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Publisher’s Note

We are very happy to have the book “Funda-
mentals of Vipassana Meditation completed and
published for free distribution in a timely manner as
planned. For this reason, we would like to take this
opportunity to thank those who help and contribute
financially to make it possible.

The book is such titled because its main part is
the book “Fundamentals of Vipassana Meditation”
by Mahasi Saydaw, translated by Maung Tha Noe,
edited by Sayadaw U Silananda and published in
1991 by Dhammachakka Meditation Center whose
editor was Sayadaw U Silananda himself. Since it
1s a precious book whose copy 1s very hard to find,
we thought of republishing it again. Actually, we
had published a book in Vietnamese consisting of
its translation along with other sources related to
Vipassana meditation mentioned below to benefit
Vietnamese Buddhists and yogis prior to getting
an 1dea to have this. equivalent book published in
English for the wider audience.

As mentioned above, the other sources included
in this book are as follows:

“Instructions to Meditation Practice” by Mahasi
Saydaw



» “Benefits of Walking Meditation” by Sayadaw U
Silananda

« “Guidance for Yogis at Interview” by Sayadaw U
Pandita

 “An Interview with Mahasi Sayadaw,” by
Thamanaykyaw, translated by U Hla Myint.

The late Mahasi1 Sayadaw, while still living, had
devoted his whole life in spreading the teachings of
the Buddha, especially the Vipassana Meditation. He
had trained thousands of people, including famous
meditation teachers such as Sayadaw U Pandita,
Sayadaw Janakabhivamsa, Sayadaw Kundala, Shwe
Oo Min Sayadaw, Sayadaw U Silananda, Sayadaw
Khippa Panno...who have also devoted their entire
lives to the Buddha’s Sasana.

In publishing this book, our goal is to have a book
serve as a manual of Vipassana meditation at our
center and as a precious source for Vipassana yogis.
We would like to express our appreciation to the
Triple Gems, especially the late Mahasi Sayadaw.
We dedicate and honor this book to the late Sayadaw
U Silananda, who was our Chief Meditation Teacher
for almost two decades and passed away in 2005.

Tathagata Meditation Center
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Namo Tassa Bhagavato Arahato
Sammasambuddhassa
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Venerable Mahasi Sayadaw
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Venerable Mahasi Sayadaw
A Biographical Sketch

The late Venerable Mahasi Sayadaw was born 1n
the year 1904 at Seikkhun, a large, prosperous and
charming village lying about seven miles to the west
of the historic Shwebo town in Upper Burma. His
parents, peasant proprietors by occupation, were U
Kan Taw and Daw Oke. At the age of six, he was
sent to receive his early monastic education under
U Adicca, presiding monk of Pyinmana Monastery
at Seikkhun. Six years later he was initiated into the
monastic Order as a novice (samanera) under the
same teacher and given the name of Shin Sobhana
(which means Auspicious). The name befitted his
courageous features and his dignified behavior.
He was a bright pupil, making remarkably quick
progress in his scriptural studies. When U Adicca
left the Order, Shin Sobhana continued his studies
under Sayadaw U Parama of Thugyi-kyaung
Monastery, Ingyintaw-taik. At the age of nineteen,
he had to decide whether to continue in the Order
and devote the rest of his life to the service of the
Buddha Sasana or to return to lay life. Shin Sobhana
knew where his heart lay and unhesitatingly chose
the first course. He was ordained as a Bhikkhu on
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the 26th of November 1923. Sumedha Sayadaw
Ashin Nimmala acted as his preceptor. Within
four years, Ven. Sobhana passed all three grades ot
the Pali scriptural examinations conducted by the
government.

Ven. Sobhana next went to the city of Mandalay,
noted for its pre-eminence in Buddhist learning,
to pursue advanced study of the scriptures under
Sayadaws well-known for their learning. His stay
at Khinmakan-west Monastery for this purpose
was, however, cut short after little more than a
year when he was called to Moulmein. The head
of the Taik-kyaung Monastery in Taungwainggale
(who came from the same village as Ven. Sobhana)
wanted him to assist with the teaching of his pupils.
While teaching at Taungwainggale, Ven. Sobhana
went on with his own studies of the scriptures,
being especially interested in the Mahasatipatthana
Sutta. His deepening interest in the satipatthana
method of vipassana meditation took him next to
neighboring Thaton, where the well-known Mingun
Jetavan Sayadaw was teaching it. Under the Mingun
Jetavan Sayadaw’s instruction, Ven. Sobhana took
up intensive practice of vipassana meditation.
Within four months, he had such good results that
he could teach 1t properly to his first three disciples
at Seikkhun while he was on a visit there in 1938.
After his return from Thaton to Taungwainggale
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(due to the grave illness and subsequent death of
the aged Taik-kyaung Sayadaw) to resume his
teaching work and to take charge of the monastery,
Ven. Sobhana sat for and passed with distinction the
government-held Dhammacariya (Teacher of the
Dhamma) examination in June 1941.

On the eve of the Japanese invasion of Burma,
Ven. Sobhana had to leave Taungwainggale and
return to his native Seikkhun. This was a welcome
opportunity forhimto devote himselfwholeheartedly
to his own practice of satipatthana vipassana
meditation and to teaching it to a growing number
of disciples. The Mahasi Monastery at Seikkhun
(whence he became known as Mahasi Sayadaw)
fortunately remained free from the horror and
disruption of war. During this period, the Sayadaw’s
disciples prevailed upon him to write the “Manual
of Vipassana Meditation,” an authoritative and
comprehensive work expounding both the doctrinal
and practical aspects of satipatthana meditation.

It was not long before the Mahasi Sayadaw’s
reputation as a skilled meditation teacher had spread
throughout the Shwebo-Sagaing region and came to
the attention of a devout and wealthy Buddhist, Sir
U Thwin. U Thwin wanted to promote the Buddha
Sasana by setting up a meditation centre directed by
a teacher of proven virtue and ability. After listening
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to a discourse on vipassana given by the Sayadaw
and observing his serene and noble demeanor, Sir U
Thwin had no difficulty in deciding that the Mahasi
Sayadaw was the meditation teacher he had been
looking for.

Onthe 13thof November 1947, the Buddhasasana
Nuggaha Association was founded at Rangoon, with
Sir U Thwin as 1ts first President and with scriptural
learning and the practice of the Dhamma as its object.
Sir U Thwin donated to the Association a plot of land
in Hermitage Road, Rangoon, measuring over five
acres, for the erection of the proposed meditation
centre. In 1978, the Centre occupied an area of 19.6
acres, on which a vast complex of buildings and
other structures had been built. Sir U Thwin told the
Association that he had found a reliable meditation
teacher and proposed that the then Prime Minister
of Burma invite Mahasi Sayadaw to the Centre.

After the Second World War, the Sayadaw
alternated his residence between his native Seikkhun
and Taungwainggale in Moulmein. Meanwhile,
Burma had regained independence on 4th January
1948. In May 1949, during one of his sojourns at
Seikkhun, the Sayadaw completed a new nissaya
translation of the Mahasatipatthana Sutta. This
work excels the average nissaya translation of this
Sutta, which 1s very important for those who wish to
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practice vipassana meditation but need guidance.

In November of that year, at the personal
invitation of the then Prime Minister, U Nu, Mahasi
Sayadaw came down from Shwebo and Sagaing
to the Sasana Yeiktha (Meditation Centre) at
Rangoon, accompanied by two senior Sayadaws.
Thus began Mahasi Sayadaw’s guardianship of
the Sasana Yeiktha at Rangoon. On 4th December
1949, Mahasi Sayadaw personally instructed the
very first batch of twenty-five meditators in the
practice of vipassana. As the meditators grew in
numbers, it became too demanding for the Sayadaw
to give the entire initiation talk to all the meditators.
From July 1951, the tape-recorded talk was played
for each new batch of meditators with a brief
introduction by the Sayadaw. Within a few years of
the establishment of the Sasana Yeiktha at Rangoon,
similar meditation centres were inaugurated in many
parts of the country with Mahasi-trained members
of the Sangha as meditation teachers. These centers
were not confined to Burma alone, but extended
to neighboring Theravada countries like Thailand
and Sr1 Lanka. There were also a few centres in
Cambodia and India. According to a 1972 census,
the total number of meditators trained at all these
centres (both in Burma and abroad) had exceeded
seven hundred thousand. In recognition of his
distinguished scholarship and spiritual attainments,
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Mahasi Sayadaw was honored in 1952 by the then
Prime Minister of the Union of Burma with the

prestigious title of Aggamahapandita (the Exalted
Wise One).

Soon after attaining independence, the
Government of Burma began plans to hold a Sixth
Buddhist Council (Sangayana) in Burma, with four
other Theravada Buddhist countries (Sr1 Lanka,
Thailand, Cambodia and Laos) participating. For
this purpose, the government dispatched a mission
to Thailand and Cambodia, composed of Nyaungyan
Sayadaw, Mahasi1 Sayadaw and two laymen. The
mission discussed the plan with the Primates of the
Buddhist Sangha of those two countries.

At the historic Sixth Buddhist Council, which
was 1naugurated with every pomp and ceremony on
17th May 1954, Mahasi Sayadaw played an eminent
role, undertaking the exacting and onerous tasks of
Osana (Final Editor) and Pucchaka (Questioner). A
unique feature of this Council was the editing of the
commentaries (Atthakatha) and subcommentaries
(tikas), as well as the canonical texts. In the editing
of this commentarial literature, Mahasi Sayadaw
was responsible for making a critical analysis, sound

interpretation and skillful reconciliation of several
crucial and divergent passages.

