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About the DG MB. ... ..

Lare 18 the birth of a dedlummlhm world. So rare too, is the
opportunity to listen to his Dhamma. This conviction has inspired
many a devoted Buddhist to cherish the Dhamma as something
extremely precious.

The Buddha has declared that salutary friendship (Kalyana-

mittati) is dﬂMﬂml synonymous with his dispensation. The gift-of-

ﬂjhﬂumm 18 the hat rooulds the mwmﬁh»fﬂhhrﬂﬂwmﬂm%mﬁnﬂﬂ%mmnmum
1HN“WRWNHIMNPWMIW LWW|HENI%m]W”H|E\ eitis price-less.

[t is in this spirit that the D.GM.B, launched its Dhanuna-diana
oY tin 1997. Many a parched traveller on the ¢ - path has had
a refreshing drink of the nectar of Dhamma free of charge ever since.
Many an enthusiastic benevolent heart seized the opportunity to
participate in a genuine act of Dharnmadina.

." |[ 5 QVET ‘\,‘ { ’t NI N \[!J‘
m\n the air and the

WWWHM%WPHHWWMWM for things that sport a price-tag
it comes free to us, necessarily worthless? What :
RMMMMMHJ

It 15 in point of merit Hnulhﬂmﬂ
[NMWM“MMJIM\lmmelﬂuMnWM. nse
Wwﬂmwm;”WMH'WHWKWIMHldzuwmaLuthﬂWWHmvhmﬁﬂf" e ate:
erdinary gift of food or drink. For the n udpmwwjnwwwdﬁnmwmeMmmHm
for everanunfailing source of altruistic joy.

All enquiries regarding participation in this Dhammadina should

be addressed to:-

Mr.G.T.Bandara
T%rhﬁﬂhmgLMh;MhHw
Rovyal Instity , Haveloclk

Road,

Y0564
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PREFACIE

(To the First Edition)

Insight meditation paves the way to that penetrative wisdom
which delivers the mind from bondage to Sarhsdra. This
bondage often baffles the thinker Mwmuwm”MMwmmuM,m'VMMMnum
the 1 mmmM»km»Mum o take up 1o break it. Percepts are subtly
etusive and concepis are ( AM.M|1|MPMMMHWP ?w»1mw*”rmﬁ';Mmemmme
hmm1mmﬁumvvlrwmmwwmIMan1uwﬂumuM this bondage, going the
Buddha's Middle Way.

The present sermon, based on a verse from the "Section on the
Wise' in the Dhammapada, might drop some helpful hints for
HmﬂimmighﬂMM&MHHNKWU&HMTMHM@M%WL%Hwﬁh]mwhwﬂﬂlmFWMLMme
artention - alone, apart, untiring. lhw‘wnuuwum Sermon in
Sinhala was cassetted at the request of Venerable Navagamuve
Sugunasira Thera during my stay at Meetirigala Nissarana
Vanaya. [t touches upon the progressive st tages in Insight
Meditation and the last four of the 16 steps. Humwmupmmunmm
meditation, while drawing upon the implications of the
[Dhammapada verse.

N

This sermon has now been publishe mhlln.numlrwh m1hn|1lm“||uh“
"Widasun LU unmhww at the instance of Mr. 1. K”:Mﬁﬁle“L “ub
Trustee, LMM||ﬂHN‘MWﬂMuvmeIlu“'HhW%h%w'Mﬂmyﬂpm'Wlu
TWWTHWWIJWiMH;MMH Venerable Kassapa Thera of \
thmhmhm itiya.

