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TRANSLATOR'S FOREWORD

To present to the reading public a treatise on Buddhist Meditation

‘needs no word of apology today. In wide circles of the West, Buddhist

meditation is no longer regarded as a matter of purely academic or exotic
interest. Under the stress and complexity of modern life the need for
mental and spiritual regeneration is now widely felt, and in the field of
mind’s methodical development the value of Buddhist Meditation has been
recognized and tested by many.

It is, in particular, the Buddha’s Way of Mind fulness (Satipatthana)
that has been found invaluable because it is adaptable to, and beneficial in,
widely different conditions of life. The present treatise is based on this -
method of cultivating mindfulness and awareness, which ultimately aims at
the mind’s final liberation from Greed, Hatred and Delusion.

The author of this treatise, the Venerable Mahasi Sayadaw (U
Sobhana Mabhithera), is a Buddhist monk of contemporary Burma and an
eminent Meditation Master. A brief sketch of'his life is included in this
volume. The path of meditation described in these pages was and still is,

- taught by him in his meditation centre called “Thathana Yeiktha”, at

Rangoon, and is also set forth in his lectures and books in the Burmese _
language.

The framework of the treatise is provided by the classical Seven
Stages of Purification (satta ~ visuddhi),* just as in Buddhaghosa Acariya’s
famous “Visuddhi-Magga”. On gradually reaching these stages, various
phases of Insight Knowledge (fiana)* are developed, leading on to the
stages of ultimate liberation. The approach followed is that of “Bare
Insight” (sukkha - vipassana) where, by direct observation, one’s own bodily
and mental processes are seen with increasing clarity as being impermanent,
liable to suffering, and without a self or soul. The meditational practice
begins with a few selected subjects of body-contemplation, which are
retained up to the very end of the road. With the gradually increasing
strength of mindfulness and concentration the range widens and the vision
deepens until the insight-knowledges unfold themselves in due order, as a
natural outcome of the practice. This approach road to the ultimate goal
of Buddhist meditation is called Bare Insight because insight into the three
Characteristics of Existence is made use of exclusively here, dispensing with -
the prior development of full concentrative absorption (jhana). But

*  These are the key words in the Pili title of the treause. V:suddh:—nana—karka,
whtch literally means *“Talk on (the stages of ) Purification and Knowledge.”



gieve}theless, and it hardly needs mention, here too a high degree of mental
concentration‘is required for perseverance in the practice, for attaining
to Insight-Knowledge, and for reaping its fruits. )

As stated in the treatise itself (p. 3), it is not the author’s purpose to
give a detailed introduction into the practice for the use of beginnars. The
. foremost concern in this work is with a stage where, after diligent prelimi-
nary practice, the insight knowledges have begun to emerge, leading up to
the highest crest of spiritual achievement, Arahantship (Sainthood), Of the
" basic exercises, the treatise gives only a brief indication, in Chapter II,
section (a). Detailed instruction about these may be gathered by the
student from the Author’s ““Discourse on the Basic Practice” or the Trans-
lator’s book “‘The Heart of Buddhist Meditation.” Also a knowledge of
the Buddha’s original “Discourse on the Foundations of Mindfulness”
{(Satipatthana Sutta) will be indispensable.*

This treatise was first written in the Burmese language and later, in
1950, a Pali version of it was composed by the Author. As the treatise
deals chiefly with the advanced stages of the practice, it was originally not
intended for publication. Handwritten or typed copies of the Burmese or
Pali version were given only to those who, with some measure of success,
had concluded a strict course of practice at the meditation centre. For the
use of meditators from foreign countries, only a few cyclostyled sheets in
English, briefly describing the phases of insight-knowledge, were issued
instead of the treatise itself. This was done to enable the meditator to
identify his personal experience with one or other of the stages described, so
that he might direct his further progress accordingly, without being diverted
or mislead by any secondary phenomena that may have appeared during
his practice,

In 1954, the Venerable Author agreed to a printed edition of the
Pali version in Burmese script, and after this first publication he also
permitted, at the Translator’s request, the issue of an English version.
He had the great kindness to go himself carefully through the draft
translation and the Notes, with the linguistic help of an experienced
Burmese lay meditator, U Pe Thin, who for many years had ably
served as an interpreter for meditators from foreign countries. The
Translator’s gratitude is due to both his Venerable Meditation Master, the
Author, and to U .Pe Thin. -

The Pali original of the treatise is a notable contribution to modern
Pali literature and has therefore been included in this volume, for the
benefit of those conversant with the language.

* See the list of Literature on page 33
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THE PROGRESS OF INSIGHT
THROUGH THE STAGES OF PURIFICATION

Introduction

Homage to Him, the Great Omniscient Sage,

Who spread the net of rays of His Good Law!

These rays of His Good Law — His very message true —
Long may they shed their radiance o’er the world!

This treatise explains the progress of Insight,! together with the
corresponding stages of Purification.2 It has been written in brief
for the benefit of meditators who have obtained distinctive results in
their practice, so that they may more easily understand their experience.
It is meant for those who, in their practice of Insight, have taken
up as their main subject either the tactile bodily process of motion, 3
evident in the rising and falling movement of the abdomen,4 or the
tactile bodily process based on three of the primary elements of
matter® evident in the sensation of touch (bodily impact). It is meant
for those who, by attending to these exercises, have gained progressive
Insight, as well, into the whole body-and-mind process arising at the
six sense-doors,® and finally come to see the Dhamma, attain to the
Dhamma, understand the Dhamma, penetrate the Dhamma, pass beyond
doubt, free themselves from uncertainty, obtain assurance, and achleVO
independence of others in the Master’s dispensation.?.

I. PURIFICATION CGF CONDUCT .

Purification of Conduct means here, in the case of male and
female devotees (Upasakas and Upasikas), the acceptance of the Pre-
cepts, and the proper guarding and protecting of their observance,
whether it be the five precepts, the eight Uposatha precepts, or the
ten precepts.®

In the case of Bhikkhus, Purification of Conduct is the well-
kept purity of the fourfold conduct incumbent upon monks, beginning
with Restraint according to the Disciplinary Rules of Bhikkhus, called -
Patimokkha. Of that fourfold conduct, the Restraint according to the
Piatimokkha Rulesis of first importance; because only when that Re-

straint is pure, will one be able to accomplish the developmenl of
meditation.®



II. PURIFICATION OF MIND

(a) The Method of Insight in brief

There are two kinds of Meditation-development, viz., Tran-
quillity (samatha) and Insight (vipassanz). A person who, of these
two, has first developed Tranquillity, and after having established himself
in either Access Concentration or Full Concentration,'® subsequently
contemplates the five Groups of Grasping,'' is called a Samatha-yanika,
i.e. one who has Tranquillity as his vehicle.

A person who, without developing either of these Concentrations,
contemplates the five Groups of Grasping, is called a Suddha-Vipassana~
yanika,'2 j.e. one who has pure Insight as his vehicle.

Alluding to the latter class of persons, the Papafica-sidanT,
commenting on the Dhammadayada Sutta in the Majjhima - Nikaya, says,
“Herein some persons proceed directly with the contemplation of the
five Groups of Grasping as having the characteristics of being imper-
manent and so forth, without having previously developed Tranquillity
as mentioned in the method called “Preceded by Tranquillity’ (samatha-
pubbangama)”.

In- Visuddhi-magga, too, it is said thus: ‘“One who has pure
Insight as his vehicle . . . contemplates the four elements.”

In the Susima-paribbajaka Sutta of the Nidanavagga Samyutta,
too, it is said by the Buddha: “First arises the knowledge comprehending
the actual happening of things (dhamma-tthiti-fiana) and afterwards
arises the knowledge realising Nibbana (nibbane fiana).”'3

When Purification of Cenduct has been established, the meditator
who has chosen pure Insight as his vehicle, should endeavour to contem-
plate the Body-and-Mind (nama-riips). In doing so, he should con-
template, according to their characteristics,'® the five Groups of Grasping,
ie. the bodily and mental processes that become evident to him im
his own life-continuity (at his own six sense-doors).!4

Insight must, in fact, be developed by noticing,'® according to
their specific and general characteristics,’® the bodily and mental
processes that become evident at the six sense-doors. At the beginning,
however, it is difficult to follow and to notice clearly all bodily and
mental processes that incessantly appear at the six sense-doors.
Therefore the meditator who is a beginner, should first notice the
perfectly distinct process of touch, perceived through the door of
 bodily sensitivity; because the Visuddhi Magga says that, in Insight

meditation, one should take up what is distinct. When sitting, there
occurs the bodily process of touch by way of the sitting posture and
through touch sensitivity in the body. These processes of tactile
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‘'sensitivity should be noticed as ““Sitting . . . touching . . .”, and so forth,
in due succession. Further, at the sedant meditator’s abdomen, the
tactile process of bodily motion (i.e., the wind, or vibratory, element)
which has breathing as its condition, is perceptible continuously as
the rise (expansion) and fall (contraction) of the abdomen. That also,
should be noliced as *“rising ... falling”, and so forth. While the
meditator is thus engaged in noticing the element of motion which
impinges continuously on the door of bodily sensitivity in the abdomen,
it becomes evident to him in its aspects of stiffening, of vibrating,
and of pushing and pulling. Here, the aspect of stiffening shows the
Motion Element's characteristic nature of supporting; the aspect of
vibrating shows its essential function of movement; and the aspect of
pushing and pulling shows its manifestation of impelling.!'?

Hence the meditator, noticing the tactile bodily process of rise
and fall of the abdomen, accomplishes the observation of the bodily
process (ripa), by getiing to know the characteristic nature, etc., of
the Element of Motion. Later when he has accomplished the obser-
vation of Mind (nama), and the observation of both Body and Mind
(néma - ripa), he will also come to know the general characteristics
of the processes concerned, i.e. their impermanence, liability to suffering,
and their being void of a self.'®

But while he is engaged in just noticing the rising and falling
of the abdomen, and other tactile processes, there will appear thoughts
of desire, etc., feelings of pleasure, etc., or acts such as adjusting various
parts of the body. At that time, these activities (of mind and body)
must be noticed, too. But after noticing them, he should turn again
to the continuous noticing of the tactile process of the rising and
falling of the abdomen, which is the basic object of mindfulness in
this practice.

This is a brief sketch of the methodical practice of Insight.
It is not the place here to treat it in detail, because this is a brief
essay on the Progress of Insight through the Stages of Purification;
it is not a treatise explaining in detail the methodical practice of Insight.

(b) The Purification of Mind

During the early part of the methodical practice, as long as
the meditator’s mind is not yet fully purified, wandering thoughts
arising by his thinking of objects of sense desire, etc., will also appear
intermittently between thoughts of noticing (the objects of meditation).
Sometimes the meditator (the beginner) will perceive the occurrence
(of these interruptions) and sometimes he will not. But even if he
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perceives them, it will be only after a short time has lapsed after
- their appearance. For, then, the momentary concentration of his mind
is still very tender and weak. So these wandering thoughts continue
. to hinder his mind while it is occupied in developing the practice of
noticing. Hence these wandering thoughts are called ‘hindering thoughts’.

When, however, the momentary concentration of his mind has
become strong, the thought process of noticing becomes well concentrated.
Hence, when attending to the objects to be noticed — the abdominal
movement, sitting, touching, bending, stretching, seeing hearing, etc. — his
noticing thoughts now appear as if falling upon these objects, as if
striking at them, as if confronting them again and again. Then, as
a rule, his mind will no longer go elsewhere, Only occasionally,
and in a slight degree, will this happen, and even in those cases he
will be able to notice any such stray thought at its very arising, as
expressed in common speech; or, to be exact, he will notice the
stray thought immediately after its actual arising. Then that stray
thought will subside as soon as it is noticed, and will not arise again.
Immediately afterwards he will also be able to resume continuous
noticing of any object as it becomes evident to him. = That is why
his mind at that time is called ‘unhindered’.

While thus practising the exercise of noticing with ‘unhindered
mind’, the noticing mind will get more close to and fixed at which-
ever object is noticed, and the act of noticing will proceed without
break. At that time there arises in him, in uninterrupted succession,
‘the concentration of mind lasting for a moment’, directed to each
object noticed.

This is called ¢Purification of Mind’.1®

Though that concentration has only momentary duration, its
power of resistance to being overwhelmed by opposition corresponds
to that of Access Concentration.

In the Commentary to the Visuddhi Magga, in the explanation
of the Chapter relating to Respiration Mindfulness, it is said thus:
¢ ‘Momentary unification of mind’ means the concentration of mind lasting
only for a moment. For that (type of concentration), too, when it
occurs uninterruptedly with its respective object in a single mode and
is not overcome by opposition, fixes the mind immovably, as if in
absorption.”

It occurs uninterruptedly with its respective object” refers to
the uninterrupted continuity of the thoughts engaged in noticing; after
noticing one subject, one attends, in the same manner, to another that
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. follows immediately;'® again, having noticed that object, one turns to
- the one following next, and so on.

“In a single mode” means: though the objects to be noticed as
they present themselves, are numerous and varied, yet the force of
concentration of the mind uninterruptedly engaged in noticing remains
virtually on the same level. For, what is meant here is: just as the
first object was noticed with a certain degree of concentration, so the
second, third and other subsequent objects are noticed in each case
with the same degree of concentration.

“Is not overcome by opposition®: this means that the Momentary
Concentration in its uninterrupted flow, is not overwhelmed by the
Mental Hindrances.20

_ -%As if in absorption”: this means that the strength of the
Momentary Concentration is similar to that of concentration which has
reached full mental absorption.!® However, such similarity of momentary
concentration with fully absorbed concentration will become evident
{only) when the methodical practice of Insight reaches its culmination.2!

But is it not said in the Commentaries that the term ‘Purifi-
cation of Mind’  applies only to Access Concentration and Fully
Absorbed Concentration? That is true; but one has to take this statement
in the sense that Momentary Concentration is included in Access
Concentration. For in the Commentary to the Satipatthana Sutta it is
said: “The remaining twelve exercises are subjects of meditation
leading only to Access Concentration.”22 Now, in the case of the
subjects dealt with in the sections of the Satipatthana Sutta on Postures,
Clear Comprehension and Elements, the concentration of one who
devotes himself to these exercises will be definitely only Momentary
Concentration. But as the latter is able to suppress the Hindrances
just as Access Concentration does,23 and since it is in the neighbourhood
of the Noble-path-attainment-concentration,24 therefore that same Momen-
tary Concentration is spoken of by the name of ‘Access’ (or Neighbourhood),
and also the meditation subjects that produce that Momentary
Concentration are called ‘meditation subjects leading to Access Con-
centration’. Hence is should be taken that Momentary Concentration,
having the capacity to suppress the Hindrances, has also the right to
the name ‘Access’ and ‘Purification of Mind’, Otherwise ‘Purification
of Mind’ could not come about in one who has made Bare Insight
his vehicle, by employing only Insight, without having produced either
Access Concentration or Fully Absorbed Concentration,



Ill. PURIFICATION OF VIEW

1. Analytical Knowledge of Body and Mind

Endowed with the ‘Purification of Mind’ and continuing the
practice of noticing, the meditator now gets to know body-and-mind
analytically as follows: ‘The rising (i.e. upward movement of the abdomen).
is one process; the falling (i.e. downward movement) is another; sitting
is another; touching is another, etc.’. In that way he gets to know
how to distinguish each bodily process that he notices. Further: ‘The
knowing of the rising movement is one process; the knowing of the
falling movement is another’. In that way he gets to know each mental
act of noticing. Furthermore: ‘The rising movement is one process;.
the knowing of it is another. The falling movement is one process;.
the knowing of it is another’, and so on. In that way he gets to
know how to distinguish each bodily and mental process. All that
knowledge, indeed, comes from simple noticing, not from reasoning;
that is to say: it is knowledge by direct experience arrived at by the
mere act of noticing, and not knowledge derived from ratiocination.

Thus when seeing a visual object with the eye, the meditator
knows how to distinguish each single factor involved: ‘The eye is one;
the visual object is another; seeing is another, and knowing it is
another’. The same manner applies in the case of the other sense

- functions.

For, at that time, in each act of noticing, the meditator comes
to know analytically the mental processes of noticing, and those of"
thinking and reflecting, knowing them for himself through direct know-
ledge, by his experience; thus: ‘They have the nature of going to-
wards an object, inclining towards an object, cognizing an object’.
On the other hand, he knows analytically the material processes going.
op in the whole body, which are here called by the names of the
‘rising and falling movements of the abdomen’, ‘sitting’, etc., knowing.
them thus: ‘These have not the nature of going or inclining towards
an object, or of cognizing an object’. Such knowing is called ‘knowing.
matter (or the body) by its manifestation of non-determining’. For
it is said in the Mila-TTka, the ‘Principal Sub-commentary’ to the
Abhidhamma Vibhanga: ‘“In other words, ‘non-determining’ (as in the
passage quoted) should be understood as having no faculty of cognizing.

an object”.