A significant result of the Sixth Buddhist Council
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was the revival of interest in Theravada Buddhism
among Mahayana Buddhists. In 1955, while the
Council was in progress, twelve Japanese monks
and a Japanese laywoman arrived in Burma to study
Theravada Buddhism. The monks were initiated into
the Theravada Buddhist Sangha as novices while the
laywoman was made a Buddhist nun. Then, in July
1957, at the insistence of the Buddhist Association
of Moji, the Buddha Sasana Council of Burma sent
a Theravada Buddhist mission to Japan. Mahasi
Sayadaw was one of the leading representatives of
the Burmese Sangha in that mission.

Also 1n 1957, Mahasi Sayadaw undertook
the task of writing an introduction in Pali to the
Visuddhimagga Atthakatha, to refute certain
misstatements about 1ts famous author, Ven.
Buddhaghosa. The Sayadaw completed this difficult
task in 1960, his work bearing every mark of
distinctive learning and depth of understanding. By
then, the Sayadaw had also completed two volumes
(out of four) of his Burmese translation of this

famous commentary and classic work on Buddhist
meditation.

At the request of the Government of Sri Lanka,
a special mission headed by Sayadaw U Sujata, an
eminent deputy of Mahasi Sayadaw, went there in
July 1955 to promote satipatthana meditation. The
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mission stayed in Sri Lanka for over a year doing
admirable work, setting up twelve permanent and
seventeen temporary meditation centres. Following
the completion of a meditation centre on a site
oranted by the Sr1 Lankan government, a larger
mission led by Mahasi Sayadaw left Burma for Sr1
Lanka on 6th January 1959, via India. The mission
was 1n India for about three weeks, during which
1its members visited several holy places associated
with the life and work of Lord Buddha. They also
gave religious talks on suitable occasions and had
interviews with Prime Minister Shr1 Jawaharlal
Nehru, President of India Dr. Rajendra Prasad and
Vice-president Dr. S. Radhakrishnan. A notable
feature of the visit was the warm welcome received
from members of the depressed classes, who had

embraced Buddhism under the guidance of their
late leader Dr. Ambedkar.

The mission flew from Madras to Sr1 Lanka on
29th January 1959 and arrived at Colombo on the
same day. On Sunday, Ist February, at the opening
ceremony of the meditation centre named “Bhavana
Majjhathana,” Mahasi Sayadaw delivered an
address 1n Pali after Prime Minister Bandaranayake
and some others had spoken. The members of the
mission next went on an extended tour of the island,
visiting several meditation centres where Mahasi
Sayadaw gave discourses on vipassana meditation.
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They also worshipped at famous sites of Buddhist
pilgrimage like Polonnaruwa, Anuradhapura and
Kandy. This historic visit of the Burmese mission
under the inspiring leadership of Mahasi Sayadaw
was symbolic of the ancient and close ties of
friendship between these two Theravada Buddhist
countries. Its benefit to the Buddhist movement 1n
Sri Lanka was a revival of interest in meditation,
which seemed to have declined.

In February 1954, a visitor to the Sasana Yeiktha
might have noticed a young Chinese man practicing
vipassana meditation. The meditator in question was
a Buddhist teacher from Indonesia by the name of
Bung An, who had become interested in vipassana
meditation. Under the guidance of Mahasi Sayadaw
and Sayadaw U Nanuttara, Mr. Bung An made such
excellent progress that, in little more than a month,
Mahasi Sayadaw gave him a detailed talk on the
progress of insight. Later he was ordained a bhikkhu
and named Ven. Jinarakkhita, with Mahasi Sayadaw
as his preceptor. After he returned as a Buddhist monk
to Indonesia, the Buddha Sasana Council received a
request to send a Burmese Buddhist monk to promote
missionary work in Indonesia. It was decided that

Mahasi Sayadaw, as the preceptor and mentor of
Ashin Jinarakkhita, should go. With thirteen other
Theravada monks, Mahasi Sayadaw undertook

such primary missionary activities as consecrating
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simas (ordination boundaries) ordaining bhikkhus,
initiating novices and giving discourses, particularly
talks on vipassana meditation.

Considering these fruitful activities in promoting
Buddhism in Indonesia and Sr1 Lanka, we might
describe Mahasi Sayadaw’s missions to these
countries as “Dhamma-vijaya’” (victory of the
Dhamma) journeys.

As early as 1952, at the request of the Thai
Minister for Sangha Affairs, Mahasi Sayadaw
had sent Sayadaws U Asabha and U Indavamsa to
Thailand for the promotion of satipatthana vipassana.
Thanks to their efforts, Mahas1 Sayadaw’s method
gained wide acceptance in Thailand. By 1960, many
meditation centres had been established and the

number of Mahasi meditators exceeded a hundred
thousand.

It was characteristic of the Venerable Sayadaw’s
disinterested and single-minded devotion to the
cause of the Buddha Sasana that, regardless of his
advancing age and feeble health, he undertook three
more missions to the West (Britain, Europe and
America) and to India and Nepal in the three years
(1979, 1980 and 1981) preceding his death.

Abhidhajamaharatthaguru Masoeyein Sayadaw,
who presided over the Sanghanayaka Executive
Board at the Sixth Buddhist Council, urged Mahasi
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Sayadaw to teach two commentaries to the Sangha at
Sasana Yeiktha. Ven. Buddhaghosa’s Visuddhimagga
Atthakatha and Ven. Dhammapala’s Visuddhimagga
Mahatika deal primarily with Buddhist meditation
theory and practice, though they also offer useful
explanations of important doctrinal points, so they
are vital for prospective meditation teachers. Mahasi
Sayadaw began teaching these two works on 2nd
February 1961, for one and a half or two hours
daily. Based on the lecture notes taken by his pupils,
the Sayadaw started writing a nissaya translation of
the Visuddhimagga Mahatika, completing it on 4th
February 1966. This nissaya was an exceptional
achievement. The section on the different views held
by other religions (samayantara) was most exacting
since the Sayadaw had to familiarize himself with
ancient Hindu philosophy and terminology by
studying all available references, including works
in Sanskrit and English.

Up until now, Mahasi Sayadaw has to his
credit 67 volumes of Burmese Buddhist literature.
Space does not permit us to list them all here, but a
complete up-to-date list of them 1s appended to the
Sayadaw’s latest publication, namely, “A Discourse

on Sakkapanha Sutta’” (published in October
1978).

At one time, Mahasi Sayadaw was severely
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criticized in certain quarters for his advocacy ot the
allegedly unorthodox method of noting the rising
and falling of the abdomen 1n vipassana meditation.
It was mistakenly assumed that this method was an
innovation of the Sayadaw’s, whereas the truth 1s that
it had been approved several years before Mahasi
Sayadaw adopted it, by no less an authority than the
mula (original) Mingun Jetavan Sayadaw, and that it
1S in no way contrary to the Buddha’s teaching on the
subject. The reason for Mahasi Sayadaw’s preference
for this method 1s that the average meditator finds
it easier to note this manifestation of the element
of motion (vayodhatu). It is not, however, imposed
on all who come to practice at any of the Mahasi
meditation centres. One may, if one likes, practice
anapanasati. Mahasi Saya\daw himselt refrained
from joining 1ssue with his critics on this point, but
two learned Sayadaws brought out a book each in
defense of the Sayadaw’s method, thus enabling

those who are interested in the controversy to judge
for themselves.

This controversy arose in Sri Lanka where
some members of the Sangha, inexperienced and
unknowledgeable in practical meditation, publicly
assailed Mahasi Sayadaw’s method in newspapers
and journals. Since this criticism was voiced in the
English language with world-wide coverage, silence
could no longer be maintained and so Sayadaw
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U Nanuttara of Kaba-aye (World Peace Pagoda
campus) forcefully responded to the criticisms in
the pages of the Sri Lankan Buddhist periodical
“World Buddhism.”

Mahasi Sayadaw’s international reputation has
attracted numerous visitors and meditators from
abroad, some seeking enlightenment for their
religious problems and others intent on practicing
meditation under the Sayadaw’s personal guidance.
Among the first meditators from abroad was former
British Rear-Admiral E.H. Shattock, who came on
leave from Singapore and practiced meditation at the
Sasana Yeiktha in 1952. On his return to England,
he published a book entitled “An Experiment in
Mindfulness,” in which he related his experiences
in generally appreciative terms. Another foreigner
was Mr. Robert Duvo, a French-born American
from California. He came and practiced meditation
at the Centre first as a lay meditator and later as
a bhikkhu. He subsequently published a book in
France about his experiences and the satipatthana
vipassana method. Particular mention should be
made of Anagarika Shri Munindra of Buddha Gaya
in India, who became a close disciple of Mahasi
Sayadaw, spending several years with the Sayadaw
learning the Buddhist scriptures and practicing
vipassana. Afterwards he directed an international
meditation centre at Buddha Gaya, where many
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people from the West came to practice meditation.
Among these meditators was a young American,
Joseph Goldstein, who has written a perceptive book
on insight meditation entitled “The Experience of
Insight: A Natural Unfolding.”

Someofthe Sayadaw’sworkshavebeenpublished
abroad, such as “The Satipatthana Vipassana
Meditation” and “Practical Insight Meditation” by
the Unity Press, San Francisco, California, USA,
and “The Progress of Insight” by the Buddhist
Publication Society, Kandy, Sr1 Lanka. Selfless and
able assistance was rendered by U Pe Thin (now
deceased) and Myanaung U Tin 1n the Sayadaw’s
dealings with his visitors and meditators from
abroad and 1n the translatign into English of some
of Sayadaw’s discourses on vipassana meditation.
Both of them were accomplished meditators.