Our

M.‘mwwmm
technical advice and to Ms. Sumie Horiuchi H»llhww ASSISTAnCe
in preparing the manuscript for print,

5.8 DVE, Gaminit

thanks are due to Mr.& M

- Bhikkhu K. ] Mumwumwdu
Wnﬂwwuhuﬂu4MKunwn
Pahan hwwwuwm
Kan Ijl Y~ ";luﬂll b
C r“qhwummu
Sri Lanka
July 1999
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PREFACHE

(To the Second Editior

“Seeing - through™ carries with it the implication that there is a deception to be
seen through. The Buddha has compared consciousness to a magic — show. In
order to overcome the spell of delusion created by the magic - show, one has to
get an insight into its tricks. Consciousness has to be comprehended by
wisdom which is capable of penetrating through the fagade. '

Wisdorn is not an upstart in the scheme of mental training. It is already present
incipiently in ‘manasikira’ or attention -- a leading member of the *‘name” group
in ‘name --and - form’ (ndmariipa). But in complicity with the other members of
the ‘name - group’ (ie, feeling, perception, intention and contact), it keeps the
whole show going in its misguided service to the magician. In that capacicy, itis
nick - named ‘ayoniso - rnanasikica’ or ‘non - radical artention”. It only helps to
conceal | MwhmmvnlﬂnEMMMH‘.mmﬂrwﬂwwmmnm1wmmmmmwﬁnmmmhﬂumhwh

it vuwmmﬂlh=wﬁmm'uﬁmmﬁm%dk to win over this powerful agent of the
magician and persuade him to expose the tricks. It assumed its new role under
the title “yoniso - manasikara” (‘radical - attention’.)

Instead of cleverly manipulating the dark veil of ignorance, now it ook wpon
itself the honest task of exposing the tricks. It thus becarne the rnain ally of the
insight meditator in his atternpt to break through into Wisdom and R £

Until the Buddha discovered this Middle Way, all atternpts at a break throngh
1mmwwnhhmhwmdw&MHM&MMMmMmmMWWMrNHMWWmm»MﬂwmmanMWMmmwmm
and ‘name - and ~ form". Some pitted the body against the mind (self -
WNMHWWWFWWWNMWWWAHHHNHWWMMMM&PMMMLWLHMMWWMfWHMWMHmMMmW
Yet others, like Descart y everything until they returned to
,Mmﬂmhwwmmmmwwmmwmm?hmmwﬁMWMMﬁu ‘I thinl: therefore - am’.

ff.
The insight meditator has to avoid all these extremes. With patience and
perseverance he has to nurture the spark of radical - attention until it grows into
the light of wisdorn.

¥ * [
“Vﬂd“'ﬂhumﬁmﬂhhhm‘ﬁr|”ﬂ‘WﬂmmmmﬂﬂkﬂuﬁtM!MWMM"WWMMNHHHWVMﬁWNEWNMMH
up this Second Edition.

~Bhilddhu K. Napananda

Pothgulgala Aranya
Pwhm1hwnwm

wﬂhw%m
Janwary 2001
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arahato sammisambuddhassa"

" Mamo tassa bhagava

”memmwmmmhmwﬂmmm¢wwnmnmwMMWMWMMWWMﬁmWWMMmMMW

.#"‘I\ N H

ina patinissagge - anupiddya ye raté
MJmmhmmﬂmmmwmwwm

obe parinibbuac'

This is the last verse of the 'Section on the Wise'
(Panditavagga) in the Dhammapada. According to the
4 cormmentary, | WMW‘WWNMM‘WW‘WWWMhMuWMm\MWM
preceding ones, wene ned by the Buoddba at Sivatthi to
Five hundrned wwwmmwww'mmrwm.m:mwnmmmm.mmwwwuwmuw altain to the
Fruits of the Path (maggaphal
examination of the key-words of this verse, would reveal some

very important facts fior our mewmmmhmermmeMummmwm

Dhammapad

preac

NWWWNMMMW rstamling them. An

The meaning of this verse, simply statec
like this: "Yesariy, sambodhi

, would be something
angesu - sarmrd cittarh subh
- Whose mind is well developed in the |
ment, and moreover -

Avitarn’
Jactors of Enlighten-

'Adiina

nissagge - anupddiya ye ratd' - who delight in
takin Mwmwummﬂpwwmmw ip without grasping.

