes the motivation of the ascetic monks thusly:

“They knew that if they studied the dhamma without practicing it, they would remain unaware of its deeper
meaning. They realized that the value of the dhamma was not to be found in reading and studying but in training the
mind through the thudong life. Finally, they understood that the best place to study the Buddha's teachings was not
in a comfortable monastery but in their own school, their own university: the heart of the forest, a grove, the shade
of a single tree, the cemetery, the open air, the slope of a mountain, the foot of a mountain, a valley. They believed
that such places were recommended by the Buddha as the supreme university”.

The forest was valued as a natural setting for solitude and seclusion, and many thudong monks became hermits for
selected periods of time, dwelling deeper within the isolated landscape of mountainous caves and secluded forest
cover.

While the three-month rains retreat often attracted temporary and visiting monks and meditators, the rigors of this
period were intensified for regular monks. But the advantages of the forest setting for mindful meditation, for
demonstrated faith in a master's directions, and for the well-being of the forest monk sangha and animals were
motivating sources.



Three Fears

Fear accompanied many wilderness newcomers, due in part to the insecurity of daily life and survival but especially
fear of wild animals, sickness and injury, and - given the accretions of cultural lore - ghosts.

Many forest monks record their encounters with wild animals, namely tigers, elephants, and snakes. Tigers often
lurked around hermits in their open air klots at night, and the monks learned to face fear directly. While with a
master, the monk learned to listen and observe not only rituals and discipline but what to do and not do around
tigers, thereby conquering fear. Some masters deliberately traveled at dusk or slept on trails in order to train their
mind against the fear of animals, especially since they wanted their disciples to experience eremitism, to wander
alone, and to live in mountains, caves and under trees.

Where tigers and elephants were typical of Thailand forests, snakes were common in Sri Lanka as well. In one
anecdote, a preaching monk sat speaking for half an hour while a poisonous snake came up and lay unmoving at his
side. The snake left only teaching was finished, convincing listeners of the powerful truth of the dhamma.

In such settings the training of the mind was invaluable. As one master, Ajan Man, put it:

From such a mind an attacker will draw back, be it a tiger, a snake, or an elephant. The aspirant may even be able to
walk right up to it. His attitude towards animals is based on metta [loving-kindness], which has a mysterious but real
and profound influence ...

A second fear that masters bade their disciples overcome was fear of corpses and spirits. The Visuddhimagga
teaches the corpse meditation as a way of inculcating a spirit of impermanence but also as a practical way of
conquering sexual temptation, and fear of illness and disease. But spending the night in a cemetery, whether in the
open air or in a klot, could be the source of great fear.

The cemeteries of southeast Asia were not the tombstones and spacious lawns of the Western world. Corpses were
brought and deposited in shrouds on the ground, make-shift cremations incomplete or left unfinished with nightfall.
One monk records being in a cemetery at dusk when villagers brought a shrouded body and left the smoldering
corpse on the ground where the monk could see it from his klot.

As in any such case, the odor was overwhelming and the monk's imagination stirred. The monk was taught to
recognize and observe fear, to control it with mindfulness, and ultimately to transcend it. But that seldom happened
without considerable experience.

The third fear was fear of bodily suffering. The widespread contraction of malaria by forest-dwellers called for
perseverance, especially when palliative drugs were unavalable in isolated locales. Despite suffering malarial fever,
some monks did not deviate from their discipline, walking in pain or sitting stolidly in the open air during rain storms.
The conviction that pain is rooted in the mind was a strong motivation to discipline.

In terms of physical hardship, the forest-dwelling monks contrasted their wilderness context to the cozy, rarified
atmosphere of the monastery. To the forest-dwelling monks and hermits, book learning could not overcome bodily
suffering. A strong intellect might mask emotional weakness, undermining mindfulness.

Ajan Man, who passed a rains retreat while suffering severe stomach pains, would sometimes enter towns and
villages in order to test himself against temptations of food and sensual desire. Mastering sense stimuli would guard
against viewing the forest as an escape.
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MEANING OF THE WORD DHAMMA / DHARMA

Dharma is a well known anglicized Sanskrit word mostly translated with the term of teaching. The Pali version is
Dhamma and has broad meaning as to be seen below in this original text from the Thai Buddhist organization:

In the original Pali language, the word "Dhamma" was used to refer to all of the Intricate and
involved things that go to make up what one call Nature.

Some major points the word "Dhamma" embraces:

e Nature itself;

e The Law of Nature;

e The duty of each human being to act in accordance with the Law of Nature;

e The benefits to be derived from this acting in accordance with the Law of Nature.

There is a wide range of meaning covered by the word "Dhamma". It does not refer simply to books, palm-leaf
manuscripts, or the voices of preachers. Dhamma is all-embracing; it is profound; it includes all things

To clarify this meaning further from a different angle one can look at how the word Dhamma is used in context with
other words and connected with the word parts in present day Thai language since it still reveals its.