The Venerable Mahasi Sayadaw 1s profoundly
revered by countless grateful disciples in Burma
and abroad. Although 1t was the earnest wish of his
devoted disciples thatthe Venerable Mahasi Sayadaw
might live for several more years and continue
showering the blessings of the Buddhadhamma on
all those 1n search freedom and deliverance, the
inexorable law of impermanence terminated, with
tragic suddenness, his selfless and dedicated life
on the 14th of August 1982. Like a true son of the
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Buddha, he lived valiantly, spreading the word of
the Master throughout the world and helping tens
of thousands onto the Path of Enlightenment and
Deliverance.

U Ny1 Ny1 (Mahasi Disciple and Meditator)

Member of the Executive Committee Yangon, Myanmar
Buddhasasana Nuggaha Association, 18th October 1978
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FUNDAMENTALS OF
VIPASSANA MEDITATION

By Mahasi Sayadaw

Excerpts from Editor’s Note

This book was published in Burma by the
Budhasasananuggaha Organization for free
distribution. Since this book deals with the very
fundamentals of Vipassana meditation clearly and
succinctly, it was chosen for publication by the
Dhammachakka Meditation Center.

I took the liberty to edit this book for publication
here inthe U.S. and in doing so, made a few necessary
alterations so as to make 1t easier for the western
readers to understand and also to bring it closer to
the original in some places. Many explanations have
been added in the Glossary to help the uninitiated
reader understand more fully...

May all those connected with this publication
attain final deliverance from all suffering.

Sayadaw U Silananda
December 16, 1991
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A Word from the Translator

“The Fundamentals of Vipassana Meditation”
1s a series of lectures delivered by the Venerable
Mahasi Sayadaw during the New Year Holidays
of the Burmese Era 1320 (1959). The lectures first
appeared in book form in 1961, and have ever since
enjoyed such popularity with the readers that they

have run into several editions. This 1s their first
English translation.

As the reader will see in the following pages, the
lectures were addressed to lay listeners -- people to
whom the subtle points of Vipassana practice were
totally new. As such, the Sayadaw took great pains
to make his language plain, easy, direct and to the
point. He led his listeners, stage by simple stage,
from such basic facets as differentiation between
calm and insight meditations to such intricate aspects
of the Dhamma as reality and concept, process of
consciousness and thought-moments, stages of
progress in mind development and realization of
Nibbana. The listener -- or the reader in our case
-- begins with the very first lesson: what insight is
and how 1t 1s developed. He 1s then instructed how
to begin his work, how to progress, how to be on his
guard against pitfalls in the course of his training
and, most important of all, how to know when he
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“knows. ‘ He is thrilled, encouraged, and made to
feel as if he were already on the path to bliss.

Buddhism is a practical religion, a creed to live
by -- not just another system of metaphysical phi-
losophy as most outsiders are wont to imagine 1t to
be. It examines the ills of this sentient life, discovers
their cause, prescribes the removal of the cause, and
points the Way to the release from all suffering.
Anyone desirous of liberation can walk along the
Way. But he must make the effort to step and walk.
No one will pick him up and offer him a free ride to
Peace Eternal.

You yourselves must make the effort.
Buddhas only point the way.
Those who have entered the Path and
who meditate will be freed from
the fetters of illusion.

(Dhammapada, 276.)

What then 1s the Way to liberation? The Buddha
himself tells us in Sattpatthana Sutta that there is but
One Way -- the Way of establishing mindfulness.
[t 1s this establishing of mindfulness that serves
as the cornerstone of the whole system of insight
meditation expounded and popularized by the Ven.
Mahasi Sayadaw for over half a century.
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Here one must not forget the fact that preaching
Vipassana is quite unlike the preaching of any other
aspect of the Buddha’s teaching, say, its moral or
metaphysical portions. This most scholars versed in
the scriptures can do. But Vipassana 1s something
which only experience can convince. The Buddha
himself (or, more correctly, the Bodhisatta) searched
for the Way, found 1t, traversed i1t himself, and only
then did he teach 1t to beings from his experience.

“Even so have I, monks, seen an ancient way, an
ancient road followed by the wholly Awakened
Ones of olden times... Along that have [ gone,
and the matters that [ have come to know fully
as I was going along it I have told to the monks,
nuns, men and women [qy followers..."”

(S.i,105.)

The Ven. Mahasi Sayadaw, on his part, took up the
Way pointed out to all of us by the Buddha, realized
the Dhamma, and then spoke to his disciples from his
experience. They, too, have realized the Dhamma.
About this the Sayadaw says in his lectures,

“Here in the audience are lots of meditators who
have come to this stage of knowledge. I am not
speaking from my own experience alone. No, not

even from the experience of forty or fifty disciples
of mine. There are hundreds of them.”
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One attribute of the Buddha’s Dhamma 1s that
“it is a come-and-see thing (ehipassiko).” Millions
came and saw it well over 2500 years ago. And
today hundreds of thousands have come and seen it,
and hundreds of thousands more will follow them,
as we can see 1n the meditation centres the world
over. It only remains to the aspirant after liberation
to awake and join the multitude in their march. This
book sets out the plan of the Way that lies ahead of
him. It 1s, as the noted scholar in the foreword to
the Burmese edition remarks, not the kind of book
one reads for reading’s sake. It 1s to be his guide
as he ventures from one stage of higher wisdom to
another.

In translating this book, I have tried to reproduce
in English all that the Sayadaw has to say in his
Burmese lectures. But [ have not attempted a literal
translation. Nor have I turned out an abridged, free
version. | have avoided repetitions so characteristic
of spoken language, and have left untranslated all
the mnemonic verses that accompany the revered
Sayadaw’s lectures. Excepting these, | have kept the
word of the Sayadaw intact, and every effort has

been made to retain his simple, straightforward and
lucid style.

For translation of the Pali texts quoted by the
Sayadaw 1in his work, I have relied mostly on such
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noted scholars as Dr. Rhys. Davids, F. L. Wood-
ward, I. B. Homer, Nyanatiloka, Nyanamoli and
Pe Maung Tin, with modifications here and there. I
must record my indebtedness to them.

Maung Tha Noe
Rangoon, 3 March 1981.
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Introductory

Today insight meditation needs no special
introduction. Everybody is saying that it 1s good.
The contrary was the case twenty years ago. People
thought insight meditation was meant for monks and
recluses and not for them. When we began preaching
insight meditation, we had had a hard time doing so.
The situation has changed now. Today people keep
asking us to lecture on insight. But when we begin
telling them the simple facts of insight meditation,
they seem unable to appreciate them. Some even
rise and go away. One should not blame them. They
have had no grounding in meditation to understand
anything.

Some think calm 1s insight. Some talk of insight
meditationasnothing different fromcalm meditation.
The 1nsight meditation as preached by some people,
though high-sounding in language, proves just im-
possible 1n practice. Their listeners are left in con-
fusion. For the benefit of such people, we will talk
about the elements of insight meditation.

Calm and Insight

What do we meditate on? How do we develop
insight? This 1s a very important question.
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There are two kinds of meditation: meditating
to develop calm and meditating to develop insight.
Meditating on the ten kasina devices only gives
rise to calm, not insight. Meditating on the ten foul
things (a swollen corpse, for example), too, only
gives rise to calm, not insight. The ten recollections,
like remembering the attributes of the Buddha, the
Dhamma and others, too, can develop calm and not
insight. Meditating on the thirty-two parts of the
body, like hair, nails, teeth, skin, these too are not
insight. They help to develop only concentration.

Mindfulnessas torespirationisalso concentration
developing. But one can develop insight from it.
Visuddhimagga, however, includes 1t in the concen-
tration subjects, and so wewill call 1t as such here.

Then there are the four divine states: loving-
kindness, compassion, sympathetic joy and
equanimity, and the four formless states leading to
formless jhanas. Then, there 1s the meditation on

loathsomeness of food. All these are subjects for
concentration-meditation.

When you meditate on the four elements inside
your body, it 1s called the analysis of the four ele-

ments. Although this 1s a concentration meditation,
it helps develop 1nsight as well.

All these forty subjects of meditation are sub-
jects for developing concentration. Only respiration
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and analysis of elements have to do with insight.
The others will not give rise to insight. It you want
insight, you will have to work further.

To come back to our question, how do we develop
insight? The answer is: we develop insight by me-
ditating on the five aggregates of grasping. The men-
tal and material qualities in beings are aggregates
of grasping. They may be grasped with delight by
craving, in which case it 1s called “grasping of the
sense objects,” or they may be grasped wrongly by
wrong views, in which case it 1s called “grasping
through wrong views.” You have to meditate on
them and see them as they really are. If you don’t,
you will grasp them with craving and wrong views.
Once you see them as they are, you no longer grasp
them. In this way, you develop insight. We will
discuss the five aggregates of grasping in detail.

Aggregates

The five aggregates of grasping are matter or
form, feelings, perception, volitional activities and
consciousness. What are they? They are the things
you experience all the time. You do not have to go
anywhere else to find them. They are in you. When
you see, they are there in the seeing. When you
hear, they are there in the hearing. When you smell,
taste, touch or think, they are there in the smelling,
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tasting, touching or thinking.

When you bend, stretch or move your limbs, the
aggregates are there in the bending, stretching or
moving. Only you do not know them to be aggre-
gates. It 1s because you have not meditated on them
and so do not know them as they really are. Not
knowing them as they are, you grasp them with
craving and wrong view.

What happens when you bend? It begins with the
intention to bend. Then come the material proper-
ties of bending one by one. Now, in the intention
to bend, there are the four mental aggregates. The
mind that intends to bend 1s the consciousness.
When you think of bending and then bend, you
may feel happy, or unhappy, or neither happy nor
unhappy, doing so. If you bend with happiness, there
1s pleasant feeling. If you bend with unhappiness or
anger, there 1s unpleasant feeling. If you bend with
neither happiness nor unhappiness, there is neutral
feeling. So, when you think of bending, there is the
“fteeling” aggregate. Then, there i1s perception, the
aggregate that recognizes the bending. Then, there
1s the mental state that urges you to bend. It seems
as though 1t were saying “Bend! Bend! “ It 1s the
aggregate of volitional activities. Thus, in the inten-
tion to bend, you have feelings, perception, voli-
tional activities and consciousness--all four mental
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aggregates. The movement of bending 1s matter or
form. It is the material aggregate. So the intention
to bend and the bending together make up the five
aggregates.