Such knowledge as this, which analyses in each act of noticing
both the bodily process noticed and the mental process engaged in
noticing, according to their true essential nature, is called “Analytical
Knowledge of Body and Mind.”
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When that knowledge has come to maturity, the meditator under-
stands thus: ‘At the moment of breathing-in, there is just the rising
movement of the abdomen and the knowing of the movement, but
there is no self besides; at the moment of breathing-out, there is
Jjust the falling movement of the abdomen and the knowing of the
movement, but there is no self besides’. Understanding it thus in these
and other instances, he knows and sees for himself by noticing thus:
" *“There is here only that pair: a material process as object, and a
‘mental process of knowing it; and it is to that pair alone that the
terms of conventional usage ‘being’, ‘person’ or ‘soul’, ‘I’ or ‘another’,
“man’ or ‘woman’ refer. But apart from that dual process there is
no separate person or being, I or another, man or woman.’

This is called ‘Purification of View'.

1IV. PURIFICATION BY OVERCOMING DOUBT
2. Knowledge by discerning Conditionality

When Purification of View has come to maturity, the condition
necessary for the bodily and mental processes observed, will also
become evident. Firstly, the consciousness that is the condition of the
(respective) bodily process will be evident. How? For instance, when
bending arms or legs, the consciousness intending to bend these limbs
is evident, So the meditator first notices that consciousness, and next
he notices the act of bending, and so on. Then he understands by
direct experience: ‘When there is consciousness, intending to bend a
limb, the bodily process of bending arises; when there is consciousness
intending to stretch a limb, the bodily process of stretching arises’.
And in the same way he understands other instances also, by direct
experience. :

Again he also understands by direct experience the condition for
the mental process, in the following manner: ‘In the case of consciousness
desirous of running off the track, there arises first a corresponding
consciousness giving initial astention (to the distracting object). If that
<onsciousness is not noticed (with mindfulness), then there arisees a
consciousness that runs off the track. But if the consciousness of
initial attention to the distracting object is noticed and known, no
stray thought will arise. It is similar in the case of other (types of
consciousness, for instance when taking delight or being angry. greedy,
<etc.). When both the sense-door of the eye and a visual object are
present, there arises visual consciousness; otherwise visual consciousness
will not arise; and so it is in the case of the other sense-doors. If

7



it

there is a noticeable or recognizable object, then there arises con-
sciousness engaged in noticing or thinking or reasoning or understanding,
as the case may be; otherwise no such consciousness arises. Similarly
. he understands in the case of' every other instance (of mind - door

cognition). -

At that time, the meditator will generally experience many and
various painful feelings arising in his body. Now, while one of these
feelings is being noticed (but without concern), another feeling wilk
arise elsewhere; and while that is beeing noticed, again another will
appear elsewhere. Thus the meditator follows each feeling as it arises
and notices it. But though he is engaged in noticing these feelings
as they arise, he will only perceive their initial phase of ‘‘arising’”
and not their final phase of ¢“dissolution”.

Also many mental images of various shapes will then appear.
The shape of a Dagoba, monk, man, house, tree, park, heavenly
mansion, cloud, and many other such images of various kind will appear.
Here too, while the meditator is still engaged in noticing one of these
mental images, another will show itself; while still noticing that, yet
another will appear. Following thus the mental images as they arise,
he goes on noticing them. But though he is engaged in noticing them,
he will perceive only their initial phase, not the final phase.

He now understands: Consciousness arises in accordance with
each object that becomes evident. If there is an object, there arises
consciousness; if there is no object, no consciousness arises.

Between sequences of noticing he also, by considering inferentially,
comes to know thus: ‘It is due to the presence of such causes and
conditions as Ignorance, Craving, Kamma, etc.,, that Body-and-Mind
continue’.

Such discernment through direct experience and through inference
as described, when noticing Body-and-Mind with their conditions, is
called ‘Knowledge of discerning Conditionality’.

When that knowledge has come to maturity, the meditator will
‘perceive only body-and-mind processes occurring in strict accordance
with their particular and appropriate conditions and he comes to the
conclusion: ‘Here is only a conditioning body-and-mind process and
a conditioned body-and-mind process. Apart from these, there is no
person who performs the bending of the limbs, etc., or who experiences
feelings of pain, etc.

This is called *Purification (of Insight) by Overcoming Doubt’.



3 Knowletlge of Comprehmon

thn tlus ‘Punﬁcatxon (of Ins;ght) b}" Overcommg Doubt' hns I

4

‘reached maturity, fthe meditator will discern distinctly the initial, -
~ middle and. final phaseés of any object noticed by him.. Then, in the =
case of varipus objects noticed, he will discern distinctly that, only '
_ after each earlier process has ceased, there arises a subsequent process, -

For instance, only when the rising movement of the abdomen has come
to. an end, there arises the falling movement; only when that has ended,
there is again a rising movement. So also in the case of walking:
only when the lifting of the foot has come to end, there arises the
carrying forward of the foot;: only when that has been completed there
follows the placing of the foot on the ground.

In the case of painful feelings, only after each single feeling .
occurring at its particular place has ceased, will aoother new -feeling

.arise at = another place. On noticing the respective painful feeling
- repeatedly, twice, thrice or more, the meditator will see that it gradually

grows less, and at last ceases entirely.

In the case of the variously shaped images that enter the mind’s
field, it is only after each single image noticed has vanished, that another
new object will come into the mind’s focus. On noticing them attens
tively twice, thrice or more, he will see well that these mental objects
which are being noticed, move from one place to another, or they
become gradually smaller and less distinct, until at last they disappear
entirely. The meditator, however, does not perceive anything that is
permanent and lasting, or free from destruction and disappearance.

Seeing how each object, even while being noticed, comes to
destruction and disappearance, the meditator comprehends it as impermanent
in the sense of undergoing destruction. He further comprehends it as.
suffering (painful) in the sense of breaking up after each arising.
Having seen how various painful feelings arise in continuous syccesgion:
that, if one painful feeling ceases, another arises, and when that has
ceased, again another arises, — having seen that, he comprehends the
respective objects just as a conglomeration of suffering, Further he
comprehonds the object as consisting of mere impersonal phenomena
without a master, in the sense of not arising of (or by) themselves,
but arising subject to conditions and then breaking up.

This comprehension of an object noticed, as being impermanent,
painful and without a self (impersonal), through knowing its nature of
impermanency, etc. by means of simply noticing, without reflecting and
reasoning, is called ‘Knowledge by Comprehension through Direct Experience’

- Having thus scen the three characteristics once or several times,
by direct experience, the meditator, by inference from the direct
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-7 ‘experience of those objects noticed, comprehends all bodily and mental ~ :
=~ processes of  past, presens and future and the whole world, by coming
- to the comclusion: ‘They, too, are, in the same way, impermanent,

. painful and without a self”. This is called ‘Knowledge of- Cbmprehenslon

by Inference’.

_ Alluding to this very knowledge it is said in “he Patisambhida
' Magga, ‘““Whatever there is of materiality, past, present or future,

~ -internal or external, coarse or fine, inferior or superior, far or near, .
— all materiality he defines as impermanent. That is one kind of”
comprehension”, and so on.

. Also in the Commentary to the Kathavatthu it is said: “Even
if the impermanence of only a single formation (conditioned phenomenon)-
‘is known, there may be consideration of the rest by induction thus:
‘All formations are impermanent’”,

The words ““All formations are impermanent” refer to an under-

" standing by induction, and not to an understanding by perceiving a

. (co-present) object at the same moment. (This passage is the authority
for the usage of the term °‘Inductive Insight’.)

Also in the Commentary to the Majjhima Nikaya?s it is said:
 “Because” in the case of the ‘Realm of Neither-perception-nor-Non-
_ perception’, the Insight into the sequence of mental factors belongs
. - to the Buddhas alone and not to the disciples, therefore He (the
Buddha) said thus thereby indicating the Insight by Group...”
(This passage is the authority for the usage of the term ‘Comprehension

by Group’.)26

4. Knowledge of Arising and Passing Away

The Ten Corruptions of Insight??

When the meditator, in the exercise of noticing, is able to keep
exclusively to the present body-and-mind process, without looking back
.to past processes or ahead to future ones, then, as a result of Insight,
(the mental vision of) a brilliant light will appear to him. To one it
will appear like the light of a lamp, to others like a flash of
lightening, or like the radiance of the moon or the sun, and so on.
With one it may last for just one moment, with others it may last
longer.

There will also arise in him strong mindfulness pertaining to
Insight, As a result, all the successive arisings of bodily and mental
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" ‘processes will pnsent themselves totheconsmoumm engaged in notacmg, K
‘as' if coming to it of themselves; and mindfulness. too, seems as if ' -,

alighting on the processes of - itself. Therefore . the meditator then

believes: ‘There is no body-and—mmd process in which mindﬁ:lness : i

fails to engage .

Pils knowledge consisting in Insight, here called ‘noticing’, w.ili -
-~ be likewise keen, strong and lucid. Consequently he will discern clearly:

and in separate forms all the bodily and mental processes noticed,
as if cutting to pieces a bamboo sprout with a well-sharpened knife.
Therefore the meditator then believes: ‘There is no body-and-mind
process that cannot be noticed’. When examining the characteristics
of Impermanence, etc., or other aspects of reality, he understands
everything quite clearly and at once, and he believes it to be the
knowledge derived from direct experience.

Further, strong faith pertaining to Insight, arises in him. Under
its influence, the meditator’s mind, when engaged in noticing or tl:unkmg, ’
is serene and without any disturbance; and when he is engaged in

recollecting the virtues of the Buddha, the Dhamma and the Sangha,
his mind quite easily gives itself over to them, There arise in him:
the wish to proclaim the Buddha’s Teaching, joyous confidence in
the virtues of those engaged in meditation, the desire to advise dear
friends and relatives to practise meditation, grateful remembrance of

the help received from his meditation master, his spiritual mentor,

etc., — these and many other similar mental processes will occur.

There arises also rapture in its five grades, beginning with
minor rapture.22 When Purification of Mind is gained, that rapture
begins to appear by causing ‘goose-flesh’, tremor in the limbs, etc.;

and now it produces a” sublime feeling of happiness and exhilaration, -

filling the whole body with an exceedingly sweet and subtle thrill.
Under its influence, he feels as if the whole body had risen up and

remained in the air without touching the ground or as if it were :

seated on an air cushion, or as if it were floating up and down.

There arises tranguillity of mind with the charactéristic of

quietening the disturbances of consciousness and its mental concomi-
tants; and along with it appear mental agility, etc.2® When walking,

standing, sitting or reclining there is, under the influence of these mental

qualities, no disturbance of consciousness and its mental concomitants,
nor heaviness, rigidity, unwieldines, sickness or crookedness.3® Rather

his consciousness and its mental concomitants are tranquil through . ‘-

having reached the supreme relief in non-action.' They are agile in
always functioning swiftly; they are pliant in being able to attend to

any object desired; they are wieldy in being able to attend to an . -,
object for any length of time desired; they are quite lucid through. - -
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mei; I;:;r'qﬁéxéncy,' that s, th:"ovugﬁ' the . case with, which Tasight; pene
- “trates -the object; they are also straight through bemg dlrected, mclmﬁl‘ 7
and tumed only towards’ wholesome actmt:es. -

There also arises a very snbhme fcehng of happiae.rs suﬂ'usmg
: 'all “his body. Under its influence he, then, becomes. exceedingly joyous
. and he believes: ‘Now. I am happy all the time’ or ‘Now,.indeed,
I have found happiness never felt before’, and he wants to tell others
‘of his extraordmary experience. With reference to that rapture ap;l
-happmess which are aided by the factors of tranquillity, etc., 1_!

© was said :

* Superhuman is the bliss of a monk
Who, with mind at peace,
Having entered a secluded place,
Wins insight into Dhamma.

When he fully comprehends

“The five Groups’ rise and fall,

He wins to rapture and to joy, — _

The Deathless this, for those who understand.”

Dhammapada, v. 373 =374

. - There arises in him energy that is neither too lax nor too. tense,
but is vigorous and acts evenly. For formerly his energy was sometimes
lax, and .so he was overpowered by sloth and torpor; hence he could
mnot notice keenly and continuously the objects as they became evident,

7 -, and his understanding, too, was not clear. And at other times his

“energy was too tense, and so he was overpowered by agitation, with

e ‘the same result of being unable to notice keenly, etc. But now his

energy is neither too lax nor too tense, but is vigorous and acts evenly:
__gnd so getting over these shortcomings of sloth, torpor and agitation,
he is ‘able to notice the objects present keenly and continuously, and

-~ his understanding is quite clear, too.

: There also arises in him strong equanimity associated with Insight,
- which is neutral towards all formations. Under its influence he regards.
with neutrality even his examination of the nature of these formations

. ‘with rcspect to their being impermanent, etc.; and he is able to

_ notice keenly and continuously the bodily and mental processes arising
~at the time. Then his activity of noticing is carried on without
effort, and proceeds, as it were, of itself. Also in adverting to the
objects, there arises in him strong equanimity, by virtue of which his

..mind enters, -as ‘it were, quickly into the objects of advertence.32

i -There arises further a subtle attachment of a calm nature thas
'.cmoys the Insight graced with the ‘brilliant light’ and the other



s ; _.Qualmes here descnbed The. medxtator, however, is’ not able to dlscem

“+ . ‘itas a corruption but believes ‘it to be' just the very bliss of - meédé
““- . tation. So meditators speak in praise’ of lt thur ‘Gﬂly now db %
ﬁnd full dehght m medlfatlon!’ & Ry

T

Having felt such rapture nnd !n.ppmess accompeaawd by, thp
“brilliant light’ and ' enjoying the wvery: -act-of perfect . noticing. which’
is ably funcnonmg with ease and rapidity, the:meditator now- believes:
“Surely I must have attained to the Supramundane Path and Fruition!®®
Now I have finished the task of meditation.”. This is mistaking what '
is nos the Path for the Path, and it is a corruption of Insight
which usually takes place in the manner just described. But evem
if the meditator does not take the ‘brilliant lighs’ and the other' =
cormpnons, ‘as an indication of the Path and Fruition, still he feecls -
delight in them. This is likewise a corruption of Insight. Therefore, ~
the knowledge consisting in noticing, even if quick in its functioning,
is called, ‘the early stage of (or ‘weak’) Knowledge of Arising and
Passing Away’, if it is beset and corrupted by those corruptions. For
the same reason the meditator is at that time not in a position to
discern quite distinctly the arising and passing away of bodtly and
mental processes. i

V. PURIFICATION BY KNOWLEDGE AND VISION OF -
WHAT IS PATH AND NOT--PATH P

While engaged in noticing, the meditator, either by himself. or
through instructions from someone else, comes to this decision: “The
Brilliant Light and the other things experienced by me, are not. the
Path. Delight in them is merely a corruption of Insight. The practice
of continuous noticing the object as it becomes evident — that alone:
is the way of Insight. I must go on with just the work of noticing.”
This decision is called ‘Purification by Knowledge and Vision of what
is Path and Not-Path.’

VI. PURIFICATION BY KNOWLEDGE AND VISION OF -
THE COURSE OF PRACTICE

After noticing these manifestations of Brilliant Light and the
others, or after leaving them unheeded, he goes on continuously: as -
before with the act of noticing the bodily and mental processes as-
they become evident at the six sense-doors. While thus engaged: in




! i notloing. he gcts over the corruptions relatmg to brilliant light, raptnre,. .

tranquillity, -happiness, attachment, etc., and his knowledge remains -

- “concerned exclusively with the arising and passing away of the processes
" poticed. For then, at each act .of noticing, he seces: ‘The noticed

_ object having arisen, disappears instantly’; and it also becomes clear
“ta him that each object disappears just where it arises; it does not
move on to another place. _

" In that way he understands by direct experience how bodily and
mental processes arise and break up from moment to moment. It is
- such knowledge and understanding resulting from the continuous
noticing of bodily and mental processes as they arise and dissolve
moment after moment, and the discernment, in separate sections, of
" the arising and passing away of each of them, while being free from
the corruptions, that is called ‘final Knowledge of Contemplation of
Ansmg and Passing Away’. This is the beginning of ‘Purification by
Knowledge and Vision of the Course of Practice’ which starts from
this Insight and extends to Adaptation Knowledge (No. 12).

5. Knowledge of Dissolution

. Noticing the bodily and mental processes as they arise, he sees
them part by part, link by link, piece by piece, fraction by fraction:
‘Just now it arises, just now it dissolves,” When that Knowledge of -
Arising and- Passing Away becomes mature, keen and strong, it will
arise easily and proceed uninterruptedly as if borne onward of itself;
also the bodily and mental processes will be easily discernible. When
keen knowledge thus carries on and formations are easily discernible,
then neither the arising of each bodily and mental process, nor its
middle phase called ‘presence’, nor the continuity of bodily and mental
.‘processes called ‘occurrence as unbroken flux’ is apparent to him; n
are apparent to him the shape of hand, foot, face, body, and so on.
But what is apparent to him is only the ceasing of bodily and mental
processes, called vanishing, or passing away, or dissolution.