The Thai word for nature is 83504216 (DhammacChat). Where as the word part 5931 (Dhamma) is translated to the
word Dharma and the second part of the word, 26 (Chart) is translated into nation, state or realm

Ergo the word nature would become something like Dharma nation, Dharma state or Dharma realm. To come to an
in English sensible version of meaning for the Thai word Dhamma Chat (nature), one has to look at the correct
English synonyms for the words state and realm, which there are; condition, shape, circumstances, situation and
sphere. This leaves us with the more accurate translation of the Thai respectively Pali understanding for the English
word nature which then is as follows:

Dharma of condition, shape, circumstances, situation, sphere

If one now stop using the habitual understanding of Dharma (Dhamma), as simply the word “teaching” and extends
it to as above described additional meaning of "law = regulation”, it starts to reveal its meaning.

This leaves us with the more accurate translation of the Thai respectively Pali understanding for the English term
nature which becomes:

Nature = 85542A (DhammaChat) = regulation of condition, shape, circumstance, situation and sphere,

Meaning; nature = the sphere of shape, condition, all situations and circumstances occurring.
An often quoted phrase that is commonly known in Thai reads;

897UAA LAR 555U
(DhammaChat) (ghoet) (Dhamma)
Nature births Dharma

This now translates into a more specific meaning of;
“The wholesome regulations of conditions, shapes, circumstances, situatio, and spheres gives birth to the teaching”

The essence of above translation is the meaning that all is already self-contained in ones own existence and one can
say that the teaching is born and derived from Nature itself. In terms of Dhamma language, the Dhamma is one and

the same as the Awakend One, as stated in following well known Pali text:

"One who sees the Dhamma sees the Tathagata. One who sees the Tathagata sees the Dhamma."



MEANING OF THE KATA MONGKUT PRA PUTTA JAO

The name of this Kata translates to somehing like the "Crown of Lord Buddha" and is suitable for daily recitation
and/or as inscription in so-called yants (see picture below).

“Idti Bi SO Wi Sé Sé I” Stands for Bravery, and Effort to Do Good Deeds and have Moral Precepts

“l Sé Se Put Ta Na Me I” Stands for Wisdom and Intelligence; the ability to understand the causes and effects of
one's own doing (Karma) and to take Responsibility for one's own actions. To know the difference between one’s
good amd/or bad deeds (Having a Moral Conscience).

“l Me N3 Put Ta Dtang So I” Stands for Diligence and Patience, to withstand temptations and endure without giving
up to follow the path. To be pious and undertake strong efforts to do good deeds.

“l S6 Dtang Put Ta Bi Dti I” Stands for having selfless renunciation to devote one's time and efforts for the good of
others, more than one's self.

"36l1 IiRRE” “Idti Bi S& Wi Sé Sé I”
"SLRLE WNEUILNa" “l Sé Sé Put Ta Na Me I”
"SIUUTY WNELAITRE" “I Mé N3 Put Ta Dtang So I”

"a"‘iaﬁowmszﬂﬁa"" “| S6 Dtang Put Ta Bi Dti I”
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The actual characters in the Yants (see picture above) are not Thai but Akhara Khom, a form of Khmer scripture in
which original Buddhist teachings are written in Pali language. Pali itself has no own characters but is expressed in
e.g. Thai, Khmer, Sinhalese or others.






CONSOLIDATED THERAVADA PRACTICE — THAI -

PALI - ENGLISH
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DANIEL SCHWORER

ENGLISH

A fifty-page chanting book and practice manual,
giving every text in three registers side by side: the
Thai script as it is actually recited in Thailand, the
romanized Pali, and an English translation — so a
practitioner can chant, read and understand in the
same breath. Nothing is translated in passing: the
key terms are opened etymologically as they occur.
Bhagava is traced to bhaga, fortune; sugata is
parsed [su + gata], faring well; each of the
Buddha’s nine attributes, the Dhamma’s six and
the Sangha’s nine is glossed word by word.

The order follows the practice itself. It opens with
the salutation to the Triple Gem, the request for
the three refuges, and the Itipiso recollection of
Buddha, Dhamma and Sangha; then the five
precepts and the four sublime attitudes (metta,
karuna, mudita, upekkha). The great protective
chants follow — the Buddha-Jaya-Mangala Gatha of
the eight victories, the Mahakaruniko victory
protection, the Mangala Sutta and the Karaniya
Metta Sutta — and the suttas for reflection: the
Khaggavisana Sutta, the Simsapavana Sutta (SN
56.31) on the handful of leaves, the Ani Sutta (SN
20.7) on the fading of the true Dhamma, dependent
origination, and the Anapanasati instructions
complete with the sixteen steps, the four frames of
reference and the seven factors of awakening.

The closing chapters place the practice in its
world: the structure of the Tipitaka, the customs of
the noble ones, and the thudong forest-monk
tradition of Southeast Asia, ending with notes on
the untranslatable word Dhamma and on the Kata
Mongkut Pra Putta Jao. Borrowed voices are
named where they speak: the essay The Customs of
the Noble Ones is by Thanissaro Bhikkhu (Access
to Insight), whose renderings several of the sutta
translations follow, used with gratitude under his
non-commercial licence; the thudong chapter
follows The Hermitary (© 2006, the hermitary and
Meng-hu); full references stand in the volume. A
passage of the Itipiso appears in the author’s own
Akhara Khom hand within the volume. Offered
freely, as the teaching itself was.
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