The word-order would be: ‘anupadiya dddna patinissagge ratd
not grasping they delig

ht in taking up and giving
‘anupidiya’ means 'not grasping'.

\l
J

Khindsavi jutimantd - olce parinibbuti' - those radiant
cankerless (or influx-fr w"b‘mw'w are e m||np*u*

ned or grown cool
in this very world, here and now.



This is the HnWﬂHmwwmwgwﬂ%mwwmwt "Yesarih sarnbodhi

““&mﬁw--,ﬂmrululuwmm" subhfivitari'. At the very outset, it 15

mentioned that one .IWMMd.hM$ImmM|Mm|dhwﬂﬂmﬂm developed

lﬁmwﬂwﬂ‘thWWW%HMu‘wwﬂ

stage in med at is to sav, his mind has

“nlightenment, The seven Factors

developed in the Factors ¢

of E

WWNiwhmmwwwnMLM$:H«MﬂWﬂhmchwmﬂmwmmlﬁtwwmiwn%LMHJMHHNM
oy [ i

m%@ﬂﬂmmmwwnwHWW1wmwwmmmmﬂEMMmuuwﬁbv 7 Requisites of

mmmﬂ@ﬁﬂhww WMWHHH1WweﬁWM"WWmmmeHQMWuwfﬂﬂMmWhMWr*wlnm
the four satipatthiina) and then the four Right Endeavours

memmwwwmm“muwmmawwﬂthwm|ﬁmu%mmrM“MM%MV|ﬂmmmmma

mh%ﬂthmmmh:MmﬂthmmWWMtﬁMWEWMmMMWWH{pmﬂlNNMWHWHM:M he

five Powers (pancabala).

1e Factors of
itator,
.mmmﬂﬁwmﬁmeHWImmr%Mmﬁmmmmmmmttmmmmmmwwnmmm

‘When HMWN,mlw‘NWJlHLMlV&”W’MMWHHTpWﬁWW

 Enlightenment are also thereby

sveloped in the medi

thmllMIWM¢m
the Buddha
in enurnerating these Requisites of Enlightenment. 1t does not

follows a certain order. There is a certain proceclure

mwmmmﬂwaﬁmmm&tmmxMH«MwmﬂwwuuMHf”w t category first and then

after a time the next category and so on. But still there s a

MkﬂNMﬂﬂWHM\HNl%WW\WWFMMWHﬂﬂm~1MMMWMKHNN!V‘MNIIlﬂhw Ty

say.

One's mind is well developed in the Factors of Enlightenment
when one reaches a stage at which those factors are lined up in
a direct order. Nnnnmif  certain lining up in one's mind. These
fulness), dha
tﬂh*mwumlu nergy), piti (joy), passaddhi (calm or
hi

mma-vice LYy el l\ inve ‘wll!"‘:!\\l lon

factors are 'satl' (rning

of mind-objec

tranquillity), sam@dhi (concentration), and upekk
(equanimity). These are the seven Factors of Enlightenment.



Out of these seven, the first is sati - mindfulness. In
uwmem.memlﬁmwmzwwwwumhwuwwm&mmumamwﬁﬂmmmmMm;mwmwmmmm
It is wl

ien mindfulness is purified that one comes 1o see the
mind-objects clearly, which is called "dhammavicaya' or

investigation of mind-objects. That is to say, one sees to a
certain extent, the mind-objects as they are. Then the mind is

mwwﬂwm

The mind awakens when one wwwﬁIWMMWMWWMmem'ﬂMHMﬂyu
ad, the skilful
and the unskilful so that one can do what is necessary with
those mental states. That is to say, the skilful ones have to be
developed and the unskilful ones have to be abandoned. The