For instance, while noticing the rising movement of abdomen,
neither its initial nor middle phase is apparent, but only the ceasing
or vanishing which is called the final phase, is apparent; and so it
is also with the falling movement of the abdomen. Again, in the
_.cage of bending an arm or leg, while noticing the act of bending,
“neither the initial nor the middle phase of bending is apparent, nor
is the form of the limb apparent, but only the final phase of ceasing:
- and vanishing is apparent. It is similar in the other cases of stretching.
~ a limb, and so on.
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Eor at that time each ob)ebt ‘that is being noticed, seems t€ : :
_ him to be entirely ‘absent or to have become non-existent. Con- -
. sequently, at this stage of knowledge, it seems to him as if he were ~
engaged in ‘noticing something which has already become absent or
non-existent by having vanished; and the consciousness engaged-in
noticing appears to have lost -contact with- the object that is being

noticed. It is for that reason that & meditator may here ‘think: I - -

have lost the Insight’; but he should not think so.

For formerly his consciousness normally took delight in conceptual
objects of shapes, etc.;®4 and even as far as up to the Knowledge
of Arising and Passing Away, the idea of formations with their specific
features®® was always apparent to him. Hence his mind took delight
in a plainlv distinguishable object consisting of formations, with its
particular structure®é and its particular feature-idea. But now that his
knowledge has developed in the way described, no such idea of the
formations’ features or structure, appears to him, still less any other,
cruder, concept. As such a stage, the arising of formations, that is,
the first phase of the process, is not apparent (as it is in the- case of
‘Knowledge of Arising and Passing Away’), but there is apparent only
the dissolution, that is, the final phase, having the nature of vanishing..
Therefore the meditator’s mind does not take delight in it at first, bus
he may be sure that soon, after becoming familiar (with that stage of
the practice), his mind will delight in the cessation (of the phenomena), '
too, which is called their dissolution. With this assurance he should
again turn to the practice of continuous noticing.

When thus engaged, he perceives that in each act of noticing ~
there are always present two factors, that is, an objective and sub-
jective one — the object noticed and the mental state of knowing it
— which dissolve and vanish by pairs, one pair after the other.
For in each single instance of a rising movement of the abdomen,
there are, in fact, numerous physical processes constituting the rising
movement, which are seen to dissolve serially. It is like seeing the
continuous successive vanishing of a summer mirage moment by moment;
or it is like the quick and continuous bursting of bubbles produced -
in a heavy shower by thick rain drops falling on a water surface; or
it is like the quick, successive extinction of oil-lamps or candles,
blown out by the wind, as these lights are being offered at a shrine
by devotees. Similar to that appears the dissolving and vanishing,
moment by moment, of the bodily processes noticed. And the dissolution
of consciousness noticing those bodily processes is apparent to him
along with the dissolution of the bodily processes. Also while he is
noticing other bodily and mental processes, their dissolution, too, will
be apparent to him in the same manner. Consequently, the knowledge
will come to him that whatever part of the whole body is noticed,
that object ceases first, and after it the consciousness engaged in noticing
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ﬂ;ghobmt followa in. ns sgak;: From that thiz’ med:tator wﬂl under
stand’ very, oclearly in the case of each: successive- pair the dmolution

of any,ebject whatsoever. and the - dissolution' of the - consciousness -
= __ggtlc.ng that_very object, (It should be borne ip mmd that this refers.
_ enly }omderstandmg arrived at_ through direct expenenoe by one engaged

< i in noticing only. itis not an opinion derived from mere reasoning.)

It is the perfectly clear undcrstanding of the dissolu’tion of tﬁﬁ'
two. thmgs, pair: by pair, — that is, (1) of the visual or other object

appqatmg at any of the six sense—doors, and (2) of the consciousness

nptmmg that very object — that is called ‘Knowledge of Dissolution’.

o

6. Awareness of Fearfulness

.When that ‘Knowledge of Dissolution’ is mature, there will, just
by seeing the dissolution of all object-and~subject-formations, gradually
" arise ‘Awateness of Fearfulness’3? and other (higher) knowledges, to-
_gether with their respective aspects of fear, and so on.3®

- Having seen how the dissolution of two things — that is any
~ object noticed and the Insight-thought engaged in noticing it — takes
- place moment by moment, the meditator also understands by inference
that in the past, too, every conditioned thing (formation) has broken
~@p in the same way, that so it will break up also in future, and that
at present "it breaks up, too. And just at the time of noticing any
.formatjons that are evident, these formations will appear to him in

" - their- aspect of fearfulness. Therefore, during the very act of noticing,

- ¢he. meditator will also come to understand: ‘Th&e\ formations are

‘< indeed fearful’.

. Such understanding of their fearfulness is called ‘Knowledge of

the Awareness of Fearfulness’; it has also the name ‘Knowledge of
Fear,” At that time, his mind itself is gripped by fear and seems
helpless.

7. Knowledge of Misery
When he has realised the fearfulness (of the formations) through
' the *Knowledge of Fear’, and keeps on noticing continuously, then the
¢Knowledge of Misery’ will arise in him before long. When it has
arisen, all formations everywhere — whether among the objects noticed,
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or among the states of consciousness engaged in noticing, or in any
kind of life or existence that is brought to mind — will appear in-
sipid, without a vitalizing factor,3 and unsatisfying. So he sees, at
that time, only suffering, only unsatisfactoriness, only misery. There-
fore this stage is called ‘Knowledge of Misery’. I

8. Knowledge of Disgust

Seeing thus the misery in conditioned things (formations), his
mind finds no delight in those miserable things. but is entirely disgusted
with them. At time, his mind becomes, as it were, discontented and

listless. Even so he does not give up the practice of Insight, but - |

spends his time continuously engaging in it. He therefore should know
that this state of mind is not dissatisfaction with meditation, but is
precisely the ‘Knowledge of Disgust® that has the aspect of being
disgusted with the formations. Even if he directs his thought to the
happiest sort of life and existence, or to the most pleasant and desir-
able objects, his mind will not take delight in them, will find no
satisfaction in them. On the contrary, his mind will incline and lean
and tend only towards Nibbana. Therefore the following thought will
arise in him between moments of noticing: ‘The ceasing of all formations
that are dissolving from moment to moment - that alone is happiness.”

9. Knowledge of Desire for Deliverance

When through this knowledge (now acquired) he feels disgust with
regard to every formation noticed, there will arise in him a desire
to forsake these formations or to become delivered from them. The
knowledge relating to thbat desire is called ‘Knowledge of Desire for
Deliverance’. At that time, usually various painful feelings arise in his
body, and also an unwillingness to remain long in one particular
bodily posture. Even if these states do not arise, the comfortless nature
of the formations will become more evident than ever. And due to
that, between moments of noticing, he feels a longing thus: ‘Oh, may
I soon get free from that! Oh, may I reach the state where these
formations cease! Oh, may I be able to give up these formations
completely!” At this juncture, his consciousness engaged in noticing,
seems to shrink from the object moticed at each moment of noticing,
and wish to escape from it.
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10. Knowle('_l'gel of Re-cbservation

_ Being thus desirous of escaping from the formations, the medi-
tator makes stronger effort ‘and continues the practice of noticing these
very formations with the single purpose of forsaking them and escaping
from them. For that reason, the knowledge arising at that time, is
called ‘Knowledge of Re-observation’. The term ‘re-observation’ has
. the same meaning as ‘re-noticing’ or ‘re-contemplation’. Then the
nature (or characteristics) of the formations — their being impermanent,
suffering -and without a self — will be clearly evident to him; and
among these three, the aspect of suffering will be particularly
distinct,

At this stage too, there will usually arise in his body various
kinds of pains which are severe, sharp and of growing intensity. Hence
his whole bodily and mental system will seem to him like an unbearable
mass of sickness or a conglomeration of suffering. And a state of
‘xestlessness will usually manifest itself, making him incapable of keeping
to one particular posture for any length of time. For then he will
not be able to hold any one position long, but will soon want to
change it. This state, however, simply manifests the unbearable nature
of the formations. Though he wamts to change his bodily posture,
still he should not give in easily to that wish, but should endeavour
to. remain motionless for a longer period in the same posture and
continue to carry on the practice of noticing. By doing so he will
‘be able to overcome his restlessness.

Now his Insight Knowledge is quite strong and lucid, and by
virtue of it even his painful feelings will at once cease as soon as
they are firmly noticed. Even if a painful feeling does not cease
completely, he will perceive that it is dissolving, part by part, from
moment to moment. That is to say, the ceasing, vanishing and dis-
appearing of each single moment of feeling will become apparent
separately in each corresponding act of noticing. In other words,
now it will not be as it was at the time of the ‘Knowledge of Com-
prehension’, when the constant flow or continuity of feelings of the
same kind was apparent as a single unit. But if, without abandoning
the practice, that feeling of pain is firmly and continuously noticed,
it will entirely cease before long. When it ceases in that way, it does
so for good and will not arise again. Though in that way the In-
sight Knowledge may have become strong and perfectly lucid, still he
is not satisfied with that much. He will even think: ‘My Insight
Knowledge is not clear.” He should, however, dismiss such thought
by applying the act of noticing to it, and he should go on with his
task of continuously noticing the bodily and mental formations as
they occur.
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_If he perseveres thus, his noticing wnll become more and more

Iclear as the time passes in minutes, hours and days. Then he will
overcome the painful feelings and. the rcstlcssness in" being unable to
remain long in one. particular posture, and "also the idea that his
Insight Knowledge is mot yet clear enough. His notlcmg will, then,
function rapidly, and at every moment of noticing he will understand
quite clearly any of the three characteristics of impermanence, etc.

‘This understanding of any of the three characteristics of im-
permanence, etc., through the act of noticing which functions with
promptness in quick succession, is called ‘Strong Knowledge of Re-
observation’.

11. Knowledge of Equanimity about Formations

When this ‘Knowledge of Re-observation’ is mature, there will
arise knowledge perceiving evident bodily and mental processes in
continuous succession quite naturally, as if borne onward of itself.
This is called ‘Knowledge of Equanimity about Formations’.

Now, in the act of noticing, effort is no longer required for
keeping formations before the mind or for understanding them. After
completion of each single act of noticing, the object to be noticed
will then appear of itself, and Insight Knowledge, too, will of itself
notice and understand it. It is as if no further effort need be made
by the meditator. Formerly, owing to seeing the dissolution of
formations, there arose, in successive order, the aspect of fearful-
ness, the perception of misery, the aspect of disgust, the desire for
deliverance, and dissatisfaction with the knowledge so far acquired.
But now these mental states no longer arise, although also in the
present state, the breaking up of formations which are dissolving more
rapidly, is perceived closely. Even if a painful feeling arises in the
body, no mental disturbance (grief) arises, and there is no lack of
fortitude in bearing it. Generally, however, at this stage, pains will be
absent entirely, that is to say they do not arise.4? Even if the meditator
thinks about something fearful or sad, no mental disturbance will arise,
be it in the form of fear or of sorrow. This, firstly, is the ‘aban-
doning of fear’, at the stage of ‘Equanimity about Formations’,

At the earlier stage, on attaining ‘Knowledge of Arising and
Passing Away’, great joy had arisen on account of the clarity of Insight.
But now this kind of joy does not arise, even though there is present
the exceedingly peaceful and sublime clarity of mind belonging to
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- ¢Equanimity about Formations’. Though he actually sees desirable
. objects conducive to joy, or though he thinks about various enjoyable

things, no strong feeling of joy will arise. This is ‘abandoning of
delight’ at the stage of ‘Equanimity about Formations®,

He cherishes no desire nor hate with regard to any object,
desirable or undesirable, that comes into the range of his sense doors,
but taking them as just the same in his act of noticing, he under-
stands them (that is to say, it is a pure act of understanding). This
is ‘equable vision’ at the stage of ‘Bquanimity about Formations’.

Of these three qualities just mentioned, it is said in the
‘Path of Purification’ (Visuddhi Magga): ¢Having discarded fear and
delight, he is impartial and neutral towards all formations™.

If he resumes the practice of noticing with the thought: *“Now
I will do ii vigorously again!”, then, before long, the noticing will
function efficiently as if borne onward of itself. From now onwards
there is no need for the meditator to make further (deliberate) effort.
Though he does not make a (deliberate) effort, his noticing will
proceed in a continuous and steady flow for a long time; it will go
on even for two or three hours without interruption. This is the
‘state of long-lasting (practice)’ of Equanimity about Formations;

- referring to which it is said in the ‘Patisambhida Magga *“The

wisdom lasting long’ is the knowledge present in the mental states-
of Equanimity about Formations”. The Great Commentary to the
“Path of Purification’ (Visuddhi Magga) explains as follows: *This is
said with reference to knowledge functioning in a continuous flow”.

Now when noticing functions spontaneously as if borne onward
of itself, the mind, even if sent out towards a variety of objects,
generally refuses to go; and even if it does go, it will not stay
long but will soon return to the usual object to be noticed, and will
resume continuous noticing. In this connection [it was said: °‘He,
shrinks, recoils, and retreats; he does not go forth to it.”

12. Insight leading to Emergence

So, through 'Knbwledge of Equanimity aboat Formations’, which
is endowed with many virtues, blessings and powers, he notices the
formations as they occur. When this knowledge is mature, on having

“become keen, strong and lucid, and on having reached its culmination

point, it will understand any of the formations as being impermanent
or painful or without self, just by seeing their dissolution. Now that
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act of noticing any one characteristic out of ‘the three, which is still
more lucid in its perfect understanding, manifests itself two or three
times, or more, in rapid succession. This is called ‘Insight leading
to Emergence’.4! ..

Thereupon, immediately after the last consciousness in the series
of acts of noticing, belonging to this Insight leading to Emergence,
the meditator’s consciousness leaps forth into (taking as its object)
Nibbana which is the cessation of all formations. Then there appears
to him the stilling (subsidence) of all formations called ‘cesssation’.

This mode of realisation of Nibbana has been mentioned in
many discourses of the Master, for example: *‘The vission of truth
arose: that whatsoever has the nature of arising is bound to cease”.
Herein the words “bound to cease” indicate the aspect of realising
the stilling and ceasing of all formations which have the nature of
arising,

Also in the ‘Questions of Milinda’ it is said: ‘“His consciousness
whlle carrying on the practice of bringing to mind (=noticing), passes
beyond the continuous occurrence of phenomena and alights upon
non-occurrence. One who, having practised in correct manner, has
alighted upon non-occurrence, O king, is said to have realized Nibbana.”

The meaning is this: the meditator who wishes to realise
Nibbana, should repeatedly bring to mind, through the practice of
noticing, every bodily and mental process that appears at any of the
six sense doors. When he brings it to mind thus, his consciousness -
engaged in noticing — here called “bringing to mind” — will until
Adaptation Knowledge is reached, fall at every moment upon the
(conditioned) bodily and mental formations called here ‘continuous
occurrence’, because they go on occurring over and over again in an
unbroken flow, like a river’s current. But in the last phase, instead
of falling upon that ‘continuous occurrence’, consciousness passes beyond
it and alights upon ‘non-occurrence’ (which is the very opposite of
the bodily and mental formations called here ‘occurrence’). In other
words, it arrives at ‘non-occurrence’; that is to say, it reaches, as if
it “alights upon”, cessation which is the stilling of the formations (or
conditioned phenomena). When the meditator, having already before
practised correctly and ‘without deviation by way of the ‘Knowledge of
Arising and Passing Away’ and the other knowledges (or by way of
the Purification of Conduct, of Mind, of View, etc.), has in this
manper arrived at ‘non-occurrence’ (by the consciousness alighting upon
it), he is said to have °‘realised Nibbana’, he is called one who has
made Nibbana a direct experience and has actually seen it.
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act of noticing any one characteristic out of ‘the three, which is still
- more lucid in its perfect understanding, manifests itself two or three

times, or more, in rapid succession. This is called ‘Insight leading
to Emergence’.4! : '

Thereupon, immediately after the last consciousnéss in the series
of acts of noticing, belonging to this Insight leading to Emergence,
the meditator’s consciousness leaps forth into (taking as its object)
Nibbana which is the cessation of all formations. Then there appears
to him the stilling (subsidence) of all formations called ‘cesssation’.

This mode of realisation of Nibbana has been mentioned in
many discourses of the Master, for example: ¢The vission of truth
arose: that whatsoever has the nature of arising is bound to cease”.
Herein the words “bound to cease” indicate the aspect of realising
the stilling and ceasing of all formations which have the nature of
arising,

) Also in the *Questions of Milinda’ it is said: ‘“His consciousness
while carrying on the practice of bringing to mind (=noticing), passes
beyond the continuous occurrence of phenomena and alights upon
non-occurrence. One who, having practised in correct manner, has
alighted upon non-occurrence, O king, is said to have realized Nibbana.”