Thus, in one bending of the arm, there are the five
aggregates. You move once and the five aggregates
come up. You move again and there are more of the
five aggregates. Every move calls up the five ag-
gregates. If you have not meditated on them rightly
and have not known them rightly, what happens we
need not tell you. You know for yourselves.

Well, you think “I intend to bend” and *“‘I bend”,
don’t you? Everybody does. Ask the children, they
will give the same answer. Ask adults who can’t
read and write, the same answer. Ask someone
who can read, the same answer still 1t he will say
what he has in his mind. But, because he 1s well-
read, he may invent answers to suit the scriptures
and say “mind and matter.” It 1s not what he knows
for himself, only inventions to suit the scriptures.
In his heart of hearts, he 1s thinking: “It 1s I who
intend to bend. It 1s I. who bend. It 1s [ who intend
to move. It 1s I who move.” He also thinks: “This
[ have been before, am now, and will be in future.
[ exist forever.” This thinking is called the notion
of permanence. Nobody thinks, “This intention
to bend exists only now.” Ordinary people always
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think, “This mind existed before. The same I that
have existed before am now thinking of bending.”
They also think, “This thinking I exist now and will
g0 on existing.

When you bend or move the limbs, you think, “It
1s the same limbs that have existed that are moving
now. It 1s the same I that have existed that am
moving now.” After moving you again think,
“These limbs, this I, always exist.” It never occurs
to you that they pass away. This, too, 1s the notion of
permanence. It 1s clinging to what 1s impermanent
as permanent, clinging to what i1s no personality, no
ego, as personality, as ego.

Then, as you have bent or stretched to your
desire, you think 1t 1s very nice. For example, as you
feel stiffness in the arm, you move or rearrange it
and the stiffness 1s gone. You feel comfortable.
You think 1t 1s very nice. You think it is happiness.
Dancers and amateur dancers bend and stretch as
they dance and think it 1s very nice to do so. They
delight 1n 1t and are pleased with themselves. When
you converse among yourselves you often shake
your hands and heads and are pleased. You think it
1S happiness. When something you are doing meets
with success, again you think it is good, it is hap-
piness. This 1s how you delight through craving and
cling to things. What is impermanent you take to be
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permanent and delight in. What is not happiness, not
personality, but just aggregates of mind and matter,
you take to be happiness, or personality, and delight
in. You delight in them and cling to them. You mistake
them for self or ego and cling to them, too.

So, when you bend, stretch or move your limbs,
the thinking “I will bend” is aggregate of grasping.
The bending is the aggregate of grasping. The
thinking “I will stretch” is the aggregate of grasping.
The stretching is the aggregate of grasping. The
thinking “I will move” is the aggregate of grasping.
The moving is the aggregate of grasping. When we
speak of aggregates of grasping to be meditated on,
we mean just these things.

The same thing happens in seeing, hearing,
etc. When you see, the seat of seeing, the eye, 1s
manifested. So is the object seen. Both are matenal
things. They cannot cognize. But if one fails to
meditate while seeing, one grasps them. One thinks
the whole material world with the object seen is
permanent, beautiful, good, happy, and self, and
grasps it. So the form eye and the form visible object
are aggregates of grasping. And when you see, the
“seeing” 1s manifest, too. It is the four mental ag-
gregates. The mere awareness of seeing is the
aggregate of consciousness. Pleasure or displeasure
at seeing 1s the aggregate of feeling. What perceives
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the object seen is the aggregate of perception.
What brings the attention to see 1s the aggregate of
volitional activities. They constitute the four mental

aggregates.

[f one fails to meditate while seeing, one 1s
inclined to think that seeing ‘“has existed before, and
exists now.” Or, as one sees good things, one may
think “seeing is good.” So thinking, one goes after
good and strange things to enjoy seeing. One goes
to watch shows and films at the expense of money,
sleep and health because one thinks 1t 1s good to do
so. If one does not think it 1s good, one will not go
to waste money or impair one’s health. To think that
what sees or enjoys 1s “I” , “I am enjoying”, 1s to
grasp with craving and the wrong view. Because they
grasp, the mind and matter that manifest themselves
in seeing are said to be aggregates of grasping.

You grasp in the same way in hearing, smelling,
tasting, touching or thinking. You grasp all the
more to the mind that thinks, imagines and reflects
as being the I, the ego. So, the five aggregates of
grasping are none other than the mental-maternial
things that manifest themselves at the six doors
whenever one sees, hears, feels or perceives. You
must try to see these aggregates as they are. To

meditate on them and see them as they are--that is
insight knowledge.
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Knowledge and Freedom

“Insight meditation is meditating on the five
aggregates of grasping.” This is in accordance with
the teachings of the Buddha. The teachings of the
Buddha are called suttas, which means “thread.”
When a carpenter 1s about to plane down or saw
off a piece of timber, he draws a straight line using
a thread. In the same way, when we want to live
the holy life, we use the “thread” or sutfa to draw
straight lines in our actions. The Buddha has given
us lines or instructions on how to train in morality,
develop concentration and make become wisdom.
You cannot go out of the line and speak or act as
you please. Regarding the meditation of the five
aggregates, here are a few excerpts from the suttas:

“Material shape, monks, is impernanent. What
is impernanent, that is suffering. What is suffering,
that is not self. What is not self, that is not mine, that
am I not, this is not my self. As it really comes to be,
one should discern it thus by right wisdom.”

(S.ii,19.)

You must meditate so that you will realize this
impermanent, suffering, and not-self material form
1s really impermanent, dreadfully suffering, and
without a self or ego. You should meditate likewise
on feelings, perception, volitional activities, and
consciousness. What 1s the use of looking upon
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these aggregates as impermanent, suffering and not-
self? The Buddha tells us:

“So seeing all these things, the instructed disciple
of the Ariyans disregards material shape, disregards
feeling and so on.”

(S.iii,68)
He who realizes the impermanent, suffering, and
not-self nature of the five aggregates 1s wearied of

material form as he 1s of feelings, perception, voli-
tional activities and consciousness.

“By disregarding he is passionless.”
That 1s to say, he reaches the Ariyan Path.
“Through passionlessness, he is freed.”

Once he has reached: the Arityan Path of
passionlessness, he arrives at the Four Fruitions of
freedom from defilements, too.

“In freedom the knowledge comes to be I am
freed.”

When you are freed, you know for yourself that
you are so. In other words, when you have become an
Arahant in whom the defilements are extinguished,
you know that defilements are extinguished.

All these excerpts are from Yad anicca Sutta, and
there are numerous suttas of this kind. The whole
Khandha vagga Samyutta 1s a collection of such
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suttas. Two of these suttas are especially noteworthy:
Stlavanta Sutta and Sutavanta Sutta. In both suttas,
the Venerable Maha Kotthika puts some questions
to the Venerable Sariputta, who gives very brief but
vivid answers. Maha Kotthika asks:

“What things, friend Sariputta, should be
attended to correctly by a monk of moral habit'?”

Note the attribute “of moral habif” 1n this
question. If you want to practice insight meditation
with a view to attaining the Path, Fruition and
Nibbana, the least qualification you need 1s to be of
pure moral habit. If you don’t even have pure moral
habit, you can’t hope for the higher conditions of

concentration and wisdom. The Venerable Sariputta
anSwers:

“The five aggregates of grasping, [friend
Kotthika, are the things which should be correctly
attended to by a monk of pure moral habit, as being
impermanent, suffering, as a disease, as a boil, as
a dart, as unwholesome, as illness, as alien, as void
of self, as decay.”

What is the good of meditating like that? In
answer, the Venerable Sariputta goes on:

“Indeed, friend, there is a possibility that a monk
of pure moral habit so correctly attending to these

five aggregates of grasping as impermanent and so
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on may realize the fruits of Stream-winning.

So, if you want to be a Stream-winner and never
to be reborn in the four lower states, you have to
meditate on the five aggregates of grasping to realize
their impermanence, suffering, and not-self nature.

But that 1s not all. You can become an Arahant,
too. The Venerable Maha Kotthika goes on to ask,

“What things, friend Sariputta, should be
attended to correctly by a monk who has become a
Stream-winner? "

The Venerable Sariputtaanswers thatitis the same
five aggregates of grasping that should be correctly
attended to by a Stream-winner, as impermanent,
suffering, and not-self. The result? He moves on to
Once-returning. What does a Once-returner meditate
on? Again the same five aggregates of grasping. He
then becomes a Non-returner. What does a Non-
returner meditate on? The five aggregates again.
Now he becomes an Arahant. What does an Arabant
meditate on? The five aggregates again. From this
it 1s clear that the five aggregates are the things one

has to meditate on even when one has become an
Arabant.

What good 1s 1t to the Arahant by meditating so?
Will he become a Silent Buddha? Or a Supreme
Buddha? No, neither. He will end his round of
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rebirths as an Arabant and gain Nibbana. The Ara-
hant has no defilements left unremoved or uncalmed.
All the defilements have been removed and calmed.
So, he has nothing to develop in order to remove
the defilements left unremoved or to calm those left
uncalmed. Neither has he any moral habit, concen-
tration or wisdom yet to perfect. All the moral
habits, concentration and wisdom that ought to be
perfected have been perfected in him. So he has no
need to work for the perfection of what ought to
be perfected, nor has he any need to increase those
already perfected. The insight practice brings no
such benefits to the Arahant.