Thereby one is able 10 recognize the good and b

knowl

edge of the means of deing this, is available through
dhammavicaya' or the investigation of mind-objects and that as

we stated earlier, 18 made available through mindfulness. With

the understanding acquired through 'dhammavicaya’ one puts

teavour - 10 dewve

forth energy-right eng lop the skilful and to
ﬂhﬂﬂdﬁWhMMiMﬂmkHWUﬂﬁmmwﬂmWTMHWNMHWﬂMHMiHImmtWMWd]ﬁMNQW

of Enlightenment - the Pl

olication of energy or 'viriya'. Thus,

MWﬂMﬂwmwwwmmMmmwwﬂmmwﬂmyazwmﬂw%Mymv

As one puts forth energy, there arises joy, for, it is said:

‘draddhaviriyassa uppe To one who has

jjaci piti nir@roisd"
started H”1WH!IW%H|IMH;WW there arises a kind of spiritual joy

1 has nothing to do with the material. Thus one attains a

whic
mmwmmAMHmumﬁmﬁﬂmwwummfmmrwmyW%mﬁMMMtwmmeﬁfmmhwhm
right endeavour. The meditator, well knowing that this joy is
not the end of his endeavour, subdues it and attains to a calm or
tranquillity whic!

h 15 called "passaddhi’,

|.Sila Sutta, Bojjhanga Sarmyutta, 5.N.V.68 (P.T.5)

£



Through that calm or tranquillity, which is both physical and
mental, he attains to a certain state of bliss which brings in its
mwmmﬂﬂmMHMHNTwHﬂmLWJWWWfWUN&ﬂNMWMNWMMMIWWHWMNL'mwwm 1S

e for, and so the meditator makes use of
equanimity to stabilize his gains. The purpose of equanimity is

nothing more to struggl

to preserve the concentration one has attained. Also, this
equanimity, as the culmination of the development of these
Factors of Enlightenment, i.e., as the last of the seven factors,
is nearer wisdom., The word 'sambojjhanga’ means factor of

enlightenment' (sambodhi + anga) and when the word

'sambodhi' is taken into consideration, it gives the idea of

understanding or knowledge. It does not mean Buddhahood

alone, but even arahanthood. So the lining up of these Factors
of Enlightenment is for the purpose of understanding or
ledge. The factor that is nearest to understanding 18

equanimity. [t is when one has reache

know

1 an equanimous state of
mind that one can see things as they are. And in order to see
things as they are, one has to have concentration or one-

¢ mentioned, Le., 'sam@dhi'. It is

for the attainment of this concentration that the

factors beginning with mindfulness are macle use of.
el

pointedness. That also is alread:
wreceding

When analysed thus, we see that there is a certain systern - an
orcer - in the enumeration of these Factors of Enlightenment,
T

the very start, one finds it

sing them. That is to say, at

hmwwﬁmznﬁw;mwmimwwwmwuwfmmmL

ifficult to develop these Factors of

'MWHWﬁwwmwmvnwmmlm‘mum~wlﬁm"hwmﬂHMMMww name’

bE

..... « 1 |

'sadch@’, 'viriya', 'sati’, 'sarniidhi’ and

' paiiii
rmmmeMwwxm,mmmmmmmwmhmlmmd'wmwmmwm“MWMW1mmmemmmlmmm@

- faith, energy,

i

ities also, one sees a certain order. There is a certain

five fa



srnent. One has to balance
faith with wiscorm and energy with

balancing necessary in their develo

3ﬂmmmwwmmﬂﬁwm In that
= and fulfills the
yee, [ts function is 10 MMLWWlemWKWWWTWWHM" faith and