The meaning is this: the meditator who wishes to realise
Nibbana, should repeatedly bring to mind, through the practice of
noticing, every bodily and mental process that appears at any of the
six sense doors. When he brings it to mind thus, his consciousness
engaged in noticing — here called “bringing to mind” — will until
Adaptation Knowledge is reached, fall at every moment upon the
(conditioned) bodily and mental formations called here ‘continuous
occurrence’, because they go on occurring over and over again in an
unbroken flow, like a river’s current. But in the last phase, instead
of falling upon that ‘continuous occurrence’, consciousness passes beyond
it and alights uwpon ‘non-occurrence’ (which is the very opposite of
the bodily and mental formations called here ‘occurrence’). In other
words, it arrives at ‘mon-occurrence’; that is to say, it reaches, as if
it ““alights upon”, cessation which is the stilling of the formations (or
conditioned phenomena). When the meditator, having already before
practised correctly and -without deviation by way of the ‘Knowledge of
Arising and Passing Away’ and the other knowledges (or by way of
the Purification of Conduct, of Mind, of View, etc.), has in this
mannper arrived at ‘non-occurrence' (by the consciousness alighting upon
1t), he is said to have ‘realised Nibbana’, he is called one who has
made Nibbana a direct experience and has actually seen it.
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13. Knowleage of Adaptation

. Here the knowledge by way of noticing that occurs last in ‘the
series constituting ‘Insight leading to Emergence’, is called ‘Knowledge
of Adaptation’,42

~ This is the end of the ‘Purification by Knowledge and Vision
of the Course of Practice’.

14. Maturity Knowledge

Immediately afterwards, a type of knowledge manifests itself that, as
it were, falls for the first time into Nibbana, which is void of for-
mations (conditioned phenomena) since it is the cessation of them.
This knowledge is called ‘Maturity Knowledge’.43

_ VIl. PURIFICATION BY KNOWLEDGE AND VISION

15. Path Knowledge

It is followed immediately by knowledge that abides in that same
Nibbana, which is void of formations since it is the cessation of them.
This is called ‘Path Knowledge'.4¢ It is also called ‘Purification by

. Knowledge and Vision®.

16. Fruition Knowledge

That again is immediately followed by knowledge that belongs
to the final stage and continues in the course of its predecessor: it
- abides in that same Nibbana, which is void of formations since it is
the cessation of them. This is called ‘Fruition Knowledge’.44

17. Knowledge of Reviewing

The duration of theat threefold knowledge of Maturity, Path, and
Fruition is, however, not long. It is very short, and lasts for just
an instant, like the duration of a single thought of noticing- Subse-
quently there arises ‘Knowledge of Reviewing’. Through that ‘Knowledge:
of Reviewing’ the meditator discerns that the °‘Insight leading to
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Emergence’ came along with the very rapid function of noticing, and
that immediately after the last phase of noticing the Path Consciousness
entered into the cessation (of the formatlons) Thls is the ‘Knowledge
of Reviewing the Path’.

He also discerns that the consciousness was abiding in thas
same state of cessation at the intervening period between the Path .
and Reviewing, This is ‘Knowledge of Reviewing the Fruition’.

He further discerns that the object just experienced is void of
all formations. This is ‘Knowledge of Reviewing Nibbana’,

In this connection it is said in the ‘Path of Purification’
(Visuddhi Magga): ‘‘‘By that Path, indeed, I have come’, thus he reviews
the Path. ‘That blessing was obtained’, thus he reviews the Fruition.
‘That state has been penetrated as an object by me’,45 thus he reviews
the Deathless, Nibbana.”

Some meditators, but not all, have ‘Reviewing of Defilements’.46

After having reviewed in this way, the meditator still continues
the practice of noticing bodily and mental processes as they become
evident. While he is thus engaged in noticing, the bodily and mental
processes, however, appear to him quite coarse, not subtle as before
at the time of the ‘Knowledge of Equanimity about Formations’. Why
is it so? It is so because of the fact that the knowledge present now
has the nature of the ‘Knowledge of Arising and Passing Away’. For
when the Noble Disciples (namely, Stream-winners, etc.) resume the
practice of Insight (by noticing), the ‘Knowledge of Arising and Passing
Away’ usually arises at the beginning. This is the usual course of
order in this respect.

When some meditators, however, emerge from the attainment of
Path and Fruition, great faith, happiness, rapture and tranquillity,
produced by virtue of the attainment-experience, arise flooding the whole
body. Owing to that, they are unable to carry out the practice of noticing -
anything apparent at that time. Even if they make double effort and
attempt to proceed with the practice of Insight, they fail to discern the
phenomena clearly aud separately, at the moment of their occurrence.
Tkey continue to experience only rapture, tranquillity and happiness,
which occur with great force. This state of mind, which is extraordinarily
serene through the strong faith prevailing, lasts for one hour, two
hours, or more, without break, Because of this fact, meditators feel
as if they were in some such place as a wide open space suffused
with radiance and most delightful. The rapture and happiness, of a
serene character, that arise then, are praised by meditators thus:
“‘Surely, I have never before felt and experienced such happiness!”
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After two or- three hours have passed, that faith, happiness, rapture
and tranquillity will fade. The meditators can once again proceed
with noticing the bodily and mental processes as they occur, distin-
guishing them separately, and they will be able to [discern them clearly.
But as that time too, first the ‘Knowledge of Arising and Passing
Away’ will appear.

18. Attainment of Fruition

While he is thus engaged in noticing, however his Insight-know-
ledge will gradually grow, and will soon reach the stage of ‘Equanimity
about Formations’ again, But if his power of concentration is still
short of perfection, only the ‘Equanimity about Formations’ will go
on repeating itself. But if his concentration has reached perfection,
then, in the case of one who does the Insight practice of noticing
with a view of attaining only to the first Path and Fruition, the
Fruition consciousness of the First Path alone reaches cessation of
formations by way of the Attainment of Fruition.4? This occurs in
precisely the same way as the Path and Fruition consciousness occured
before in the consciousness-sequence belonging to the initial attainment
of the First Path. The only difference here is the capacity of the
Fruition Attainment to last long.

One should also set one’s mind resolutely upon the further
- tasks: to be able to repeat the achievement of Fruition Attainment,
to achieve it rapidly, and, at the time of achievement, to abide in it
a long time, say for 6, 10, 15 or 30 minutes, for an hour or more.

In one who applies himself to achieving the Attainment of
Fruition, ‘Knowledge of Arising and Passing Away’, will arise at the
beginning. Advancing from there in due sequence, soon the ‘Knowledge
of Equanimity about Formations’ is reached. But when skill in the
practice has been acquired, the ‘Knowledge of Equanimity about
Formations’ will arise soon, even after four or five acts of noticing.
If the power of concentration has reached perfection, the Fruition
consciousness will, repeatedly, get absorbed in cessation by way of
Fruition Attainment. The mind can thus reach absorption even while:
one is walking up and down, or while taking a meal, and the Fruition
Attainment can remain for any length of time as resolved. During
the Fruition Attainment, the mind will abide only in the cessation of
formations, and will not be aware of anything else.
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19. The Higher Paths and Fruitions

‘When the meditator has thus become skilled in achieving the Fruifion

Attainment, he should, resolutely set his mind upon the task of attaining
to the higher Paths and Fruitions. What should now be done by one
who has set himself that task? Just as before, he should carcry = out the’
practice of noticing (anything occurring) at the six sense-doors.

Hence the meditator should notice any bodily and mental process
that becomes evident to him at the six sense-doors. While he is thus
engaged, he will see, at the stage of ‘Knowledge of Arising and
Passing Away’, that the first objects consisting of formations appear
to him rather coarse, and that his mind is not well concentrated.
The developmens of Insight belonging to the higher Paths is, in fact,
not as easy as that of Insight belonging to the Fruition Attainmens
already achieved by the meditator. It is in fact somewhat difficult,
due to the fact that Insight has to be developed anew. It is, however,
not so very difficult as it was at the first time when beginning the .-
practice. In a single day, or even in a single hour, he can gain the
‘Knowledge of Equanimity about Formations’. This statemen$ is made
here, basing it on the experience usually gained by persons of the presens
day, who had to be given guidance from the start, and who did nost
possess particularly strong intelligence. Here it is applied, by inference,
to similar types of persons in general.

But although ‘Equanimity about Formations’ has been attained,
it just goes on by repeating itself, if the Spiritual Faculties4® have
not yet reached full maturity. Though he who has won (one of the
lower) Fruitions may be able to enter into it several times within
one hour, yet if his spiritual faculties are immature, he cannot attain
the next-higher Path within as much as one day, two, three or more
days, He abides merely in ‘Equanimity about Formations’. If, however,
he then directs his mind to reach the Fruition already attained, he
will reach it perhaps in two or three minutes. '

When, however, the spiritual Faculties are mature, one who carries

out the practice of Insight for attaining to a higher Path, will find that -~ >

immediately after ‘Equanimity about Formations’ has reached its culmi-
nation, the Higher Path and Fruition arise in the same way as before (i.e.,
as at the time of the First Path and Fruition), that is to say, itis
preceded by the stages of Adaptation and Maturity, After the Fruition,
the stages of ‘Reviewing’, etc., that follow, are also the same as before,

Anything else concerning the method of practice for Insight and the
progress of knowledge right up to Arahantship can be understood in pre-

cisely the same way as described. Hence there is no need for elaborating -

it any further.

*
» *
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Now, ‘the present treatise on the “Progress of Insnght througb J
the Stages of Purification” has been written in a concise form, so thag

- meditators can easily comprehend it. Hence complete details have not
- been given here. And since it was written with a view to being easily
- intelligible, in many passages of this treatise relevant canonical references
_have not been quoted, and there are repetitions in it and other faults

of literary composition. But these shortcomings of presentation and the
incompleteness of canonical references, may here be overlooked by the
eader. Only the meaning and purpose should be heeded well by the
wise. It is to this that I would invite the reader’s attention.

- Though in the beginning it was mentioned that this treatise has
been written for those who have already obtained distinctive results
in their practice, others may perhaps read it with advantage, too.

Now these are my concluding good wishes for the latter type
of readers: Just as a very delicious, appetizing, tasty and nutritious

"meal can be appreciated fully only by him who has himself eaten it,

' and not without partaking of it, — in the same way, the whole series

of developments of knowledge described here can be understood fully

only by one who has himself seen it by direct experience, and no$

otherwise. So may all good people reach the stage of indubitable
understanding of this whole series of knowledge-developments! May
they also strive to attain it!

This treatise on the Purities and Insights,
For meditators who have seem things clear,
Although their store of learning may be small, —

The Elder, MahasT by mame, in Insight’s method skilful, he
Has written it in Burmese tongue and into Pali rendered it.
*® * -

The Treatise on the Purities and Insights
composed on 22. 5. 1950
is here concluded



NOTES

1. Here, and in the title of this treatise, the Pali term Figna hés’
been rendered by *““Insight”, as, at the outset, the word ‘“knowledge™

(being the normal rendering of #igna), might not be taken by the reader

with the full weight and significance which it will receive in the context of
the present treatise. In all the following occurrences, however; this
Pali term has been translated by “knowledge”, while the word ‘“insight”
has been reserved for the Pali term ‘“‘vipassana”. When referring to
the several types and stages of Knowledge, the plural “knowledges”
has been used, in conformity with the Pali (fignani).

2. In the canonical Buddhist scriptures, the seven Stages of Purification
(visuddhi) are mentioned in the ‘‘Discourse on the Stage Coaches”
(Majjhima-Nikaya No. 24). They are the frame work of the Venerable
Buddhaghosa’s “Path of Purification” (Visuddhi-magga) where they are
explained in  full (see the translation by Nyanamoli Thera, publ. by
A. Semage, Colombo 11, Ceylon).

3. ‘Motion’ (vayo, lit.: wind, air) refers to the last of the four material
elements (dhatu), or primary qualities of matter. The other three are:
Earth (solidity, hardness), Water (adhesion), and Fire (caloricity). These
four Elements, in varying proportional strength, are present in all forms
of matter. The so-called ‘inner Wind Element’ which applies in this
context, is active in the body as motion, vibration and pressure, manifesting
itself in the passage of air through the body (e.g. in breathing), in the
movement and pressure of limbs and organs, and so on. It becomes
perceptible as a tactile process, or object of touch (photthabbarammana),
through the pressure caused by it.

4, The attention directed to the movement of the abdomen, was °
introduced into the methodical practice of Insight-meditation by the
aothor of this treatise, the Venerable Mahasi Sayadaw, and forms here
the basic object of meditative practice. For details see The Heart of
Buddhist Meditation, by Nyanaponika Thera (Rider & Co., London 1962);
p. 94f, 106. If preferred, breath itself, instead, may be taken as the
basic object of meditative attention, according to the traditional method
of ‘Mindfulness of Breathing’ (anzpanasati): on which see ‘“Heart of
Buddhist Meditation”, p. 108ff; ‘“Mindfulness of Breathing”, by Nyanamoli
Thera (Buddhist Publication Society, Kandy).

5. According to Buddhist teachings (Abhidhamma), only the three
Elements of Earth, Fire, and Wind constitute the tactile substance in
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matter. The Element of water is not held to be an object of touoh

L _also not in cases where it predominates, as in liquids. - What is tactile.

~in ‘any given liquid is the contribution of the first-named three Elemeats
‘to its composite nature. :

6. ‘Door’ is a figurative expression for the sense organs (which,
including the mind, are sixfold), because they prowdc as it were,
- the access to the world of objects.

?. The preceding sequence of terms is frequently used in the Dis-
courses (Sutta) of the Buddha for referring to those individuals who
have attained to the first supramundane stage on the road to Sainthood
(arahatta), i.e., Stream-entry (sotapatti), or the following ones. See
- Note 33. The term Dhamma refers here to the teachings of the Buddha.

8. I. The five Precepts, binding on all Buddhist laymen, are: abstention
from 1. killing, 2. stealing, 3. unlawful sexual intercourse, 4. lying,
_‘ 5. intoxicants.

II. The eight Uposatha Precepts are: abstention from 1, killing,
2. stealing, 3. all sexual intercourse, 4. lying, 5. intoxicants, 6. partaking
of solid food and certain liquids after 12 o’clock noon, 7. abstention from
(a) dance, song, music, shows (attendance and performance), (b) from
perfumes, ornaments, etc., 8. luxurious beds. — This set of eight precepts
is observed by devout Buddhist lay followers on full-moon days and on
other occasions.

III. The ten Precepts: (1) - (6)=1I,1-6; (7) =1L 7(a); (8)=1I,

7(); (9=1II,8 (10) abstention from acceptance of gold and silver,
money, etc.

9. The other threc items of the monk’s Fourfold Pure Conduct are
control of the senses, purity of livelihood, and pure conduct concerning
the monk’s requisites.

10, Access (or Neighbourhood)-Concentration (upacara-samadhi) is thas
degree of mental concentration that approaches, but not yes attains,
the Full Concentration (appana) of the First Absorption (jhana). It
belongs still to the “sensuous plane” (kamavacara) of consciousness,
while the Jhanas belong to the “fine-material plane” (ripdvacara).

11, PaWc-upadana-kkhandha. — These five Groups which are the objects
of grasping, are: 1. corporeality, 2. feeling, 3. perception, 4. mental
formations, 5. consciousness.

12. Also called sukkha-vipassana-yanika.

13.  Literally: ‘according to their true nature and function’.
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14, Tlns method of medmttmn .aims at. ‘knowledge by direct expenenoo

- {paccakkhafiana), resulting from mindfulness ‘directed towards one’s own - .

bodily and mental processes, It is for that reason that here express
mention is made of ‘‘one’s own life continuity”. Having gathered the -
decisive direct experience from the contemplation of his own body and
mind, the meditator will later extend the contemplation to the life-

processes of others, by way of inference (anmumana). See, in the - °

Satipatthana Sutta, the recurrent passage: ‘‘contemplating the body, ctc.,
externally”. .

15. **Noticing’* (sallakkhama) is a key term in this treatise. The

corresponding verb in the Pali langaage is sallakkheti (sam-lakh), which

can be translated, adequately as well as literally, by ‘to mark clearly”.
Though the use of “to mark” in the sense of “to observe” or “to
notice” is quite legitimate in English, it is however somewhat unusual,
and vnwieldy in its derivations. Hence the rendering by “noticing”
was chosen. ‘Noticing” is identical with ‘‘bare attention”, the term "
used in the translator’'s book “The Heart of Buddhist Méditation™
(London 1962, Rider & Co.).

16. The Sub-commentary to the Brahmajila Sutta explains as follows:
“Things in their true nature (paramattha-dhamma) have twofold charac-
teristics or marks: specific characteristics and general characteristics.
The understanding of the specific characteristics is ‘knowledge by expe-
rience’ (paccakkha-Kana), while the understanding of the general
characteristics is ‘knowledge by inference’ (anumdna-#ana).”” The specific
characteristics, for instance, of the Element of Motion (viyo-dhatu) are
its nature of supporting, its function of moving; its general charac-
teristics are impermanence, etc.

17. The three terms printed in italics, are standard categories of
definition used in the Pili commentaries and the Visuddhi-Magga. In
the case of mental phenomena, a fourth category, ‘‘proximate condition”
(padatthana) is added. The definition iof the Elemens of Motion (or
of Wind) occurs, for instance, in the Visuddhi Magga (tr. by Nagamoli
Thera, p.399), and is shown in this treatise to be a facy of direct
experience. .

18. ‘Purification of mind’ refers to mental concentration of ecither of
two degrees of intensity: Full Concentration or Access Concentration
(see Note 10). In both types of concentration, the mind is temporarily
purified from the Five Mental Hindrances (see Note 20), which defile
the mind and obstruct concentration. See also page 5.