One of the benefits the Arahant receives by
meditating on the aggregates 1s living with hap-
piness in this world. Notwithstanding his being an
Arahant, if he remains without meditation, disquiet
and discomfort keep coming up at the six sense-
doors, now here, now there. Here, disquiet does
not mean mental distress. As the sense objects keep
coming up despite himself, he finds no peacefulness
of mind. That is all. Not to speak of an Arahant,
even our meditators of today who are immersed
In the practice feel 1ll at ease when meeting with
the sense objects. As they return home from the
meditation centre, they see this thing, hear that
thing, get engaged in such and such business talks,
and there 1s no peace at all. So some come back to

47



the centre. To others, however, the disquiet does not
last very long. Just four, five or ten days. Very soon
the homely spirit gets the better of them, and they
are happy with their home life and set to household
cares again. The Arahant never returns to such
old habits. If he meets with various sense objects
without meditation, only disquiet results. Only
when he 1s absorbed in insight meditation does he
find peacefulness of mind. Thus meditating on the
five aggregates of grasping brings to the Arahant
living with happiness 1n this world.

Again as he lives 1n earnest meditation, mind-
fulness and comprehension of the impermanence,
suffering and not-self keep rising in him. This 1is
another benefit. The Arahant in whom mindfulness
and comprehension keep rising through meditation
1s said to be called satata-vihari (one who dwells
with meditation constantly). Such a one can enjoy
the attainment to fruition at any time and for as long
as he desires. For these two benefits -- a happy living
in this very life and mindfulness and comprehension
-- the Arahant lives in meditation.

The above are the answers given by the Venerable
Sariputta in Silavanta Sutta. The answers are found
in Sutavanta Sutta, too. The only difference is in the
terms silavanta, “of moral habit” or “virtuous,” and
sutavanta, “instructed” or “well-informed.” All the
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other words are the same. Based on these two suttas
and other suttas on the aggregates, the dictum has
been formulated:

“Insight knowledge comes from meditating on
the five aggregates of grasping.”

Now to come back to the grasping that rises
through the six sense-doors.

When people see, they think of themselves or
others as being permanent, as having existed before,
as existing now, as going to exist in future, as existing
always. They think of them as being happy, good or
beautiful. They think of them as being living entities.
They think likewise when they hear, smell, taste or
touch. This “touch” is widespread all over the body
-- wherever there is flesh and blood. And wherever
touch arises, there can arise grasping. The bending,
stretching or moving of the limbs mentioned earlier
are all instances of touch. So are the tense movements
of rising and falling in the abdomen. We will come
to this in detail later.

When one thinks or imagines, one thinks, “The
[ that have existed before am now thinking. After
thinking, I go on existing,” and thus one thinks of
oneself as being permanent, as an ego. One also
thinks the thinking or imagining as being enjoyable,
as being very nice. One thinks it is happiness. If
someone 1S told that the thinking will disappear, he
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cannot accept it. He 1s not pleased. This is because
he 1s clinging to 1t.

In this way, one clings to whatever comes
through the six sense-doors as being permanent,
as being happy, as ego, as self. One delights with
craving and clings to it. One mistakes with wrong
view and clings to it. You have to meditate on these
five aggregates that can be clung to or grasped.

The Right Method

When you meditate, you have to meditate with
method. Only the right method can bring about
insight. If you look upon things as being permanent,
how can there be insight? If you look upon them as

being good, beautiful, as soul, as ego, how can there
be insight?

Mind and matter are impermanent things. These
impermanent things you have to meditate on to see
them as they really are, as being impermanent. They
rise and pass away and keep on oppressing you, So
they are dreadful, they are sufferings. You have
to meditate to see them as they are, as sufferings.
They are processes lacking in a personality, a soul,
a self. You have to meditate to see that there is no

personality, no soul, no self. You must try to see
them as they really are.
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So, every time you see, hear, touch or perceive,
you must try to see the mental and material processes
that rise through the six sense-doors as they really
are. This you must note “seeing, seeing.” In the
same way, when you hear, note “hearing.” When
you smell, note “smelling.” When you taste, note
“tasting.”  When you touch, note “rouching.”
Tiredness, hotness, aches, and such unbearable
and unpleasant sensations arise from contact, too.
Observe them: “tiredness, hot, pain” and so on.
Thoughts, 1deas may also turn up. Note them:
“thinking, imagining, desire, pleasure, delight,” as
they arise. But for the beginner, it 1s hard to observe
all that come up through the six sense-doors. He
must begin with just a few.

You meditate like this. When you breath in and
out, the way the abdomen moves, rising and falling
1s especially conspicuous. You begin observing this
movement. The movement of rising you observe
as “rising.” The movement of falling you observe
as “falling.” This observation of rising and falling
1s void of the lingo of the scriptures. People who
are not used to meditational practice speak of it
in contempt: “This rising and falling business has
nothing to do with the scriptures. It is nothing.”
Well, they may think it is nothing because it is not
done up in scriptural language.
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In essence, however, 1t 1s something real. The
rising is real, the falling 1s real, the moving air-
element 1s real. We have used the colloquial words
rising and falling for convenience’s sake. Inscriptural
terminology, the rising-falling is the air-element. If
you observe the abdomen attentively as it rises and
falls, the distendedness 1s there, the motion 1s there,
the conveying 1s there. Here the “distendedness”™ 1s
the characteristic of the air-element, the motion 1s
1ts property, and the conveying is its manifestation.
To know the air-element as 1t really 1s means to
know 1ts characteristic, property and manifestation.
We meditate to know them. Insight begins with the
defining of mind and matter. To achieve this, the
meditator begins with the matter. How?

“(The meditator) should...comprehend by way of
characteristic, function and so on.”

(Visuddhimagga,ii,227.)

When you begin meditating on matter or mind,
you should do so by way of either the characteristic
or the property (function). “And so on” refers to the
manifestation (mode of appearance). In this connec-

tion, the Compendium of Philosophy 1s quite to the
point.

“Purity of view is the comprehending of mind and
matter with respect to their characteristic, function
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(property), mode of appearance (manifestation) and
proximate cause.”

The meaning is this: Insight begins with the
analytical knowledge of mind and matter. In the
seven stages of purity, first you perfect the purity of
morals and the purity of mind, and then you begin the
purity of views. To achieve the analytical knowledge
of mind and matter and the purity of views, you have
to meditate on mind and matter and know them by
way of their characteristic, property (function),
manifestation and proximate cause. Once you know
them thus, you gain the analytical knowledge of
mind and matter. Once this knowledge matures, you
develop the purity of views.

Here, “to know them by way of their char-
acteristic’ means to know the intrinsic nature of
mind and matter. To know “by way of property” is
to know their function. Manifestation 1s their mode
of appearance. It 1s not yet necessary to know the
proximate cause at the initial stage of meditational
practice. So we will just go on to explain the
characteristic, function and manifestation.

In both the Path of Purity and the Compendium
of Philosophy just quoted, it 1s not indicated that
mind and matter should be meditated on by name,
by number, as substance of material particles or as
Incessantly coming up processes. It is only shown
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that they should be meditated on by way of their
characteristic, function and manifestation. One
should take careful note of this. If not, one can be
led to concepts of names, numbers, particles or
processes. The commentaries say that you should
meditate on mind and matter by way of their char-
acteristic, function and manifestation; and so, when
you meditate on the air-element, you do so by way
of its characteristic, function and manifestation.
What 1s the characteristic of the air-element? It 1s
the characteristic of support. This 1s its intrinsic
nature. The air-element 1s just this. What 1s the fun-
ction of the air-element? It 1s moving. What 1s its
manifestation? It 1s conveying. Manifestation 1s
what appears to the meditator’s intellect. As one
meditates on the air-element, 1t appears to the me-
ditator’s intellect as something conveying, pushing,
and pulling. This 1s the manifestation of the air-
element. As you meditate on the rising and falling
of the abdomen, all the distendedness, moving,

conveying, become clear to you. These are the

characteristic, function and manifestation of the

air-element. This air-element is important. In sec-

tions on postures and clear comprehension, in the

Contemplation of the Body, in Satipatthana-sutta,

the commentator has laid emphasis on the air-
element. Here 1s the Buddha’s teaching:

“Gacchanto va ‘Gacchami’ti pajanati.”
>4



(When he walks, he knows “I am walking.”)

The Buddha is instructing us to be mindful of the
form walking by noting “walking, walking,” every
time we walk. How knowledge is developed from
meditating thus i1s explained by the commentator:

“The thought I am walking arises. This produces
air-element. The air-element produces the intimation.
The bringing forward of the whole body as the air-
element spreads is said to be walking.”

The meaning is this: The meditator who 1s used
to meditating “walking, walking,” every time he
walks, realizes like this. First, the 1dea I will walk”™
arises. This intention gives rise to tense movement
all over the body which, in turn, causes the material
body to move forward move by move. This we say
“I walk,” or “he walks.” In reality, there 1sno I or he
that walks. Only the intention to walk and the form
walking. This the meditator realizes. Here, in this
explanation of the Commentary, the emphasis is
on the realization of the moving of the air-element.
So, if you understand the air-element by way of its
characteristic, function and manifestation, you can

decide for yourself whether your meditation is right
Or not.

The air-element has the characteristic of sup-
port. In a football, it is air that fills and supports
so that the ball expands and remains firm. In col-
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loquial speech, we say the ball 1s full and firm. In
philosophical terms, the air-element 1s 1n support.
When you stretch your arm, you feel some stiffness
there. It 1s the air-element in support. In the same
way, when you press an air-pillow or mattress with
your body or head, your body or head will not
come down but stay high above. It 1s because the
air-element 1n the pillow or mattress 1s supporting
you. Bricks pile up as the ones below support those
above. If the bricks below are not supporting, the
ones above will tumble down. In the same way, the
human body 1s full of the air-element which gives
support to i1t so that it can stand stiff and firm. We
say “firm” relatively. If there 1s something firmer,
we will call 1t “lax.” If there 1s something more lax,
it becomes” firm” again.