"ﬁMwaum:wmwmﬂmnnmmﬂv-umm

context, min
pur

WWMMWW 1, energy and concentration. Now in this context,

indfulness comes to the forefront. It is the leader. Even as the

leader, mindfulness fulfills a very important function. That,

again, is the question of balancing. It marshals t

he other factors

into a perfect line-up. Just as in the case of the faculties

rmindfulness stands in the middle and orders the other faculties,
here too it comes to the forefront and rmars]
that are behind it. The thre
piti have a tendency to lean towards restlessness. They are on
the side of restlessness. When they
that sid
are three others which have a tendency to lean towards

hals those factors

e factors, dhamemavicaya, viriya and

lappen to lean too much to
g, mindfulness orders them to straighten up. Then there

laziness, inertia or inactivity. Those three factors are passaddhi,

samidhi, upeklkhi - vanquillity, concentration and equanimity.
WWWWHWITMQMEW%E]EMHﬁHﬂ too much to that side, then also
ndfulness orders them te straighten up.

Thus among the Factors of Enlightenment also, mindfulness
fulfills the function wwmmmrkm‘w.htnmwwhmm:mulimmm:mmt%umy
lined-up with this type of training, t

hat one can say one's mind
has attained a developed stage in the Enlightenroent Factors.

At this developed stage of the Factors of Enlightenment in

perfect line-up, when one looks at mindfulness one can directly
see equanimity. The other factors are not so prominent because

they have already fulfilled their respective functions. Now, al



this stage, when one applies mindfulness, equanimity is present
there immediately. One can see that together with mindfulness
there is also that one-pointedness characteristic of
concentration. And in that one-pointed state there is also
kb
and ‘ekaggati'. When one directs these two factors, one can

¢wquwnMan"pwmmmM:“wulhwwmawwlﬁwmr|ww|ﬂhmmwmrmlmmd

understand the nature of things.

lied meditative
attention, | mwud}buumvu'urnuM4|ﬂ ('rmanasikira’). Though the

Directing these two factors is what is ca

same term 'mental-noting' or 'manasikéra' is used throughout

the instructions on unnuWMfHWW'hﬂwnwm there is a need to

redefine the term as one progresses in one's meditation. At the

outset this mental noting is rather gross. One has to start from.
where one stands. So, the usual instructions in Insight
Meditation would imply a mode of attending that goes shghtly

MmmmwwthMIWW:WMHWmmﬁmmmmdww!rnm%m:mmmmihﬂm;mmuﬂmmllw
‘ E | Y
hi

nidnubyatijanaggahl’, one does not grasp at a sign or its details

the basic instruction on sense-restraint, 'na nimittaggi

in what is seen, heard and so forth. Instead, one summarily
disrnisses the visual object after mentally noting it as "form’,
form'. Also, in the case of sound, one just notes it as ‘sound’

'sound’, without going | into details. This is the mode of mental-

nmﬁwmmmmmwnmmmmmm_mtfhﬂmmwy«MMﬁwL

Rut in this mode of mental noting there are certain gross

HMMMumrm One becomes aware of these as one progresses in

nsight meditation. One becomes aware that in this type of

HMNHH|%NMIH;ﬁHSWﬂTMMﬂWmWMJNMTEMMMM“WWMMMwwgmww

presupposes an object. That is to say, these things get object-



status by the very fact of mental-attention. Of course, in order
to attend there has to be an object. But as one goes deeper in
MWMRWH|mmmumwmmm‘mmeWWWMmm'WWm:mmﬁw

ject by definition is
what ong grasps (drammana) - what one hangs on to
(Alambana).

Wherever there 1s grasping, there is ignorance present.

Grasping is something that leads to the perpetuation of

ﬁMHm%MMMnﬂﬂwtﬂﬁlhm “mwmwmhhm&ﬂkkrﬂ.uwmmuhhm

phrase

ipada®™ wmplies, there 15 a gradual train]

&ngwmdmmﬂmmmww «W.mu nm,mlpwmdmmdgmmmumn|me:wmmhﬂﬂuwm
attention as well. So it is by stages that one arrives at this

realization. At the preliminary stage, one avoids the usual

mode of attention in the world such as 'woman', ‘woman’, ‘man’

2]

‘man’ in the case of a visual object, thus dispensing with those

ich lead to various unskilful states of mind and

uh'ulh'WVn
attends to those visual objects in such a way as not to
encourage those unskilful mental states. S0 one Is content with

attending to those visual or auditory objects as 'form' or 'sound'.