,19. The ‘“‘other” objects may also belong to the same series of cvents,
for instance, the recurrent rise and fall of the abdomen.

20. The five Mental Hindrances (nTvarama) which obstruct concentra-
tion, are: 1. sense-desire, 2. ill-will, 3. sloth and torpor, 4. agitation and

29



1 '.-morse, 5. sceptlcal doubt.” For details, see “The Five Mental - 'Hmd-.
- rances and their Conquest”, by Nyanaponika Thera (‘The Wheel’, No.:
-27; Buddhist Publication Society, Kandy). :

- 21. Insight reaches its culmination on attaining to the perfection of
" the ‘Purification by Knowledge and Vision of the Course of Practice’.

See Note 41 and the beginning of Chapter XXI of the Visuddhi Magga.

' 22, This passage is translated in The Way of Mindfulness by Soma

Thera (2nd ed , Colombo 1949), p. 105, where, for our term ¢‘access

concentration’, the rendering ‘partial absorption’ is used.
"23: When occurring during the practice of ‘Tranquillity’ meditation.

24, This is the Fully Absorbed Concentration (jhzna), achieved at

the attainment of the Noble Paths and Fruitions.

' 25. In the Commentary to the 111th Discourse of the Majjhima—

Nikaya, the Anupada Sutta.

26. The Visuddhi Magga says that both terms, ‘Knowledge by inductive
insight’ and ‘comprehension by groups’, are names for the same type .
of Insight. According to the Paramattha-Mafijusaz, the commentary to

_the Visuddhi-Magga, the former term was used in Ceylon, the latter

in India.

27. The ten Corruptions of Insight (vipassaniipakkilesa) are first mentioned -
in the Patisambhida Magga (PTS, vol. II, p. 100f) and are explained
in the Visuddhi Magga (ir. by Nagamoli Thera, p. 739). — The names and
the sequence of the terms as given in this treatise, differ slightly

. from those found in the aforementioned two sources,

‘< 28. The five grades of rapture (piti), dealt with in the Visuddhi Magga
_(transl., p. 149), are: 1. minor, 2. momentarily recurring, 3. flooding,

4, elevating, 5. suffusing.

29. This passage refers to the six pairs of qualitative factors of
mengal activity, which, according to the Abhidhamma, are present.in
all moral consciousness though in different degrees of development.
The first pair is Tranquillity (a) of consciousness, and (b) of its con-
comitant mental factors. The other pairs are Agility, Pliancy, Wieldiness,
Proficiency and Uprightness, all of which have the same two-fold
division as stated before. These six pairs represent the formal, or
structural, side of moral consciousness. For details see Abhidhamma

** Studies, by Nyanaponika Thera (2nd ed., Buddhist Publication Society), p.81 f.

30. These six obstructions of mind are countered by the six pairs of

mental factors mentioned in Note 29 and in the following sentence:
of the text.
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3, “Non-action, ton-activity or non-busyness, refers to. the reocptwo, TR

but - keenly watchful, attitude of Noticing (or - Bare Attentlon)

32. Advertence is the first stage of the perceptual process, as analysed d
in the Abhidhamma; it is the first “turning-towards” the object of _
perception; in other words, initial attention. ;

33. The Supramundane Paths and Fruitions are: Stream-entry, Once-
Returning, Non-Returning, Arahantship (Sainthood). By attaining to the -
first Path and Fruition, that of Stream-entry, final deliverance, at the
latest after seven further rebirths, is assured.

34. ‘Concept of shapes' (santhana-paiifiatti).— The other two types of
concepts, intended here, are: the concepts of individual identity derived
from the continuity of serial phenomena (santati - paiifiatti), and
collective concepts derived from the agglomeration of phenomena
{sammitha-pafifiatti).

35. The idea of formations with their specific features: this phrase
elaborates the meaning applicable here, of the Pili term nimitta, which
literally means ‘mark’, ‘sign’, ‘feature’, idea or image (conceived of an
object perceived).

36. With its particular structure (sa-viggahae); the distinctive (vi-)
graspable (gaha) form of an object.

37. Bhay-upatthana. — The word bhaya has the subjective aspect of
‘fear’ and the objective aspect of ‘fearfulness’, ‘danger’. Both are in-
cluded in the significance of the term, in this context.

38, This refers to the knowledges described in the following (Nos..
7-11).

39. Niroja, lit: without nutritive essence.

40. This refers to those pains that may appear during the meditative
practice. These will be chiefly of the kind that remains unnoticed
in man’s normal and busy activities, but becomes perceptible by the
sharpened awareness during Insight meditation.

41. According to the Visuddhi Magga, the ‘Insight Leading to Emer-
gence’ is the culmination of Insight, and is identical with the following
three knowledges: Equanimity about Formations, Desire for Deliverance,
‘and Knowledge of Re-observation. It is called “Leading to Emergence’,
because it emerges from the contemplation of formations (conditioned
phenomena) to the Supramundane Path that has Nibbana as its object.

42. The Visuddhi Magga says: ‘The Knowledge of Adaptation’ derives-
its name from the fact that it adapts itself to the earlier and the -

3F



.laier ‘states of mind. It adapts itself to the preceding eight insight

" knowledges with their individual functions, and to the 37 states
partaking of enlightenment that follow.” .

‘. 43. Gotrabhu-fiana (Maturity Knowledge) is, literally, the ‘knc “3dge
of one who has become one of the lineage (gotra)’. By attaining to that
knowledge, one has left behind the designation and stage of an un-
. liberated worldling and is entering the lineage and rank of the Noble
Ones, i, e., the Stream-enterer, etc. Insight has now come to fulk
maturity, that is, it matures into the knowledge of the Supramundane
Paths and Fruitions. Maturity Knowledge occurs only as a single
monient of consciousness; it does not reccur, since it is immediately
followed by the Path consciousness of Stream-entry or Once-returning, etc.

44, ‘Path Knowledge’ is the knowledge connected with the four
Supramundane Paths of Stream-entry, etc. Here, in this passage, only
the Path of Stream-entry is meant. Path Knowledge, like Maturity
Knowledge, lasts only for one moment of consciousness, being followed
by the Fruition Knowledge resulting from it, which may repeat itself
many times and may also be deliberately entered into, by way of the:
‘Attainment of Fruition’ (see No. 17).

45. That means that Nibbana has now become an object of direct
~ experience, and is no longer a mental construct of conceptual thinking.

46. The knowledge of reviewing defilements still remaining, does not
obtain at the stage of Arahantship where all defilements have been
eliminated, It may occur, but not necessarily so, at the lower three
stages of Stream-entry, etc.

47, See Note 44.
48., The five Spiritual Faculties (indriya) are: faith, energy, mindfulness,

concentration and wisdom. For details sece The Way of Wisdom by

Dr. Edward Conze (‘The Wheel’ No. 65/66; Buddhist Publication Society,.
Kandy).
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THE VENERABLE MAHASI SAYADAW

A Short Biography

The Venerable U Sobhana Mahathera, also known as ‘‘Mahasi
Sayadaw”, is the son of U Kan Htaw and Daw Shwe Ok of Seikkkhun
village, which is about seven miles on the west of Shwebo Town, a
one-time capital of the founder of the last Burmese dymasty. He was
born on the 3rd waning of the month of second Waso in the year of
1266 of the Burmese Era (about July in 1904 of the Christian Era).
At the age of six, he began his studies at a monastic school in the
same village, and at the age of twelve he was ordained a Saminera
(Novice). On reaching the age of twenty, he was ordained a Bhikkhu
on the 5th waning of the month of Tazaungmon in the year 1285 of
the Burmese Era (about November in 1923 C. E.). He then passed the
Government Pali Examinations in all the three classes of Pathamange,
Pathamalat and Pathamagyi in the following three successive years.

In the fourth year of his Bhikkhu Ordination, he procezeded to
Mandalay — a former capital of Burma — where he continued his further
studies in the Khinmagan Kyaung Taik under various monks of high
scholastic fame., In the fifth year he went to Moulmein where he
took up the work of teaching the Buddhist scriptures at a monastery
known as “Taung Waing Galay Taik Kyaung”.

In the eighth year after his Bhikkhu ordination, he and another
monk left Moulmein, equipped with the bare necessities of a Bhikkhu,
(i. e., almsbowl, a set of three robes, etc.), and went in search of a clear
and effective method in the practice of meditation. At Thaton he met
the well-known Meditation Instructor, the Venerable U Narada, who
is also known as ‘Mingun Jetawun Sayadaw the First”. He then
placed himself under the guidance of the Sayadaw and at once pro-
ceeded with an intensive course of meditation.

After this practical course of meditation he returnsd to Moulmein
and continued with his original work of teaching Buddhist scriptures.
He sat for Pali Lecturership Examination on its first introduction by
the Government of Burma and succeeded in passing completely at
the first attempt, and was awarded the title of ‘Sasanadhaja Sri
Pavara Dhammacariya™.

In the year 1303 of the Burmese Era (about 1941 C.E)) and in
the eighteenth year of his Bhikkhu Ordination he returned to his
native village (Seikkhun) and resided at a monastery known as ‘‘Maha-Si
Kyaung” because of the fact that a drum (Burmese: si) of unusually
big (maha) size is housed there. He then introduced the systematic
practical course of Satipatthana Meditation. Many people, Bhikkhus
as well as laymen, gathered round him and took up the strict practical
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course. They were greatly benefitted by his careful instructions. They
were happy because they began to understand the salient features of
Satipatthana and had also learned the proper method of continuing
the practice by themselves,

In the year 1311 B.E. (1949 C.E.), the then Prime Minister of
Burma, U Nu, and Sir U Thwin, Executive Members of the Buddha
Sasananuggaha Association, requested the Vencrable Mahasi Sayadaw
to come to Rangoon and give training in meditative practice. On his
‘twenty-sixth year of Bhikkhu Ordination, he therefore came down to
Rangoon and resided at the ‘““Thathana Yeiktha”, the headquarters of
the Association where since then intensive training courses have been
held up to the present day.

Over 15,000 persons have since been trained in that centre alone
and altogether over 200,000 persons have been traiued throughout Burma.
There are more than 100 branches for the training in the same method
in Burma. This method has also spread widely in Thailand and in Ceylon.

Mahast Sayadaw was awarded the title of Agga-Maha-Pandita in
the year 1952,

He carried out the duties of the Questioner (Pucchaka) at the
Sixth Buddhist Council (Chattha Sangayana) held at Rangoon for two
years, culminating in the year 2500 Buddhist Era (1956). To appreciate
fully the importance of this role it may be mentioned that the
Venerable Maha-Kassapa, as Pucchaka, put questions at the First
Council (Sangayana) held 100 days after the passing away of the
Buddha. Then the Venerable Upali and the Venerable ZAnanda
answered the questions. At the Sixth Sangayana, it was Tipitakadhara
Dhammabhandagarika Ashin Vicittasarabhivamsa who answered the
questions put by the Venerable Mahasi Sayadaw. The Venerable Mahast
Sayadaw was also a member of the Committee that was responsible,
as the final authority, for the codification of all the texts passed at
the Sangayana.

He has written several books on meditation, and among jhem
four notable works, written in Burmese, may be mentioned:

(1) Guide to the Practice of Meditation, 2 volumes.

(2) Burmese translation of the Maha-Satipatthana Sutta, with
notes.

(3) Visuddhi-fana-katha (Burmese and Pali).
(4) Burmese translation of the Visuddhi Magga.
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The Pali Text

VISUDDHI - NANA - KATHA



NAMO TASSA BHAGAVATO ARAHATO SAMMA-SAMBUDDHASSA

Asisanam

Saddhammaramsi - jilissa sabbaiifiussa mahesino
 Saddhammararnsi - sankhatarn cirarh jotetu sasanath.

Ayam savisuddhikaya #anapatipatiya dipanakatha sankhepena
vuccati adhigatavisesanarmm yoginarm subodhaya, ye udarassa unnamana-
onamanavasena pikatarn vayo-photthabbariiparmh va phusanavasena pakatarn
bhutattaya-photthabbarupar va padhanavasena abhinivisitva, anukkamena
sabbam pi chadvarikarh namariiparn vipassitva ditthadhamma honti
pattadhamma viditadhamma pariyogalhadhamma tinnavicikiccha vigata-
katharmkatha vesirajjappatta aparapaccaya satthu-sasane,

I. Stla—visuddhi

Yam hi paficanga-atthanga-dasanga- silesu afifiatarath samadiyitva
suguttarn surakkhitarm, ayam upasakopasikanarm sfla-visuddhi nama.

Yarn pana patimokkha -sarnvaradi catubbhidarm suparisuddhar
silarh, ayarn bhikkhunam sil/a-visuddhi nama. Tattha ca patimokkha-
sathvaram eva padhanari, tasmirm hi parisuddhe sati bhavanam sampa-
deturn sakkoti yeva.

Il. Citta-visuddhi

(a) Vipassani-naya-lesa

Bhavana ca npam’esa samatha-vipassana-vasena duvidha hoti.
Tasu yo pathamarh samatha-bhavanam bhavetva upacara-appana-vasena
dvisu samadhisu afifiatarasmim thatva paficupadanakkhandhe vipassati,
ayamm samatha-yaniko nama. Yo pana tadubhayam pi samadhim
anuppadetva adito patthiya paficupadanakkhandhe vipassati, ayam
suddha-vipassana-yaniko nama. Imam eva hi puggalam sandhaya
Papaficasidaniyasn  Dhamma=dayada-sutta- vannanayarn  ““ Idh’ekacco
pathamarm upacara-samadhith va appani -samadhith va uppadeti, ayam
samatho. So taiica tarh-sampayutte ca dhamme aniccadihi vipassati,
ayarmn vipassana’ti’” samatha-yanikassa bhavananayarh dassetva “Idha
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pan’ekacco vuttappakarath samatham anuppadetva’va paificupadanak-
khandhe aniccadihi vipassatr'ti vuttath. Visuddbimagge ca ‘Suddbavi-
passana -yaniko pana.... catasso dhatuyo parigganhati” ti vuttamh.
Nidanavagga-samyuttake pi Susimaparibbajaka-sutte ‘“Pubbe kho, Susima,
dhammatthiti-fianam paccha nibbane hanan™ ti Bhagavata vuttarn.

Tesu suddhavipassana-yanikena yogina yathavutta-silavisuddhiya
sampannakilato patthaya namaitipapariggahe yogo katabbo. Yogam
kurumanena ca attano santane jpakatani paficupadanakkhandha-sankhatani
namariipani yathava-sarasato pariggahetabbani,

Vipassana hi nama chasu dvaresu pakate namarupe sabhiava-
samaiina-lakkhanato sallakkhentena bhavetabba. Adito pana chasu
_dvaresu sabbattha upannuppannarh sabbarm npamariparn anugantva
anugantva sallakkheturn dukkaram hoti. Tasma adikammikena yogina
kayadvare phutthavasena supakataripamn pathamarm sallakkhetabbarm.
“Yatha-pakatarh vipassapnabhiniveso” ti Visuddhimagge vuttarn. Tasma
pisinnakale nisajjavasena ca  sabbakayangesu phusanavasena ca
phuttharupani upanijjhaya ‘‘nisidami phusami, nisidami phusami” ti
adina nayena sallakkhetabbani. Atha va pana nisinnassa yogino udare
assdsa - passasa - paccaya pavattarn  vayo-photthabbaraparm unnamana-’
onamanakarena nirantaratmh pakatarh hoti, tam pi upanijjbaya “unnamati
onamati, unnamati onamati” ti adina sallakkhetabbarh. Evarn hi’ssa
sallakkhentassa udarabbhantare uppajjamanam kayadvaram patihafifitva
patihafifiitva uppajjamana vayo-dbatu thambhanakarena va calanakarena
va pellanakarena va avifichanakarena va pakata hoti, Tattha ca tham-
bhanakaro vaycdbatuya vitthambhanalakkhanam eva, calanakaro pan’assa
samudiranaraso, pellanakaro ca avifichanakiro ca abhiniharapaccu-
patthanarn.

Tasma esa (unnamanadi-akarena pakatarn photthabbarapam
sallakkhento yogi) tesarh (lakkhana -rasa- paccupatthananam) pajainanava-
sena rupapariggaharh sampadeti. Paccha pana namapariggaham ca
tadubhayapariggaharn ca sampadetva aniccadi-samaiifialakkhanani pi
pajanissati yeva'ti.

Evarn pan’assa unnamanidi- photthabbariiparh sallakkhentass’eva
saragadi-cittani ca sukhadi-vedanadayo ca sabbakayangapatisankhara
ca patubhavanti yeva., Tada te pi sallakkhetabba. Sallakkhetva ca
puna maula-arammanabhatarn unpamanadi- photthabbaripam eva niran-
tarath sallakkhetabban’ti. Ayam ettha vipassananayaleso. Vittharo pana
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idha wvatturn na sakka, ayam hi sankhepa- visuddhinanakatha, na
vipassananayadfpani - katha'ti.