The function of the air-element is moving. It
moves from place to place when it is strong. It is the
air-element that makes the body bend, stretch, sit,
rise, go or come. Those unpractised in insight medi-
tation often say, “If you note “bending, stretching,”
only concepts like arms will appear to you. If you
note ‘left, right’, only concepts like legs will appear
to you. If you note “rising, falling,” only concepts
like the abdomen will appear to you.” This may be
true to some of the beginners. But it is not true to
think that the concepts will keep coming up. Both
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concepts and realities appear to the beginner. Some
people instruct the beginners to meditate on realities
only. This is impossible. To forget concepts 1s quite
impracticable at the beginning. What 1s practicable
is to observe concepts combined with realities. The
Buddha himself used the language of concepts and
told us to be aware “I am walking,” etc., when we
walk, bend or stretch. He did not use the language
of realities and tell us to be “aware it is supporting,
moving,” etc. Although you meditate using the
language of concepts like “walking, bending,
stretching,” as your mindfulness and concentration
grow stronger, all the concepts disappear and only
the realities like support and moving appear to
you. When you reach the stage of the knowledge
of dissolution, although you meditate “walking,
walking, ” neither the legs nor the body appear to
you. Only the successive movements are there.
Although you meditate “bending, bending,” there
will not be any arms or legs. Only the movement.
Although you meditate “rising, falling,” there will
be no image of the abdomen or the body, only the
movement out and in- These as well as swaying are
functions of the air-element.

What appears to be conveying to the meditator’s
mind 1s the manifestation of the air-element. When
you bend or stretch your arm, it appears something
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1s drawing 1t in or pushing it out. It 1s plainer when
walking. To the meditator whose concentration has
grown sharper by noting “walking, right step, left
step, lifting, moving forward, putting down, ~ this
moving forward as if being driven by something
from behind becomes quite plain. The legs seem to
be pushing forward of their own accord. How they
move forward without the meditator making any
effort 1s very plain to him. It 1s so good walking
noting like this that some spend a lot of time 1n it.

So, when you meditate on the air-element,
you should know 1t by way of its characteristic of
supporting, its function of moving, and i1ts mani-

festation of conveying. Only then is your knowledge
right and as 1t should be.

-

You may ask, “Are we to meditate only after
learning the characteristics, functions and mani-
festations?” No. You need not learn them. If you
meditate on the rising mind-and-matter, you know the
characteristics, the functions, and the manifestations,
aswell. There 1sno other way than knowing by way of
characteristics, functions, and manifestations when
you meditate on the rising mind-and-matter. When
you look up to the sky on a rainy day, you see a flash
of lightning. This bright light is the characteristic
of the lightning. As lightning flashes, darkness is
dispelled. This dispelling of darkness is the function
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of lightning, its work. You also see what it 1s like -
- whether it is long, short, a curve, a circle, straight,
or vast. You see its characteristic, its function, its
manifestation, all at once. Only you may not be able
to say the brightness is its characteristic, dispelling
of darkness is its function, or its shape or outline 1s
its manifestation. But you see them all the same.

In the same way, when you meditate on the
rising mind and matter, you know 1ts characteristic,
its function, its manifestation, everything. You need
not learn them. Some learned persons think that you
have to learn them before you meditate. Not so. What
you learn are only name concepts. Not realities. The
meditator who 1s contemplating the rising mind and
matter knows them as if he were touching them with
his own hand. He need not learn about them. If there
1s the elephant before your very eyes, you need not
look at the picture of an elephant.

The meditator who 1s meditating on the rising
and falling of the abdomen knows the firmness or
laxity thereof -- its characteristic.

He knows the moving in or out -- its function.
He also knows its bringing in and pushing out -- its
manifestation. [f he knows these things as they really
are, does he need to learn about them? Not if he
wants the realization for himself. But if he wants to
preach to others, he will need to learn about them.

59



When you meditate “right step, left step,” you
know the tenseness in every step -- its characteristic.
You know the moving about -- its function. And
you know 1ts conveying -- its manifestation. This 1s
proper knowledge, the right knowledge.

Now, to know for yourselves how one can
discern the characteristic and so on by just medi-
tating on what rises, try doing some meditation.
You certainly have some hotness, pain, tiredness,
or ache, somewhere 1in your body now. These are
unpleasant feelings hard to bear. Concentrate on this
unpleasantness with your intellect and note “hot,
hot’or ‘pain, pain.” You will find that you are going
through an unpleasant experience and suffering.

This 1s the characteristic of suffering going through
an unpleasant experience.

When this unpleasant feeling comes about, you
become low-spirited. If the unpleasantness is little,
there 1s a little low-spiritedness. If it is great, then
low-spiritedness 1s great, too. Even those who are
of a strong will have their spirits go low if the un-
pleasant feelings are intense. Once you are very
tired, you can’t even move. This making the spirit
go low 1s the function of unpleasant feeling. We have

said “spirit” -- the mind. When the mind 1s low, its
concomitants get low, too.

The manifestation of unpleasant feeling is
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physical oppression. It manifests itself as a physical
affliction, something unbearable, to the meditator’s
intellect. As he meditates “hot, hot, pain, pain, " 1t
comes up to him as something oppressing in the
body, something very hard to bear. It shows up so
much that you have to groan.

If you meditate on the unpleasant feeling 1n
your body as it rises, you know the undergoing of
undesirable tangible object -- its characteristic, the
withering of associated states -- its function, and the
physical affliction -- its manifestation. This 1s the
way the meditators gain knowledge.

The Mind

You can meditate on mind, too. Mind cognizes
and thinks. So what thinks and 1magines 1s mind.
Meditate on this mind as “thinking, imagining,
pondering,” whenever it arises. You will find that
it has the intrinsic nature of going to the object,
cognizing the object. This is the characteristic of
mind, as it 1s said, “Mind has the characteristic
of cognizing.” Every- kind of mind cognizes. The
consciousness of seeing cognizes the object, as do
the consciousness of hearing, smelling, tasting,
touching, and thinking.

When you work 1n collective, you have a leader.
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Consciousness is the leader that cognizes the object
that appears at any sense-door. When the visible
object comes up to the eye, consciousness cognizes it
first of all. It 1s then followed by feeling, perception,
desire, delight, dislike, admiration and so on. In the
same way, when the audible object comes up to the
ear, 1t 1S consciousness that cognizes it first. It 1s
more obvious when you think or imagine. If an i1dea
comes up while you are meditating “rising, falling, ™
etc., you have to note the 1dea. If you can note 1t the
moment 1t appears, 1t disappears immediately. If you
can’t, several of its followers like delight, desire,
will come 1n succession. Then the meditator realizes
how consciousness 1s the leader -- 1ts function.

“Mind precedes things, “
(Dhammapada, 1.)

[f you note consciousness whenever it rises, you
see very clearly how it 1s acting as leader, now going
to this object, now going to that object.

Again, the following is said in the Commentary:
“Consciousness has the manifestation of continuity.”
As you meditate “rising, falling,” etc., the mind
sometimes wanders away. You note i1t and it
disappears. Then another consciousness comes
up. You note 1t and 1t disappears. Again, another
consciousness appears. Again, you note it and
again 1t disappears. Again, another comes up. You
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have to note lots of such comings up and goings
away of consciousness. The meditator comes to
realize: “Consciousness 1S a succession of events
that come up and go away one after another. When
one disappears, another appears.” Thus, you realize
the continuous manifestation of consciousness.
The meditator who realizes this also realizes death
and birth. “Death is nothing strange after all. It is
just like the passing away of the each moment of
consciousness | have been noting. To be born again
is like the coming up of the consciousness | am
now noting that has risen in continuation of the one
preceding it.

To show that one can understand the charac-
teristic, function and manifestation of things even
though one has not learnt about them, we have taken
the air-element out of the material properties, and
the unpleasant feeling and consciousness out of the
mental qualities. You just have to meditate on them
as they arise. The same applies to all the other mental
and material qualities. If you meditate on them as
they arise, you will understand their characteristics,
functions and manifestations. The beginner in medi-
tation can meditate on and understand the mental-
material aggregates of grasping only by way of
these characteristics, functions and manifestations.
At the 1nitial stage of the analytical knowledge of
mind and matter and the knowledge of discerning
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conditionality, which are elemental in 1nsight
meditation, understanding that much 1s enough.
When you come to real insight knowledges like the
knowledge of investigation, you know the nature of
impermanence, suffering, and not-self, as well.

What For and What Time?

The question now arises: What do we meditate
on the grasping aggregates for? And, with regard to
time, at what time do we meditate, when they are
gone, or before they come up, or when they arise?

What do we meditate for? Do we meditate on
the aggregates of grasping for worldly wealth? For
reliet from 1llness? For clairvoyance? For levitation
and such supernatural powers? Insight meditation
aims at none of these. There have been cases of
people who were cured of serious illness as a
result of meditational practice. In the days of the
Buddha, persons who got perfected through insight
meditation had supernatural powers. People today
may have such powers if they get perfected. But

fulfillment of these powers is not the basic aim of
insight meditation.

Shall we meditate on phenomena past and gone?
Shall we meditate on phenomena not yet come?
Shall we meditate on the present phenomena? Or,
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shall we meditate on phenomena which are neither
past, future nor present, but which we can imagine
as we have read about them in books? The answer
to these questions is: we meditate not to grasp and
we meditate on what 1s arising.