However, as one proceeds in Insight Meditation, one comes to
reflect that in this mode of attention, there is present a certain

tlusion - a wrong notion one has been cherishing throughout

'sarnsdra’. That is, the concept of two ends and a middle. When

one notes a visual object as 'a form' and an auditory object as 'a
farm,
the ear and the sound. So thereby one is perpetuating the

sound’, there 1s a kind of bifurcation between the eye anc

illusion, the wrong notion, of two ends. Wherever there are the
two ends, there is also the middle. In short, this way of mental

2. Gapakamoggalldna Sutta, M.N. L



noting leaves room for a subject-object relationship. There is
=ditator on one side, whoever it may be, and there is the

object that comes to his mind; and he attends to it as an object,

even though he may not go into its details. Now the meditator
barrier as well, He has to break this

has to break through this
bondage. Why?

[n the case of 'safifid’ or perception, there are the six kinds of
percepts - riipa saiifid, sadda-safiiid, gandhasaniid, rasa safifi,

photthabba saiifia, dhamma saiitid (i.e., the percepts of form,

sound, smell, taste, touch and idea). These are the six objects of
the senses. The Buddha has compared the aggregate of

perception to a mirage. Mow, if perception is a mir

Mﬂ'W*MMum

riipa-safitid’ or a visual percept? That also rmust be a mirage.

What about 'sadda saiifidi'? What | bmmﬁkhw.umi“wrWK"” cept or
hat strikes the ear? That too must t

wh e @ mirage. Though it is
not something that one sees with the eye, it has the nature of a

mirage.

To take as real what is of a mirage-nature, is a delusion. It is

something that leads to a delusion. 1t is an illusion that leads to

a delusion. In order to understand deeply this mirage-nature in

|

SENSOI

| way of

perception, there is a need for a more refinec

mental attending. So the meditator, instead of attending to thes:
mb&mﬂm&mn%hmwﬁthmwntw wmumdv‘mmmmﬂWrwmww&mmmmwmeﬂmmr

and notes them as 'seeing’ or hearing’. Now he attends to these
:mmn&m»pﬂwwwmwmtmwmﬁlwmmww briefly, not allowing the mind to go
far - as 'seeing-seeing', 'hearing-hearing', 'feeling-feeling',
thinking-thinking'.



[ short, the attempt here, is to escape the net of 'santid' or
mmmmmmwﬁﬂmw:mmmlmmvIMHMtu»mwmuﬁf1w»ﬂ%mﬁ1mmm&ﬁwmwmmmwmﬁm_WHm:ﬁMmp

short just at the awareness. This is an attem to escape the net

ee from the duality

of language, the net of logic and also to be fr
of the two ends which involves a middle. Everywhere one is

confronted with a subject-object relationship. There is one who

grasps and something to be grasped. There is a seer and an

object seen, But this way of USI01.

attending leaves room for del

Now, if perception is a rnirage, in order to get at this mirage
nature, one has to be content with attending simply as 'seeing,
seeing'. One way or the other it 1§ just a seeing or just a

hearing. Thereby he stops short at the bare awarenes
hearing, bare feeling and t

He stops

NP

short at the bare seeing, bare h yare
thinking. He does not grant it an object status. He does not
mxmwmmmqumﬁmlmhmmerM$UMmymeMawmm1d_MhtdmwﬁrMngwwin
a name. The purpose of this method of mental noting or

;WWMWHHM%>M&thm«muwﬁmmﬁWW‘uw the conceit 'AM', which the

wmmdhmmwr%mmMmummmmmwﬂthwnﬂmlmwwwuwlWﬂﬁmmwumemmwwwmw

'AM ts "asmi-mina’,

This existence or 'bhava’ is actually a way of measuring.
oF (O rneasure, one has Lo