(b) Citta - visuddhi

Pathamarambhakale pan’assa evarn sallakkhentassapi yava cittarh
na suvisuddham hoti, tava sallakkhanacittanarh antarantara kamadi-
arammanani cintetva vikkhittacittani pi uppajjanti. Tani yogi faturb
sakkoti va pa va, sakkonto pi ca thokar atikkantakile yeva sakkoti.
Tada hi’ssa khanikasamadhi ativiya tarupo hoti appabalo, tena’ssa
tani vikkhittacittani sallakkhanabhavanacittarh avaritva titthanti. Tasma
tani vikkhittacittani nivaranacittani’ti vuccanti.

Tassa pana khanikasamadhissa balavakale sallakkhanacittam
~ unnamana - onamana - nisajja - phusana - samifijana - pasarana - dassana - sa-
vanadisu s:llakkhetabbirammanesu patamanarm patamanarh viya ca
patihafifamanarh patihafilamanam viya ca upatitthamanarm upatitthamanarn
viya ca susamahitarm hutva pavattati. Tada hi’ssa afifattha - dhavanacittam
nama yebhuyyena na uppajjati, kadaci karahaci yeva appakar uppajjati.
Tafca so sah’eva uppada sallakkheturn sakkoti (uppapninantarakilarn
sandhaya lokavoharavasena evath vuttarn). Saha sallakkhanena ca tam
dhavanacittarh  vigacchati, na puna uppajjati. Tadanantaram pi so
yatha - pakatarn arammanarm  sallakkhetva pubbe viya nirantaram
sallakkhana - cittan’eva pavatteturn sakkoti. Tena’ssa cittarn tada
vinivaranarh nama hoti.

Evam vinivaranpacittassa yogino, yada cittarh sallakkhiyamane
sallakkhiyamane arammane sutthuttararh upanijjhaya upanijjhaya titthati,
sallakkhanam ca nirantararn pavattati. Tada’ssa tasmith tasmim
sallakkhiyamane arammane tassa tassa vipassana - cittassa khanamatta -
tthitisankhato samadhi pi nirantararn pavattati. Ayam cittavisuddhi
pama. -

So hi khapamattatthitiko pi samano patipakkhehi anabhibhavani-
yatta upacarasamadhina samanabalo hoti. Vuttarn h’etarn Visuddhi-
magga - maha - tikayarn anapanakatha - vannanayam :

“Khanikacittekaggata’ti khapamattatthitiko samadhi. So pi hi
aArammane nirantaram ckakarena pavattamano patipakkhena anabhibhito
appito viya cittarn niccalarh thapet” ti.

Ettha hi drammane nirantarath pavattanam nama yatha - pakatam
ekarm arammanarm sallakkhetva tadanantaram eva afilarh sallakkheti,

41



tampi sallakkhetva tadanantaram eva afifian’ti evarn sallakkhanacitta -
santatiya nirantararn pavattanam. Ekakarena pavattanarn nama anekesu
pi sallakkhetabbarammanesu visadisesu viparivattamanesu nirantaram
pavattamapassa sallakkhanacittagssa pana samahitikiro ekasadiso yeva
hoti. Yadisennr hi sam3hitikarena pathamarm arammanarn sallakkheti,
tadisen’eva dutiya - tatiyadinipi - pi sallakkheti'ti vuttam hoti, Patipakkhena
anabhibhuto’ti etena tassa khanikasamadhissa nirantarar pavattamanassa
nivaranehi anabhibhavaniyatarn dasseti. Appito viya'ti etena appana -
patta - samadhissa viya tassa’pi balavattarn dasseti, so hi (appanasama-
dhisadiso khanikasamadhi) sikhapattavipassanaya pakato’ti.

Nanu atthakathasu upacira-appana-samadhinam yeva citta-
visuddhi - bhavo vutto’ti? Saccarm, imampi pana khanikasamadhim
upacarasamadhimhi pakkhipitva tattha vuttan’ti gahetabbarm. Satipatthana -
atthakathayam hi ¢“‘sesani dvadasa pi upécérakamma;;.hénén'eva” ti
vuttarn, Tattha hi iriyipathapabba - sampajaiiiapabba '- dbatumanasikara-
pabbanam vasena manasikarontassa pavattasamadhi ekantena khanika-
samadhi yeva nama. Yasma pana so samatha-kammatthanesu pavatt -
fipacarasamadhi viya nivarane vikkhambheturn sakkoti; yasma ca
magga . phala - appanasamadhinam upacaratthaniko, tasma tadeva khani-
kasamadhirh upacira - namena vobaritva tannibattaka - kammatthanani pi
“‘upacarakammatthanani” ti tattha vuttani. Tasma nivarage vikkhambhetum
samattho khanikasamadhi pi “upacaro” ti ca “cittavisuddhi”ti ca namarh
labhati’ti datthabbo. Itaratha hi upacarasamadhi va appanasamadhi va
anuppadetva’va kevalam vipassantassa suddhavipassanaya nikassa citta~
visuddhi durupapada siya’ti.

. Ditthi-visuddhi

!. Namariipa - pariccheda - Raha

Cittavisuddhiya pan’esa samannagato sallakkhento yeva evam
namarGiparh paricchinditva pajinati “unnamanarm affiarh, onamanatn
annath, nisidanar andam, phusanarn annan” ti adina sallakkhitarupani
visum visum paricchijja pajanati, Tatha ‘‘unnamanassa pajaoanamn
afifath, onamanassa pajananarh afifian”ti adina sallakkhagacittani ca
visum visurn paricchijja pajapati. Tatha ‘unnamanarm afifafs, tam -
pajananam afinarh; opamanarn ainam, tam - pajananam ahban” i
adina roparwpani ca visurn visurn paricchijja pajanati. Evam pajana-
nafica. sallakkhentass’eva, na cintentassa. Sallakknapavasena pavatta
paccakkhahagath eva, na cintamayafianan’a vuttam hoti. :
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Tatha cakkhuna riparm dassanakale ca ‘‘cakkhu afifiarh, rapam
afiiath, dassanarh afifiarh, tam-pajananar afifian’ti adina visurh visur
pajanati. Sotadihi saddasavanadikalesu pi es’eva nayo.

Tada c’esa sallakkhento yeva sallakkhapa-namadhamme ca
cintanavicirana-namadhamme ca “arammanabhimukhar gamanasabha-
vo”ti va “arammanabhimukharn namanasabbavo™ti va, ¢‘‘aramanassa
vijananasabhavo™ti va sayam eva paccakkhafiapena paricchinditva paja-
nati. Unnamana-onamana-nisidanadi-namena voharite pana sakalakaya-
pariyapanne ripadhamme “arammanabhimukharm agamanasabhavoti va,
‘‘arammanabhimukham anamanasabhavo™ti va, ‘‘arammanassa avijana-
nasabhavo™i va paricchinditva pajanati. Evarn hi ripassa jananarh
abyakata - paccupatthanena pajananam nama. Vuttarn h’etam Maulatika-
yam‘. ... anarammanata va, abyakatata dajthabbati.

Evarm sallakkhane sallakkhane sallakkhitartipassa ca sallakkhana-
cittassa ca yathava-sarasato paricchinditva pajacanam namariipa—
pariccheda-Tighan nama.

Imassa pana fianassa paripakkakile so evam pajaoati: passasa-
nakkhane unnamanam eva ca tam-pajananam eva ca atthi, na ito
afiio atta’ti ca; assasanakkhape onamanam eva ca, tarh-pajananam
eva ca atthi, na ito affo atta’ti ca, iti adina pajanitva ‘‘arammana-
tiipaficeva tar-pajanana-namaifica”ti idam eva dvayam atthi; idam eva
hi dvayarn paticca satto’ti va puggalo’ti va jivo'ti va paro’ti va
puriso’ti va itthi’ti va voharanti. Ekantato pana ito afido satto va
puggalo va jivo'ti va aharmn va paro va puriso va ittht vi natthe’ti
sallakkhento yeva sayam eva pajanati passati. Ayamn difthivisuddhi
nama.

IV. Kankhavitarana—visuddhi
2. Pacczya-pariggaha-hana

Ditthivisuddhiya pana paripakkaya sallakkhitanamaripassa paccayo
pi pakato hoti. Pathamash hi rupassa paccayabhiitatn cittam pakatarm
hoti. Kathamm? Hatthapadadinam samifjanadikalesu samifijitukamata -
cittadini pakatani honti. Tena yog! tani pathamarh sallakkhetva
paccha samifijanadini sallakkheti. Atha so evam paccakkhato pajanati
“samiﬁjilﬁkémati -citte  sati 'samiﬁjanasaﬁkhésém ripam  uppajjati;
pasaritukamata - citte sari pasaranasankbatarn ripam uppajjati”ti adina
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paccakkbato pajanati. Puna namassapi paccayarm evarn paccakkhato
pajanati “bahiddha citte dhavitukame sati pathamarh tadanucchavikarn
manasikaracittarh uppajjati, tasmirn sallakkhite bahiddba cittarh dbavati.
Tasmith pana sallakhetva #ate bahi-dhavana-cittarn na uppajjati’ti
adina ca, cakkhadi-dvare c’eva riipadi-arammane ca sati dassanadi-
cittarn uppajjati, asati na uppajjati’ti adina ca, sallakkhetabbe va
fatabbe vi arammane sati sallakkhapa- cintana - viciraga - pajanana-
cittani uppajjanti, asati na uppajjamii’ti adina ca pajanati. Tada
hi'ssa yogino kaye yebbuyyena aneka npapavidha dukkhda vedana pi
pakata honti. Tasu ca ekaya vedanaya sallakkhiyamanaya (anadara-
kriya h’esa) aiiia vedana annattha uppajjati. Taya ca sallakkhiyama-
naya anna affiatthd’ti evarn uppannuppanna vedanadayo anugantva
yogi sallakkheti. Sallakkhento pi pana tasarh vedapanam uppada-
sankhatarn adibbagarm yeva pajanati, na bhangasankhatarm antabhagam.
Tatha santhana-nimittani pi anckani nanavidhani pakatani honti,
cetiyasanthanarn va  bhikkhu - purisa - itthi - geha - rukkha - uyyana - deva
vimana - valahakadisu afifatararn va’ti evarupani anekani nanavidbani
santhananimittani pakatani honti. Tesu pi pakatesu jatesu ekam
sallakkhentass’eva afifiarh pakatam, tam pi sallakkhentassa adian’ti
evam yatha -pakatani nimittani anugantva sallakkheti. Sallakkhento pi
ca tesarn adibbagarh eva pajanati, na antabhagam, Atha so evam -
pajanati ‘‘cittath pama yamm yarn arammanarn pakatarh tarh tam
anugantva anvgantva uppajjati, arammane sati cittarh uppajjati, asati
ma uppajjati” ti. '

Sallakkhapanarn antarantara pan’esa evam pi anumanato pati-
saficikkhitva pajanati: ‘‘avijja-tanha - kammadinamm hetupaccayanam
atthibhavato idarh namartiparn pavattati”ti. Evam assa paccakkhato ca
anumanato ca sapaccayassa namarapassa sallakkhetva pajananam
paccaya-pariggaha-fiananm nama.

Imasmirh ca fage paripakke yogi attano attano anurtpehi
paccayeh’eva pavaltamanarm namarupamattam eva disva ‘‘paccaya-
pamaripam eva ca paccayuppanna-namarapam eva ca atthi, na ito
affio samibjanadikarako va dukkbadi-vedako va puoggalo pama atthi”
ti vinicchayavasena pajanati. Ayar kankhavitarana-visuddhi nama,

3. Sammasana -faha

Imaya ca pana kankhavitaranavisuddhiya paripakkaya yogi tassa
tassa sallakkhitassa arammanassa adi-majjha-antabhage paricchinditva
sufthu pajanati. Tada hi so yatha -sallakkhitesu arammanesu unnamane
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pariyosite eva onamanassa uppajjanafica, tasmith pariyosite eva
unnamanassa uppajjanaiica, padassa ukkhipane pariyosite eva harapassa
uppajjanafica, tasmirn pariyosite eva nikkhipanassa uppajjanafica’ti
evam purimassa purimassa vigatakile yeva pacchimassa pacchimassa
uppajjanam sutthu pajanati. Dukkhavedanasu ca ekekattha pavatta-
manaya ekekaya vedanaya vipasantakale yeva aiifattha afiiaya ekekaya
abhinavavedaniya uppajjanafica, dvattikkhatturnh va taduttari va sal-
lakkhiyamﬁniya tassa dukkhavedanaya sanikam tanukda hutva pariyosane
sabbaso viipasamanafica passati, Manasi apatham &gatesu ca nimitta-
santhanesu sallakkhitassa ekekassa vigatakale yeva aiifiassa abhinavarame-
manassa apathagamanaiica, dvattikkhatturm va taduttari va upanijjha-
yitva sallakkhiyamanassa tassa tassa arammanassa saficaritva saficaritva
va, tanukarh tanukarm va hutva, nativibhatarh nativibhatarh va hutva
pariyosane sabbaso vigamanaiica sutthu pajanati., Khaya-vayavirahitam
niccadhuvadhammarh pana na passati.

Ath’esa sallakkhiyamanara yeva tatn tarh arammanam khayapattarh
vayapattarh disva ‘‘aniccarn khayatthena” ti pi sammasati. ““Uppajjitva
uppajjitva bhijjanatthena dukkhan” ti pi sammasati. Ekaya dukkhaya
vedanaya niruddhaya afna uppajjati, taya pi niruddhaya afifia’ti evam
nirantarath uppajjamana aneka dukkhavedanadayo passitva “‘dukkharasi
eva” ti pi sammasati. Attano vasena anuppajjitvi yatha-paccayath
yeva uppajjitvdi bhijjanatthena ¢‘anissaro anatta - sabhivadhammamatta-
metan”ti pi sammasati.

Evam cintana - vicarana - virahitena suddhasallakkhanen’eva anicci-
di - sabhavarh fiatva yarn sallakkhitassa arammanassa ‘“aniccath dukkharh
anatta” ti sammasanarh, idam paccakkha-sammasana-fiahasm nama.

Evam pana sakim va anekavararm va paccakkhato passitva,
tena paccakkhato ditthena arammanena anuminitva, atite ca anagate ca
paccuppanne ca sabbasmirh pi ca loke sabbe pi namaripadhamme
*‘evameva anicca dukkha anpattd” ti sammasati vinicchinati, idam
anumane-sammasana-figham nama.

Idam eva hi fiapath sandhaya Patisambhidamagge vuttarn “‘yarn
kifici raparh atitanagatapaccuppannarh  ajjhattarn va bahiddha va

olarikarh va sukhumarh va hinam va paniiath va yam dare santike

va, sabbarmh riipamh aniccato vavatthap:ti ekatm sammasanan” ti adi.

Kathavatthu - atthakathayarh pi vuttam: “ekasankharassa pi-

aniccataya ditthaya ‘sabbe safikhara anicca’ti avasesesu nayato manasikaro
hoti”ti ca...
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‘“‘Sabbe sankhara anicca’ti adi- vacanar nayato dassanath sandhiya
vuttarn, na ekakkhape arammagato” ti ca, (Idarn nayavipassana’ti
pamakarage pamanabhiitarh vacanar )
| Majjhimanikaya - atthakathdyath pi vuttarn “yasma nevasafin -
nasafifayatane buddhinam yeva anupadadhammavipassana hoti na
savakanath, tasma ettha kalapa-vipassanarmm dassento evam 3ha’ti.
(Idarh pana kalapa - sammasanan’ti namakarane pamanabhiitath vacanar.)

4. Udayabbaya-fiana

Paccuppannam eva namariipath apubbacarimarh sallakkheturh
samatthakale pan’assa vipassanaya anubhavena obhdso patubhavati, So
ca kassaci padipaloko viya pafifiayati, kassaci vijju-canda-suriyadinath
afinataraloko viya pafifidyati, kassaci khapamattarn titthati kassaci
ciram. '

Vipassanasampayutta c’assa balavati sati pi uppajjati. Taya ca
anubhavena sabbath uppannuppannarn namariparh sallakkhanacitte sayam
€va agatath viya upatthati, sati ca tasmirh namarupe sayam eva
patita viya hoti. Ten’esa tada ‘‘sariturh asakkupeyyarh namaruiparn
pama natthi” ti safiii hoti.

Sallakkhanasankhata c’assa vipassana-pafifia pi tikkha sura visada
hoti. Taya c’esa anubhdvena sabbam sallakkhitarn namartpath suni-
sitasatthena chindanto viya velukalirath visurh visuth paricchinditva
suvisadarh janati. Ten’esa tada ““sallakkheturn asakkuneyyarn namariipath
nama natthi” ti saifif hoti. Aniccadi-lakkhanani va aiifie va sabhavakare
vicinanto ca sabbatm khanen’eva suvisadarh janati. Tam piso paccak-
khafianan’ti safiit hoti.

Vipassana-sarhpayutta c’assa balavatt saddha pi uppajjati. Taya
c’assa anubhavena sallakkhentassa va cintentassa va cittarth supasannarn
anavilarh. Buddhagunadisu ca anussarantassa sutthu pakkhandati,
dhammar desetukimata ca yogivacaranarh gunesu pasido ca piya-
fiati - mitte bhavanaya uyyojetukamata ca kammatthanadesaka - ovadaka-
cariyanarn upakaranussaranafica’ti evam-adika ca cittakiriya visesa
uppajjanti.