Yes, people not practised in meditation grasp at
the rising mind and matter every time they see, hear,
touch, or become aware of. They grasp at them with
craving, being pleased with them. They grasp at
them with wrong views, taking them as permanent,
happy, the I, or the ego. We meditate in order not to
let these graspings arise, to be free from them. This
1s the basic aim of insight meditation.

And we meditate on what 1s arising. We do
not meditate on things past, future, or indefinite
in time. Here we are speaking of practical insight
meditation. In inferential meditation, we do meditate
on things past, future, and indefinite in time. Let me
explain. Insight meditation 1s of two kinds, practical
and inferential. The knowledge you gain by medi-
tating on what actually arises by way of intrinsic
characteristics and individual characteristics such
as impermanence is practical insight. From this
practical knowledge, you infer the impermanence,
suffering and not-self of things past and future,

things you have not experienced. This is inferential
insight.
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“The fixing of both (seen and unseen) as alike by
following the object...”

(Patisambhidamagga.)

The Visuddhimagga explains this statement as
follows:

“...by following, going after the object seen,
visually determining both (the seen and unseen) as
one in intrinsic nature: ‘as this (seen) one, so what
goes as complex broke up in the past and will break
up in the future also.’”

(The Path of Purity, p.786)

“The object seen” -- this 1s practical insight. And
“going after the object seen... determining both... 1n
the past... in the future” -- this 1s inferential insight.
But here note: the inferential insight is possible only
after the practical. No inference can be made with-
out first knowing the present. The same explanation
1s given in the Commentary on Kathavatthu:

“Seeing the impermanence of even one
contemplated formation, by method one draws the

conclusion as regards the others as ‘Impermanent
are all formations’."”

Why don’t you meditate on things past or future?
Because they will not make you understand the real
nature and cleanse you of defilements. You do not
remember your past existences. Even in this exis-
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tence, you do not remember most of your childhood.
So, meditating on things past, how can you know
things as they really are with their characteristics
and functions? Things of the more recent past may
be recalled. But, as you recall them, you think, “I
saw, | heard, I thought. It was I who saw at that
time and it is I who am seeing now.” There 1s the
“I” notion for you. There can even be notions of
permanence and happiness. So recalling things past
to meditate on does not serve our purpose. You have
already grasped them, and this grasping cannot be
removed. Although you look on them as just mind
and matter with all your learning and thinking,
the “I” notion persists, because you have already
grasped it. You say “impermanent” on the one hand,
you get the notion “permanent” on the other. You
note “suffering,” but the notion “happiness” keeps
turning up. You meditate on “not-self” but the self
notion remains strong and firm. You argue with
yourself. In the end, your meditation has to give
way to your preconcelved ideas.

The future has not yet come, and you can’t be
sure what exactly 1t will be like when it comes. You
may have meditated on them in advance but may
fail to do so when they turn up. Then will craving,
wrong view, and defilements arise all anew. So, to
meditate on the future with the help of learning and
thinking is no way to know things as they really are.

67



Nor is it the way to calm defilements.

Things of indefinite time have never existed, will
not exist, and are not existing, in oneself or in others.
They are just imagined by learning and thinking.
They are high-sounding and look intellectual, but
on reflection are found to be just concepts of names,
signs and shapes. Suppose someone 1s meditating,
“Matter 1s impermanent. Matter rises moment to
moment and passes away moment to moment.” Ask
him: What matter 1s 1t? Is 1t matter of the past or the
present or the future? Matter in oneself or 1n others?
[f in oneself, 1s 1t matter in the head? the body? the
limbs? the eye? the ear? You will find that 1t 1s none
of these but a mere concept, and 1magination such
as name concept. So we do not meditate on things
of indefinite time. )

Origination

But the present phenomenon 1s what comes up at
the six doors right now. It has not yet been defiled.
[t 1s like an unsoiled piece of cloth or paper. If you
are quick enough to meditate on 1t just as it comes
up, it will not be defiled. You fail to note 1t and it
gets defiled. Once defiled, 1t cannot be undefiled.
[f you fail to note the mind-and-matter as it rises,
grasping intervenes. There 1s grasping with craving
-- grasping of sense-desires. There 1s grasping with
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wrong view -- grasping of wrong views, of mere rite
and ritual, of a theory of the self. What if grasping
takes place?

“Conditioned by grasping is becoming;
conditioned by becoming is birth,
conditioned by birth, old age, dying
and grief, suffering, sorrow, despair,
lamentation come into being.

Thus comes to be the origination of

This entire mass of ill.”
(M.i333; S.ii,1-2.)

Grasping 1s no small matter. It 1s the root-cause
of good and bad deeds. One who has grasped works
to accomplish what he believes are good things.
Everyone of us is doing what he thinks 1s good.
What makes him think it 1s good? It 1s grasping.
Others may think 1t 1s bad, but to the doer it 1s good.
If he thinks it 1s not good, of course he will not do
it. There 1s a noteworthy passage in King Asoka’s
inscriptions: “One thinks well of one’s work. One
never thinks evil of “one’s work.” A thief steals
because it 1s good to him to steal. A robber robs
people because he thinks it 1s good to rob. A killer
kills because he thinks it is good to kill. Ajatasattu
killed his own father, King Bimbisara. He thought
it was good. Devadatta conspired against the life

69



of the Buddha. Why, to him it was good. One who
takes poison to kill himself does so because he
thinks 1t is good. Moths rush to a flame thinking 1t 1s
a very nice thing. All living things do what they do
because they think it is good to do so. To think 1t 1s
good 1s grasping. Once you have really grasped you
do things. What 1s the outcome? Well, 1t 1s the good
deeds and the bad deeds.

It 1s a good deed to refrain from causing suffering
to others. It 1s a good deed to render help to others.
It 1s a good deed to give. It 1s a good deed to pay
respect to those to whom respect 1s due. A good
deed can bring about peace, a long life, and good
health 1n this very life. It will bring good results
in future lives, too. Such grasping 1s good, right
grasping. Those who thus grasp do good deeds like
giving and keeping precepts and cause thereby to
bring about good kamma. What i1s the result then?
“Conditioned by becoming is birth.” After death
they are born anew. Where are they born? In the
Good Bourn, in the worlds of men and gods. As
men they are endowed with such good things as a
long life, beauty, health, as well as good birth, good
following, and wealth. You can call them “happy
people.” As gods, too, they will be attended by
multitudes of gods and goddesses and be living in
magnificent palaces. They have grasped by notions
of happiness and, in a worldly sense, they can be

70



said to be happy.

But from the point of view of the Buddha’s
teaching, these happy men and gods are not exempt
from suffering. “Conditioned by birth are old age
and dying.” Although born a happy man, he will
have to grow into an old “happy” man. Look at
all those “happy” old people in this world. Once
over seventy or eighty, not everything is all right
with them. Gray hair, broken teeth, poor eye-sight,
poor hearing, backs bent double, wrinkles all over,
energy all spent up, mere good-for-nothings! With
all their wealth and big names, these old men and
women, can they be happy? Then there 1s disease
of old age. They cannot sleep well, they cannot eat
well, they have difficulty sitting down or getting up.
And finally, they must die. Rich man, king, or man
of power, dies one day. He has nothing to rely on 1n
them. Friends and relatives there are around him, but
just as he is lying there on his death-bed he closes
his eyes and dies. Dying he goes away all alone to
another existence. He must find 1t really hard to part
with all his wealth. If he is not a man of good deed,
he will be worried about his future existence.

The great god, likewise, has to die. Gods, too,
are not spared. A week before they die, five signs
appear to them. The flowers they wear which never
faded now begin to fade. Their dresses which never
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got worn-out now appear worn-out. Sweat comes
out in their armpits, an unusual thing. Their bodies
which always looked young now look old. Having

never felt bored in their divine lives, they now feel
bored. (Itivuttaka, p.247.)

When these five signs appear, they at once realize
their imminent death, and are greatly alarmed. In the
days of the Buddha, the Sakka (King of the gods)
himself had these signs appear to him. Greatly
alarmed that he was going to die and lose his glory, he
came to the Buddha for help. The Buddha preached
the dhamma to him and he became a Stream-winner.
The old Sakka died and was reborn as a new Sakka.
It was lucky of him that the Buddha was there to
save him. Had it not been for the Buddha, it would
have been a disaster to the old great god.

Not only old age and dying, “...grief, suffering,
sorrow, despair and lamentation come into being.”
All these are sufferings. “Thus comes to be the
origination of this entire mass of ill.” So, the good
life resulting from grasping is dreadful suffering
after all. Men or gods, all have to suffer.

[f the good life resulting from good deeds 1is
suffering, had we better not do them? No. If we
do not do good deeds, bad deeds may come up.
These can lead us to hell, to the realm of animals,
to the realm of ghosts, to the realm of Asuras. The
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sufferings of these lower planes are far worse.
Human and divine life is suffering compared with
the happiness of deathless Nibbana, but compared
with the sufferings of the lower states, human or
divine life is happiness indeed.

Right grasping gives rise to good deeds. Likewise
wrong grasping gives rise to bad deeds. Thinking
that it is good to do so, some kill, steal, rob, do wrong
to others. As a result, they are reborn in bad bourn
-- 1n hell, in the realm of animals, 1n the realm of
ghosts, in the realm of Asuras. To be reborn 1n hell
is like jumping into a great fire. Even a great god
can do nothing against hell fire. In the days of the
Kakusandha Buddha, there was a great Mara-god
by the name of Dusi. He was contemptuous of the
Buddha and the members of the holy Order. One day
he caused the death of the chief disciple. As a result
of this cruel deed, the great god died immediately
and was reborn in Avici hell. Once there, he was
at the mercy of the guardians of purgatory. Those
people who are bullying others 1n this world will
meet the same fate as that met by the great god Dusi
one day. Then, after suffering for a long time in hell,
they will be reborn animals and ghosts.