Khuddikadika c’assa paiicavidha pIti pi uppajjati. Sa hi citta-
visuddhikalato patthaya lomaharhsana - kayangacalanadini janetva, tada
sakalasmim kaye atimadhura - sukhuma -samphassena pirapetva atipanitam
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satasukhath janeti. Taya c’assa anubhivena sakalo kiayo hettha
aphusitva akase uggantva thito viya ca vatabhisiyath nisidamano viya
~<€a uggatavagato viya ca khayati.

Kayacittanarn darathavipasama - lakkhana cassa passaddhi pi
patubhavati tadanugata lahutadayo pi. Tasath c’assa anubbavena
nisinnakile vi cankamana-thana-sayana-kilesu va neva kayacittanar
daratho, na garavam, na kakkhalata, na akammafiata, na gelaffiam,
na vankata hoti. Atha kho pan’assa kayacittani paramassasapattabhavena
{nibyaparabbavena) passaddhani, sigham sighafm pavattanavasena lahuni,
yathicchitarammanarn manasikaturn samatthabhavena muduni, yathicchita-
kalarn manasikaturh samatthabhavena kammaiiiani. pagunabhavena
(vipassitabbassa vipassiturn sukarabhavena) suvisadani, kusalakammesu
yeva ninna - pona - pabbharabhavena ujukani yeva honti.

Sakalasariramm abhisandayamanarn c’assa atipanitarnh sukhasn  pi
uppajjati. Tass’anubhavena c’esa tada *“sabbada sukhito’smI”ti ca,
“kadaci pi apanubbutapubbam sukharh anubhavamiti ca iti safiit
hutva ativiya somanassitacitto hoti. Attano ca visesapavattirn afifiesath
kathetukamo hoti. Imesaithi passaddhadi-anuggahitanam pitisukhanam
pavattitn sandhdya vuttarmn: ... amanust rati hott” ti.

Asithilam c’assa anaccaraddharm supaggahitarh samappavattarn
viriyash pi uppajjati. Pubbe hi’ssa viriyamm kadaci sithilath hoti,
ten’esa tada thinarhiddhabhibhiito hutva yatha - pakatarh arammanath
nirantaram sallakkheturnh ca pa sakkoti, fianafic’assa na visadarm hoti.
Kadaci pana accaraddham hoti, tada pi uddhaccabhibhiito hutva tath’eva
bhoti. Idani pan’esa asithilena anaccaraddhena supaggahitena samap-
pavattena viriyena te dose samatikkamitva yatha -pakatatn arammanath
nirantararm sallakkheturnh ca sekkoti, fianafic’assa suvisadam hoti.

Sabbasankharesu majjhattabhuta c’assa vipassaniipekkha pi balavatl
uppajjati. Taya c’esa anubhavena sankharanarm aniccadibhava - vicinena
pi majjhatto hutva paccuppanna-namarupath nirantaratm sallakkhetuth
sakkoti, tada hi’ssa sallakkhapnath byapadarahitarn hutva sayam eva
sallakkhentarh viya hoti. Avajjanupekkha pi ca balavati uppajjati,
taya c’assa anubhavena cittarn avajjite arammane vegena pakkhandantarm
viya hoti.

Yatha - vutta - obhasadi - patimanditaya pan’assa vipassanaya assa-
dayamana sukhuma santakara nikanti pi uppajjati. Tafica so kileso’ti
pi janituth na sakkoti, bhavana-rati’tveva pana mahfati, ten’eva tam
yogino ‘“idan’evaharn bhavanaya sutthu abhiramami’ti pi pasarhsanti'.
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Atha so evam sa-obhdsath anubhavitvi anayasena sigham
sighath sallakkheturn samattharn suvisadam sallakkhanam eva sadiyanto
¢“addha’harn maggaphalapatto’mhi - bhavanakiccarh me parinitthitan’ti
mafinati. Ayarh amagge yeva maggo’ti micchagiho upakkileso nama.

Obhasadayo-dhamme maggaphalan’ti aggaghato pi pana tesu
assado uppajjati yeva, eso pi vipassanaya upakkileso yeva. Tasma
tehi upakkilesehi samkinnatm upakkilitthatn sallakkhanafanat sigham
sigharnh pavattamanam pi taruha-udayabbayafianam yeva nama. ‘Tato
yeva c’esa tada namarupanarh udayabbayam suparisuddharh fiatum na
sakkoti.

V. Maggamagga - nanadassana - visuddhi

Ath’assa evam sallakkhentass’eva yogino ‘‘obhasadayo-dhamma
na maggo, tad-assado ca kevalarh vipassanaya upakkileso yeva,
yatha - pakatarammanassa nirantaram sallakkhanam eva vipassana - maggo,
vipassana - kiccarh me na nitthanarh gatath, puna pi maya sallakkhitabbath
evi’ti sayam eva va, parato va sutva vinicchayafanarn patilabhati.
Ayath maggamaggafianadassana-visuddhi nama.

VI. Patipada- nanadassana - visuddhi

Tato pan’esa obhasadike sallakkhetva va amanasikatva va yatha
pubbe tatha chasu dvaresu yatha-pakate natharipadhamme yeva
nirantararn sallakkheti. Evarh sallakkhentassa obhasa - piti- passaddhi-
sukha - nikanti - adayo upakkilese atikkamitva kevalarh udayabbaye eva
nanarh titthati. Tada hiso sallakkhane sallakkhane ‘‘sallakkhitarh
arammanath uppajitva thanaso veti (vayarh gacchati)”iti passati. Tath
tarh arammaparn tattha tatth’eva veti; natthi tassa desantarasankama-
nan’ti pi’ssa pakatarh hoti.

Ten’ev’esa namariipanath khane khage udayabbayath paccakkhato’va
pajanati. Evam assa khane khane nirantararh uppajjamana - bhijjamane
namaripadhamme sallakkhetva udayabbayanam visutm visuth paricchin-
ditva pajanana - fianath upakkilesavinimuttatn balava-udayabbayanupassani-
fianan nama. Idam patipada - ianadassana-visuddhiya adi, ito hi patthaya
yav'anuloma patipada - fianadassana - visuddhi vama,
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5. Bhanga-rfiana

Evam pan’assa uppannuppanne namaripadhamme sallakkhetva
‘‘idan’ev’etarn uppajjati, idan’ev’etarn bhijjati’ti pabbapabbato sandhi-
sandhito odhi-odhito chinnachinnato passantassa, yada tarth udayab-
bayafianath paripakkath hoti tikkhath balavarm, tada tam fanarh lahut
lahuth uppajjati, attapa’va attanarh vahantam viya nirantaram pavattati,
namarupasankhara pi lahurh lahurh upatthahanti. Evam fnane tikkhe
vahante sankbaresu lahurh wupatthahantesu sallakkhita - namarapassa
uppado pi na paiifidyati, thitisankbhato majjhe bhago pi na pafifayati,
namalupanarh avicchinnappavatti - sankhatarm pavattam pi na paifiayati,
hattha - pada - mvkha - kayadi - sankhatarh santhananimittam pi na paffia-
yati. Atha kho pama khayo’ti va vayo'ti va bhedo’ti va vattabbo
nirodho yeva pafiiayati.

Udarassa unnamanam sallakkhentassa hi tassa adi-bhago pi
majjhe bhago pi nma pahfiayati, udarasanthinam pi na pafhayati.
Kevalath pana tassa antabhagabhiito khayanirodho yeva paffayati.
Onamane pi es’eva nayo. Hatthapadanar samifijanakale ca samiiijanarh
sallakkhentassa tassa adibbago pi majjhe bhago pi hatthadi-sapthanam
pi na pannayati. Pasaranadi-kalesu pi es’eva nayo. Tada hi’ssa
sallakkhiyamanat sallakkhiyamanath arammanath sabbaso avijjamanath
viya ca abhavapattatnh viya ca pannayati. Tena so tada sabbaso
avijjamanetm abhavapatterh niruddha-dbammarh sallakkhento viya hoti.
Sall akkhanacittafica sallakkhiysmane arammane asampattath viya hoti.
Tato yev'ettha koci yogi “‘vipassara me parihina”ti pi gagbati; na
pan’evath gahetabbam.-

Pubbe hi'ssa pekaticitteth santharadi - paffiatti - arammanesu rami,
yava udayabbayafiana c’assa nimittarn pafiiayati yeva. Ten’assa
cittath saviggabe sapimitte vibhute sankhararammane rami. Idani pana
fapassa tatha bhavitatta sankbaranarm viggahabhutarn nimittam pi na
pafifiayati, ko pana vado tato olarikapaiinattiya pafifiayane. Tatha
tesarnh adibhaga - sankbato uppado pi na pahfayati, atha kho khiyana-
sabbavabbito antabhaga-sankbato bhango yeva pafifayati, ten’assa
cittarh na tava tattha ramati, na cirath yeva pana laddhaparicayarn hutva
tattha pi bhangasankhate nirodhe cittarh ramissati yeva'ti nitthath ettha
gantabbam. Evarh nitthath gantva nirantarath sallakkhetum eva yogo
katabbo.
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Evarh pan’assa sallakkhentassa sallakkhane sallakkhane ‘sallak-
khita - arammanafica tath - pajananacittanca’ti” dve dve arammana-3arams-
manika dhamma patipatiya yugalam yugalarn bhijjamana khiyamana
hutva pafifidyanti, sakith unnamanavare pi hi anekani unnatarupani
patipatiya bhijjanakarena upatthahanti, gimhakile maricirh passantassa
tassa khape khape patipatiya bhijjanakaro viya ca, thala - phusitake
deve  vutthe wudakapitthiyath patita - meghajalabindihi  nibbata-
bubbulakanarm sigharh sigharh vinaso viya ca; cetiyassa padipapuja-
nakale vitappahatanarmm padipanarh sigharm sigharh vijjhiyanam viya
ca sallakkhitarupanarm khane khane bhedo khiyanakdaro upatthati.
Saddhirn yeva tehi sallakkhitarupehi tadarammaganarm pi sallakkhana-
cittanath bhedo upatthati, Tadaffaruparipanarm sallakkhanakale pi
evameva upatthati. Tada hi’ssa ‘‘sakalasmirh kaye yarn yam sallakkhiyati,
tatn tarh arammanarm purato nirujjhati, paccha tam tadarammanam pi
sallakkhanacittarh anugantva nirujjhati”ti evam fiane upatthati., Ten’ev'esa
yassa kassaci adrammanassa bhafgafica tarh tadarammanassa cittassa
bhangaifica’ti dvayarn dvayarmm yathakkamarh suparisuddharm pajanati.
(Tafica kho sallakkhentass’eva pajananarh, na pana vitakketva ruccanarn
gahetabbam.) Yarh hi’ssa evarh chasu dvaresu yatha - pakatassa rupadi-
arammanassa ca tadirammanacittassa ca’ti dvinnarh dvinnarh dhammanam
bhangavasena suiparisuddhath pajananarh, etarn bhangafianam nama.

6. Bhaya-fianam

Imassa pana bhangafianassa paripakkakale sabbesath arammana-
arammananikabhutanam sankharanam bhangam eva disva bhayakaradi-
sahitini bhayatupatthanadi-fanani anukkamena uppajjanti. Tattha
yatha - pakatarammanassa ca tadarammana - vipassanacittassa ca’ti dvin-
narm dvinnarh dhammanarh khane khage bhijjanarmm disva “‘atite pi
sankharagatarh evameva bhijjittha, anagate pi evameva bhijjissati,
etarahi pi bhijjati”ti anumanato pi #atva yatha-pakatarh sankhara-
dhammam sallakkhentass’eva yogino te sankhara bhayitabbakarena
upatthahanti, tato yeva c’esa sallakkhento yeva “bhayitabba vat’ime
sankhara”ti pajanati. Evath bhayitabbabhivena pajananath bhayatu-
patthana - figham npama. Bhayafianan’ti pi etass’eva namatm. Tada
c’assa cittam pi bhayakarasahitartn anithath viya hoti.

7. Adinavae -#ana

Bhayafianena pan’assa bhayitabban’ti passitva nirantararm sallak-
khentassa na cirass’eva adinava-fignamn nama uppajjati. Etasmim hi
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uppanne sallakkhita - irammanesu ca sallakkhana - cittesu ca manasikata - ES)
bhavadisu ca’ti sabbattha sabbe sankhara nirasa niroja nirassada hutva
upatthahanti. Ten’esa tada dukkham eva nirassadam eva adinavam
-eva passati. Ten’ev’etarn adTnava- fianarh nama.

8.Nibbida - fiana

Evarmn pan’assa sankharesu adinavam passato sadinavesu tesu
cittarh nabhiramati, ekantena nibbindati. Tada hi’ssa cittath ukkhanthi-
tam viya ca mandabalath viya ca hoti. Tatha pi so vipassanarh na
nikkhipati, nirantararh vipassanto yeva kalarh vitinameti. Ten’eva’etarh
fiatabbarm ‘‘n’etam bhavanayarmn wukkanthanarm, atha kho sankharesu
nibbindanakarasahitath nibbida - #ianam eva’ti. Atho pi’ssa cittarn tada
sampattibhavesu ca’pi ati-ittharammanesu ca’pi pesiyamanam n’eva
tattha ramati, na tattha assadath labhati. Atha kho tarh nibbane yeva
ninnarh  hoti nibbanaponarh nibbanapabbharam. Ten’ev’assa tada
sallakkhananam antarantara evam pi manasikaro jayati ‘“khapne khane
bhijjanadhammanath sabba -sankharanarth vipasamo yeva sukho”ti.

9. Muficitukamyata - fiana

Imind pan’assa nibbida -fanena sallakkhite sallakkhite nibbin-
dantassa te sankhare muficitukamar, tehi va muccitukamarh cittam
uppajjati, Tena sampayuttarn Ranarh muficitukamyata - figham nama.
Tada hi'ssa kaye "nanavidha ca dukkha vedana, ekekasmim ca iriyapathe
ciram atthatukamata  yebhuyyena patubhavanti. Etasu pana
apatubhatasu pi sankharanam anassasikabhavo sutthutaram pakato
yeva hoti. Ten’esa sallakkhananam antarantara evam pi pattheti
“yan -nun’ahath ito khippam eva mucceyyan”ti ca ‘‘yin-ntn’zharh
imesarh sankharanarh vapasamatthanath papuneyyan’ti ca, “yan-nin’aham
ime sankhare sabbaso patinissajjeyyan’ti ca. Sallakkhanacittaic’assa
tada sallakkhane sallakkhane sallakkhitarammanato pakkamamanarn
viya (pakkamitva palayitukamarh viya) hoti.

10. Patisankha-figna

Evarh pana sankhare muificitukamo yogi tesath mocanatthaya
tehi ca muccanatthaya puna viriyarh dalhatarath katva te yeva sankhare
sallakkheti, ten’ev’etarn tada pavatta-fanam patisankha -fignam nama.
(Patisankha’ti va puna sallakkhana’ti va puna vipassana’ti va hi etath
atthato -ekarh.) Tada hi’ssa sankharanam anicca - dukkha - anattakara
supakata honti. Tesu pi ca dukkhakaro visesato pakato hoti. Tada pi
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hi’ssa kaye yebhuyyena nanavidha tibba khara katuka dukkha vedanz.
balavatara hutva patubbavanti. Ten’ev’assa sakalo pi namariipakayo
atidukkhamo rogakkhandho viya ca dukkhakkhandho viya ca hutva
khayati. - Ekekasmirh ca iriyapathe ciram thaturh asamatthabhava -
 sankhata akkhamaniyata pi yebhuyyena uppajjati. Tada h’esa ekekasmirmh
Jhi iriyapathe cirarh thaturh na sakkoti, na cirath yeva patisankhari-
tukamo hoti, sankharanam dukkhamabhavassa upatthanam ev’etam.
Evatn patisanikharitukamena pi pana na lahurh lahurh patisankharitabbam,
tasmirn tasmith yeva pana ekeka-iriyipathe niccalena hutva cirataram
thatva sallakkheturh yogo katabbo. Evaihi tam akkhamaniyatam
samatikkamati.

Vipassana - fianamh pan’assa tada balavarh hoti suvisadarh, ten’eva
hi’ssa dvkkha pi vedana upanijjhdya sallakkhiyamana Kkhagen’eva
vilpasammati. Sabbaso aviipasantaya pi pan’assa khane khane pabba -
pabbato bhedo paiiiayati (ekekena sallakkhanena ekekaya khanikaveda-
paya khaya-vayasankhato bhedo pafifiayati, na sammasana-fiana-kale
viya sabhagavedananam pi santatisankhato pabandho pafinayati’ti vattarn
hoti). Dhurath pana anikkhipitvi nirantarath upanijjhiaya sallakkhiya-
mana sa na cirass’eva sabbaso vipasammati. Evafihi vipasanta sa
tatha vupasanta’va hoti, na puna uppajjati. Evafica vipassani - fidne
balavante suvisade pi samine yogi na tivattakena tutthacitto hoti.
Ten’assa “‘na me dani vipassana -fianarh visadan™ti pi cittarh uppajjati.
Tam pi pana cittatnh sallakkhanena pajahitva yatha -pakate namartipa~
sankhare nirantaram sallakkhetum eva yogo katabbo.

Evam hi’ssa nirantararn sallakkhentassa minita (vighatikd)- paric-
chedarh va ghatika - paricchedarh va divasa - paricchedarh va atikkan-
takale purima -sallakkhanato pi suvisadataram sallakkhanam pavattati,
Tada h'esa sabbam pi dvkkharh vedanarh ca iriyapathanarth akkhama-
niyatafica vipassana - idnasmith avisadan’ti pavatta-eittafica samatikkamati.
Sallakkhanaiic’assa sighatararn sighatarath pavattati. Sallakkhane sal-
lakkhage ca tinnam aniccadi-lakkhananarm  afifiatarath  suvisadarh
pajanati, [Evafic’assa  sighatarath  sighatararh  sallakkhetva tinpar
lakkhananarn afifiatarassa pajananamh balava - patisankha - ianar nama.

11. Sankharupekkha - fiana

Imasmith pana patisankha -fiane paripakke sati yatha - pakate
namarupa - sankhare sayam eva pajanamanam pajanamanath hutva
attana’va attanath vahantath viya santanavasena ( pabandhavasena )
pavattath fianath sankharupekkha -fianam nama,
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0% ‘Tada ln’ssa sankharanam upanhanatthaya pl ‘nd kom byapgfd:'
7 katabho atthi, tatha tesah pajananathiya pi. Ekekasmith ' hi sallakkhaqe :
_mtthlte puna sallakkhitabbara arammagath . sayam eva - upatthati.
Vipassana - fiagafica tarh sayam eva sallakkhetva pajanati. Yogina na o
koci byaparo kitabbo viya hoti.

Yathi ca pubbe sankharanam bhangadassanena bhayaiagato
"p'atthﬁya bhayakiaro ca adinavadassanafica nibbidakaro ca muificituka-
~ mata ca yatha-laddha-fanena asantutthata ca uppajjittha, na tatha
idani sighataram sighatararh bhijjantanarm sankharanar bhangam
passato pi te uppajjanti. Dukkhaya vedanaya uppajjamanaya pi na
domanassarh uppajjati, khamiturh asamatthata pi natthi. Yebhuyyena
pan’assa yogino tada dukkha vedani sabbaso vipasanti yeva hoti (na.
' uppajjati’ti vuttam hoti). Bhayitabbarh va socitabbath va cintentassapi
neva bhayam va na soko va uppajjati. Idam tava sankharupekkhayarn
bhayassa vippahanam. ) '

* Yatha ca pubbe udayabbayananakale vipassaniya visadabhavath
~ missaya balavasomanassath uppajji, na tatha idani sankharupekkhaya
atisantasukhumasuvisadabbavarm pi nissaya tarh uppajjati. Somanassa- -
samvattanikani ittharammanani passantassa’pi anubhuiijitabba sampattiyo -
- manasikarontassa’pi na balavasomanassath uppajjati. Idam sankharu-
pekkhayam nandiya vippahanam.

Yam yam chasu dvaresu apatham agatarn arammanarh itthafm
va hotu apitthath va, tam tarh arajjanto adussanto samam eva’

sallakkhetva pajanati (pajananamattam eva hotr'ti vuttarn hoti. Ayam

sankharupekkhaya ajjhupekkhanabhavo.

Idam eva hi gupanga-ttayarn sandhdya Visuddhimagge vuttarh
“Bhayaiica nandifica vippahaya sabbasankharesu udasino hoti majjhatto”ti. -

“Idani puna pi dalharh sallakkhemi’ti puna vayamantassa pana 5

" na ciram yeva sallakkhanath pagupnath hutva attana'va attanarm vahantath

viya hoti, Tato patthaya yogina na koci byaparo katabbo atthi.

Byapararh akarontassa pi sallakkhanarh santanavasena (pabandhavasena) '
_cirarh pavattati yeva, dvattighatikakalam pi nirantarath pavattat’eva.
Ayam sankharupekkhaya santitthanabhavo, yarm sandhaya Patisambhi-
damagge vuttath “Santitthana panifia sankharupekkhasu fanan” ti. Tad

- eva Visuddhimagga - mahatikayam “fanassa santanavasena pavattim
sandhay’aha”ti vangitam. :
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-tam na ciragh yeva sallakkhitabbah - . arammagarn paccagantva puna pi
muantaram gallakkheti yeva.  “Yarh sandhaya ‘yattam “patll!yatl pati-
kutatl pativattati na sampasariyati’ti. !

12. Vutthanagamint - vi passm&ﬁéqa

Evam assa anekagunanisarhsinubhavasampannena sankharupekkha-
fianena yathopatthite sankhare sallakkhentassa yada tam faparh
paripakkarh hoti tikkhat strath suvisadarh sikhapattarn, tada tarm (fianam)

_ yathopatthitarh sankhararh sallakkhetva bhangadassanen’eva aniccato va
_? <N pajanati dukkhato va pajanati anattato va pajanati. Evarm imesu tisu’
' -lakkhanesu ekena lakkhanena suparisuddharn pajanantarh yarh suvisa-

datarath sallakkhapath sighath sigharn patubhavati dvattikkhatturh va .
taduttari va. Ayath vutthanagaminl - vipassana nama.

Ath’assa imissa vofthanagiminiya pacchimabhiitassa sallakkhana-
cittassa anantararh yogino cittarh sabbasankhara -nirodha- sankhatarn
nibbanarh pakkhandati, ten’assa tada sabbasafkharanam nirodhasankhato

- Vipasamo’va pannayati.

G Ettha hi nibbana-sacchikaranakaro bahiisu sattesu evarn dassito
: “dhammacakkhurh udapadi; yarh kifici samudayadhammarh sabbarh tarn
nirodhadhamman”ti. Ettha ca nirodhadhamman’ti imina sabbesam
samudayadhammanarh sankharinarmn nirodhassa vapasamassa sacchika-
ragakaro dassito.

Milindapafihappakarane pi evam vaitath ““tassa tarh cittam
aparapararh manasikaroto pavattath samatikkamitva appavattath okkamati.
 Appavattarh anuppatto maharaja sammapatipanno nibbanarh sacchikaroti’ti
©  vuccati”ti. Etth’ayam adhippayo: nibbanasacchikatukamena yogina chasu
i dvaresu yatha-pakatarn namariparn sallakkhapavasena aparaparath
.. ~manasikatabbarh. Evath assa manasikaroto yav'anuloma tarh manasi-
karasankhatam sallakkhagpacittarh khane khane (nadisoto viya abbocchin-

'~ nath punappunath pavattanato) pavattasankhate namaripasanikharadhamme
" yeva patati. Pacchimakidle pana tasmith pavatte apatitva tarm samatik-
kamitva (pavattasankhatassa namartpasankhdrassa ujupatipakkhabhiitam)
appavattah okkamati, appavattarh anuppattarn hoti (sankharipasama-
_ﬁaﬁkhitarh nirodhatm okkantath viya pattarn hoti’ti vuttarn hoti). Evam
pubbe yeva udayabbayaiianadina silavisuddhi - cittavisuddhi-ditthivisuddhi -
adind pi vi samma aviparitatn patipanno hutvi (tassa appavattarn
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okkantaclttassa vasena) appavattam anuppatto yog! mb%an?am sacchiv’

“karoti, nibbanath paccakkham karotl, paccakk\hato passatl nama’n 5

“voccati’ti. 5
‘13.  Anuloma - fiana

Tattha ca vutthanagaminiya vipassanaya pacchimarh sallakkhana-" S
‘Hagath anuloma - fignam nama. Idar patipada - Aanadassana - visuddhiya
pariyosanath,

. 14. Gotrahbha - igna S

' Tadanantaram sankharanirodhabhute visankhate nibbane pathamash = °
patitatb viya patubhutatn fanath gotrabhu-fianass nama.

VIl. Nanadassana - visuddhi | _ i
15. Magga-fiana

Tadanantararh tasmirm yeva sankharanirodhabhiite visankhare
nibbane titthantath Ranat magga-fianam, yat fanadassana-visuddhi’ti
pi vuccati. '

' 16. Phala-fiana

Tadanantarath tasmirh yeva sankharanirodhabhate visankhare nibbane
tath sadisakarena pavattarh pacchimabhaga-fanath phala - fiznam nama.- °

17, Paccavekkhana - fiana

Imassa pana gotrabhu-magga-phala-sankhatassa nagattayassa- -
pavattikkhano cirath na hoti, ekassa sallakkhanacittassa viya atiparittara - |~
khanamattam hoti. Tato parath paccavekkhana-fignam uppajjati. Tena
ca paccavekkhana -fianena pubbe sigharn sighar sallakkhetva vuttha- .-
nagaminiya #agatabhavaiica pacchimasallakkhanassa anantaramm magga- ~—
cittassa nirodhe pakkhandanafica pajanati. Esa magga - paccavekkhana
nama,

Maggassa ca paccavekkhapdya ca vemajjhakale nirodhe yeva
“thitabhavaiica pajanati. Esa phala-paccavekkhana nama.

Idan’eva viditairammanassa sabbasankhara-sufifataiica pajanati.
Esa nibbana - paccavekkhana nama.

Vuttaiihetarn Visuddhimagge, “‘Imina vat’harh maggena agato’ti
maggam paccavekkhati. Ayath me anisathso laddho’ti phalath paoéa- '
vekkhati. Ayam me dhammo arammanato patividdho’ti amatam
nibbanam paccavekkhati’ti.
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"_'_-esapaccgvekkaga pana kesanc: hotl, ke&aﬁ(:l na hou. T .
Tato param pi pan’esa yatha -pakatarh npamarupath sallakkhetr o
,yeya. ‘Sallakkhentassa pi cassa tatn namartpath thilath thulam butva:-

-

: paﬁﬁayatl. na pubbe sankharupekkha fianakile viya sukhumath, Kasma’ti - s

~ ce, tada pavattananassa udayabbayafianabhavato. Ariya - puggalanam hi
* ~ vipassantanarh pathamam udayabbayauanam eva uppajjatr'ti ayam

“ettha dhammata’ti, :
i Kesafici pana yoginarh maggaphalato vutthanakile tadanubhava-
*.. saiijata balavatt saddha - sukha - piti - passaddhiyo sakalakayarm ajjhottha-
‘ramana pavattanti. Teha tada kifici pi vipassiturh na sakkonti.

' Viriyatm dalbarh katva vipassanta pi khanato visurh visuth paricchinditva

spvisadam pajanituth na sakkonti yeva. Balavavegena pana pavattamanath
piti - passaddhi -sukbam eva anubhavamana titthanti. Balavasaddhaya
‘C’assa atipasanpah cittarh pi ekaghatika - dvighatikadi - kalath nirantarath
" pavattati. Tepa ca cittena atipasanne sa-obhase ajatdkasasadise thane
tittfiamana viya honti. Tada -uppannafica pasannacitta-sahitafm piti-
sukham yogino evarh pasathsanti “Na vata me ito pubbe evaripam
. svkhath ekavaram pi anubhuta-pubbarm ditthapubbafica” ti. Dvatti-
- ghatikatikkantakale pana ta saddha -sukha- piti-passaddhiyo tanuka
honti, tena te tada yatha- pakatarh namaripath sallakkhetum pi visuth
.. visuth paricchinditva suvisadarh pajanitum pi sakkonti yeva. Pathamarh
~ tada pi udayabbaya-fiapam eva uppajjati. '

18. Phalasamapatti

Evath sallakkhentassa pana vipassanafianar anukkamena uggantva
pa ciram eva puna pi sankharupekkhabhiavarh papupati. Tada pana
samadhibale aparipunne sankharupekkhia yeva punappunath pavattati.
“Tasmith pana paripunne ‘pathamamaggaphalam eva sandhaya vipas-
saptassa’ sotapatti- phalacittam eva phalasamapattivasena sankhara-
. ‘nirodharh papupati. Tassa pavatti ca pubbe maggavithiyath magga-
phalacittanam pavattiya ekasadisa yeva. Kevalarh pan’ettha phala-
samapattiya ciram pi thaturh samatthabhavo yeva viseso.

Imissa pana phalasamipaitiya punappunafica papunatthaya, -
slgham sighath ca papunatthaya, pattakile c’assa ciratthitatthaya
- (pafica-minitakalath va dasa-pannarasa - tithsa - minitakalath va eka-

N ghatikadikalatm va thitatthaya) “evarh hotu evarn hotu”ti adhitthaya

adhitthaya pi yogo katabbo.

Phalasamapattiyd samapajjanatthaya hi yogarh karontassa
pathamarh udayabbaya - fidnath uppa;,]at:. Tato anukkamena uggantva
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na ciram eva sankharupekkha - fidnath uppajjati. (Kataparicayakale™ pana_
catupaficavaramattarn sallakkhagena pi sankharupekkha -fianarm wup-
pajjati yeva.) Tato samadhibale paripunge punappunam pi phalacittarh
nirodhe ﬁhalasamipanivasena appeti. Kassaci pana cankamantassa pi
bhuiijantassa pi kadaci appeti yeva. Yatha - paricchinnakalam pi samapatti
titthati yeva. Samapajjanakkhane pan’assa cittara sankhara - nirodhe
yeva titthati, tato sfilarh kifici pi pa vijanati.

19. Uparimagga - bhavana

Evam phalasamapattiyath paricayam katva uparimaggaphalanam
pi atthaya adhitthahitva yogo katabbo, Tad-atthaya yogarh katukamena
kim katabban’ti? Pubbe viya chasu dvaresu sallakkhanam eva katabbam.

Tasma tena attano chasu dvaresu yatha- pakatarn namarmparn
sallakkhetabbarh. Sallakkhento c’esa pathamath udayabbayananavatthayarn
thulathalam pi sankbaradhammarn passati asamahitam pi cittam.
Ayanhi vparimaggabbavana phalasamapatti-vipassana viya sukara na
hoti, abhinavam bbavetabba -vipassanabhavato thokarm dukkara hoti,
na pana pathamarambhakale viya atidukkara. Ekahamattenapi eka-
ghatikamattenapi sankharupekkha-fianath papuniturnh sakkoti yeva.
Idai’cettha vacaparn patitikkhapaiifianam sadhunika - neyyapuggallanam
yebhuyyapavattirn nissdya anumanavasena tadise yeva puggale sandhaya
vuttath. Sankharupekkharh patva pi pan’assa indriyesu aparipakkesu
sa yeva sankharupekkhd punappunarm pavattati. Yadi pi hi agataphalo
attano adhigataphalath ekaghatika-abbhantare pi anekavararh samapajjitum
sekkoti, uparimaggam pan’esa aparipakkindriyo ekaha-dviha- tihadihi
pi papunituth na tava sakkoti, sankharupekkhiyam eva titthati.
Sace pan’esa tada attano adhigataphalassa papugpanatthaya cittarh
abhinihareyya, dvattiminitamattenapi tam papuneyya.

Indriyesu pana paripakkesu uparimaggatthaya vipassantassa sikha-
patta - sankharupekkhanantarath pubbe viya sanulomath sagotrabhu
uparimaggaphalam pi uppajjati yeva, tato paramm paccavekkhanadini
purimasadisan’eva. Yava arahatta pi avaseso vipassananayo ca fianapatipati
ca vuttanayanusaren’eva sakka fiaturh, tasma npa ito pararn vittharayama’'ti.

* *
*

Ayaihi visuddhi-fiana - katha yoginam sukhena avabujjhanatthaya
sankhepato yeva likhita, na pana vittharato paripunnarn katva. Bahiisu
ca thapesu paligatim pi ananougantva punaruttadi-dosasahitani pi
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4\ vacanani pakkhipitva suviiifieyya - nayen’eva likhita. Tasthi na ettha
doso avalokitabbo aparipunnataya va paligatiya va. Attho yeva pana

sutthu manasikatabbo vidifiohi’ti idath mama satuppada - vacanarm.

-~

Kificap'ayarn adhigata - visesanam atthaya kata’ti adito’va dassita,
tatha p’imam afifie pi ce olokeyyum, tesarn atthaya ayarh mama asirhsana:

Yatha hi atimanoharam pi manufifiath rasavantar ojavantam
khadaniyarth samar khaditva eva suviffieyyarn hoti, na akhaditva,
evam eva ettha vuttarn sabbam pi fapappavattih samarh paccakkhato
disva eva sufthu fiaturn. sakkupeyya, na paccakkhato adisva. Tasma
etissa nibbematika - jananabhiimith papunantu sadhavo’ti (yatha papunati
tatha patipajjanta’ti vuttarn hoti.)

Nigamanam
Ya visuddhi-fina-kathi marammabhasiya sagkhata
appassutanatn atthaya ditthadhammana yoginarh,

Mahasi-nama therena vipassananayafiiuna
sa yeva palibhasiya ten’eva parivattita’ti.

Visuddhi-fiana-katha nitthita
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