How Grasping Arises
So grasping 1s dreadful. It is very important, too.
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We meditate to let this grasping not be, to put an end
to it. We meditate not to grasp with craving or wrong
view -- not to grasp as permanent or happy, not to
grasp as self, ego, the I. Those who fail to meditate
grasp whenever they see, hear, feel or perceive. Ask
yourselves if you don’t grasp. The answer will be
too obvious.

Let’s begin with seeing. Suppose you see
something beautiful. What do you think ot 1t? You
are delighted with 1t, pleased with it, aren’t you? You
won’t say, “I don’t want to see, I don’t want to look
at 1it.” In fact, you are thinking, “What a beautiful
thing! How lovely!” Beaming with smiles you are
pleased with 1t. At the same time, you are thinking
it 1s permanent. Whether the object seen 1s a human
being or an inanimate thing, you think it has existed
before, exists now, and will go on existing forever.
Although 1t 1s not your own, you mentally take
possession of 1t and delight 1n 1t. If 1t 1s a piece of
clothing, you mentally put it on and are pleased. If
1t 1s a pair of sandals, you mentally put them on. If it

1s a human being, you mentally use him or her and
are pleased, too.

The same thing happens when you hear, smell,
taste or touch. You take pleasure on each occasion.
With thoughts, the range of your delights is far
wider. You fancy and take delight in things not your
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own, long for them, and imagine them to be yours.
If they are your own things, needless to say, you
keep thinking of them and are pleased with them all
the time. We meditate to check such taking delights
in and graspings.

We grasp with wrong views, too. You grasp with
the personality view. When you see, you think what
you Ssee is a person, an €go. Your own consciousness
of seeing, too, you take as a person, an ego. Without
a thorough insight knowledge, we grasp at things
the moment we see them. Think of yourselves and
you will see for yourselves how you have got such a
grasping in you. You think of yourself as well as of
others as an ego that has lived the whole life long.
In reality, there is no such thing. Nothing lives the
whole life long. Only mind and matter rising one
after another in continuation. This mind-and-matter
you take as person, ego, and grasp. We meditate to
not let these graspings with wrong views be.

But we have to meditate on things as they
come up. Only then will we be able to prevent the
graspings. Graspings come from seeing, hearing,
smelling, tasting, touching and thinking. They
come from six places -- six doors. Can we cling to
things we cannot see? No. Can we cling to those

we cannot hear? No. The Buddha himself has asked
these questions.
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“Now what think you, Malunkyas son? As to
those shapes cognizable by eye, which you have
not seen, which you have never seen before, which
you do not see now, which you have no expectation
of seeing in future -- have you any partiality, any
passion, any daffection for such shapes?”

“Not so, my lord.”
(S.iv.72.)

What are those shapes you have not seen before?
Towns and villages and countries you have never been
to, men and women living there, and other scenes.
How can anyone fall in love with men and women
he or she hasn’t ever seen? How can you cling to
them? So, you do not cling to things you have never
seen. No defilements arise in respect of them. You do
not need to meditate on them. But things you see are
another matter. Defilements can arise -- that is to say,
if you fail to meditate to prevent them.

The same 1s true of things heard, smelled, tasted,
touched, and thought.

Meditate Right Now

[fyoufail to meditate on the rising phenomena and
so do not know their real nature of impermanence,
sutfering and not-self, you may relive them and
thus let defilement be. This is a case of latent
defilements. Because they arise from objects, we
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call them “object-latent.” What do people cling to
and why do they cling to? They cling to things or
persons they have seen because they have seen. If
you fail to meditate on them as they arise, somehow
or other graspings arise. Defilements are latent 1n
whatever we see, hear, taste, etc.

If you meditate, you find that what you see passes
away, what you hear passes away. They pass away
in no time at all. Once you see them as they really
are, there is nothing to love, nothing to hate, nothing
to cling to. If there is nothing to cling to, there can
be no clinging or grasping.

And you meditate right now. The moment you
see, you meditate. You can’t put it off. You may buy
things on credit, but you cannot meditate on credit.
Meditate right now. Only then will the clingings
not come up. Scripturally speaking, you meditate
as soon as the eye-door thought-process ends and
before the subsequent mind-door thought process
begins. When you see a visible object, the process
takes place like this: First, you see the object that
comes up. This 1s the seeing process. Then you
review the object seen. This is the reviewing process.
Then you put the forms seen together and see the
shape or material. This 1s the form process. Last of
all, you know the concept of name. This is the name
process. With objects you have never seen before,
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and so you do not know the names of, this naming
process will not occur. Of the four, when the first or
seeing process takes place, you see the present form,
the reality, as it rises. When the second or reviewing
process takes place, you review the past form, the
form seen -- reality again. Both attend on reality -
- the object seen. No concept yet. The difterence 1s
between the present reality and the past reality. With
the third process you come to the concept of shape.
With the fourth, you come to the concept of names.
The processes that follow are all various concepts.

All these are common to people not practiced in
insight meditation.

There are 14 thought-moments 1n the process
of seeing. If neither seeing, hearing, nor thinking
consciousness arises, life-Continuum goes on. It 1s
1dentical with rebirth consciousness. It 1s the con-
sciousness that goes on when you are sleeping fast.
When a visible object or any such appears, life-
continuum 1s arrested, and seeing consciousness,
etc., arises. As soon as life-continuum ceases, a
thought-moment arises adverting the consciousness
to the object that comes into the avenue of the eye.
When this ceases, seeing consciousness arises.
When this again ceases, the receiving consciousness
arises. Then comes the investigating consciousness.
Then, the consciousness that determines whether
the object seen 1s good or not. Then, in accordance
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with the right or wrong attitude you have with regard
to things, moral or immoral apperceptions arise
forcefully for seven thought-moments. When these
cease, two retentive resultants arise. When these
cease, there comes subsidence into life-continuum
like falling asleep. From the adverting to retention
there are 14 thought-moments. All these manifest
as one seeing consciousness. This is how the seeing
process takes place. When one 1s well-practiced 1n
insight meditation, after the arising of life-continuum
following the seeing process, insight consciousness
that reviews “seeing’” takes place. You must try to
be able to thus meditate immediately. If you are able
to do so, it appears in your intellect as though you
were meditating on things as they are seen, as they
just arise. This kind of meditation 1s termed 1n the
Suttas as “meditation on the present.

“He discerns things present as they arise here
and now.”’

(M.iii.227)

“Understanding in reviewing the perversion of
present states is knowledge in arising and passing
away.

(Patisambhidamagga)

These extracts from the Suttas clearly show
that we must meditate on present states. If you fail
to meditate on the present, apprehending process
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arises cutting off the flow of life-continuum. This
process arises to review what has just been seen.
The thought-moments included are: apprehending
consciousness 1, apperceptions 7, and registering
consciousness 2 -- a total of 10 thought-moments.
Every time you think or ponder, these three types
of consciousness and ten thought-moments take
place. But to the meditator, they will appear as
one thought-moment only. This 1s 1n conformity
with the explanations given in connection with the
knowledge of dissolution 1n Patisambhidamagga
and Visuddhimagga. 1f you can meditate (or note)
atter the apprehending process, you may not get to
concepts but may stay with the reality - the object
seen. But this 1s not very easy for the beginner.

If you fail to meditate even on the apprehending,
you get to form process and name process. Then
graspings come 1n. If you meditate after the
emergence of graspings, they will not disappear.
That 1s why we instruct you to meditate immediately,
betore the concepts arise.

The processes for hearing, smelling, tasting,
touching are to be understood along similar lines.

With thinking at the mind-door, if you fail to
meditate immediately, subsequent processes come
up after the thought. So you meditate immediately,
so that they may not arise. Sometimes, as you are
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noting “rising, falling, sitting, touching,” a thought
or idea may come up in between. You note it the
moment it arises. You note it and it ends right there.
Sometimes a wandering of the mind 1s about to
arise. You note it and it quiets down. In the words
of some meditators, “it is like a naughty child who
behaves himself when shouted at ‘Quiet!™”

So, if you note the moment you see, hear, touch,
or perceive, no subsequent consciousness will arise
to bring about graspings.

“...you will simply have the sight of the thing
seen, the sound of the thing heard, the sense of the
things sensed, and the idea of the thing cognized.”

As this extract from Malunkyaputta Sutta shows,
the mere sight, the mere sound, the mere sense, the
mere ideaisthere. Recallthemand onlythereal nature
you have understood will appear. No graspings.
The meditator who meditates on whatever arises
as 1t arises sees how everything arises and passes
away, and it becomes clear to him how everything is
impermanent, suffering, and not self. He knows this
for himself -- not because a teacher has explained it
to him. This only 1s the real knowledge.

Incessant Work

To arrive at this knowledge needs thorough work.
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There is no guaranteeing that you will gain such
knowledge at one sitting. Perhaps one in a million
will. In the days of the Buddha, there were people
who attained to the Path and Fruit after listening to
a stanza. But you can’t expect such things today. It
was then the Buddha himself who was teaching. He
knew the disposition of his listeners very well. The
listeners on their part were people of perfections; 1.e.,
they had accumulated experience in their past lives.
But today the preacher 1s just an ordinary person
who preaches what little he has learnt. He does
not know the disposition of his listeners. It will be
difficult to say that the listeners are men and women
of perfections. If they had been, they would have
gained deliverance in the days of the Buddha. So we
cannot guarantee you wilk gain special knowledge
at one sitting. We can only tell you that you can if
you work hard enough.

How long do we have to work? Understanding
impermanence, suffering and not-self begins with
the investigating knowledge. But 1t does not come
at once. It 1s preceded by purity of mind<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>