Existence involves measuring. In ord
have two pegs and this subject-object relationship fulfills this
requirement, There is one who grasps and an object grasped. It
is after driving these two pegs 'down-to-earth’, so to say, that
one starts measuring what is called ‘existence’ or 'bhava’. 5o, it
mﬂmﬂmwwwﬂmmwku|WV“ﬂMWWWmWMWMWH1WHWWWN

In order to eradicate or uproot these pegs, one has to do away



with this- duality or the dichotomy as well as the middle. As
mhmmmhwrnmmﬁMwmmiuvﬂu"wHM’ there are two ends, there is a
middle. The Mﬁ’uulﬂmwviHWMuﬁlmmmmc“ﬂthwmm_Wmm

ish this task, 1s the one

meditator who is poised 1o accomy
hwmmeLMM$Wcrw'h | question.

referred to in the first two

"Yesam sambodhi anges

HmmmmmJMWMMhﬁummmMWMM%ﬂ

ped in actors of Enlighten-

Swhose mind is well develo

mmmﬂﬂﬂ%mzwmmt?ww»Hmmﬁkwwmtutkmmmw&ﬂwm”mummm&

Hdinapatinissagge

anupidiya ye rard

thmtﬂ%&dmﬁghtw1mmimpmywwmleanmewﬂmeMﬁwwwﬁng

e I
1\:!“;, Nis § i

12’ means 'taking up' and | UJHMHWNWWMINN“HI!FWVMWHMM»KW
ra' make a couple

relinquishing. So 'dddna’ and 'pafinisse
kahnglmpiwmﬂngMmgmwmemqumm‘mmthmwm'ﬂmwwmmmmmpHmmmm

‘not grasping .

diina patinissagge ratd’ is the word-order. ‘They,

"Ye anupddiya dd
who without grasping, delight in taking up and giving up.

Here we have something wmwuwnhw1‘wd*wlmn we said above
about the two-ends and the middle. The representatives of the

rwo ends would be Hdina' and 'patinissagga’ - 'taking up' and

'giving up'. Between these two we have 3 Mmﬂduﬂpum or a

grasping. The word for holding on or grasping is '
lHya' is its absolutive form. LWnmmmmmrwmeMJMMLmeﬂﬂmmw

up

th~wwwﬂ'mmmE¥Mmﬂ.%hww‘mmchmwm:' nupdidiya’, the negative -
1e middle -

were are the two-ends and tt

not grasping’, ﬂmwvwwuw

ﬂdlmmmn”ﬁhﬂummmﬂ<wwhm;kmmmmvwnim

only, the middle 15 negat

10 -



ddina-upiidina - patinissagga, taking vp - holding on and

giving up. What comes in the middle is upadina.

This 1s the muddie - the holding on or grasping. Now in this

context, the most important term seerns to be ‘anupidiva’. The

most significant term is ‘not-grasping’. It is because of this not-

grasping' that one takes delight only in the taking up and the

ﬂMdeﬂHW

giving up - 'd

In the case of Insight Meditation, there is a possibility of
delighting only in taking up and giving up, when there is no

grasping in the middle. Where there is no 'upddina’ or

4
| significance of the prefix 'upa’ in this particular

grasping, there is only ‘ddédna’ and 'patinissagga’.

(Jne may note

the special

context.

Let us try to understand this with the help of an illustration.
“i“l e
s

ypose we go to a well. We go to a well for a drink or for a

wash or to bring some water. What do we do there?

WWWM:*W@deHwaWWMW:WHW n keeping the bucket near us, we

ther drink from it or have a wash or may be we pour the
wmwuﬁW'IMMU»mﬁwTMﬂ'wmﬂmﬁdfnnlhrhnﬂ'iW&umumﬂ'wdwh us. After all that,
if there is still some water left, we throw it away, This is what
we do with tr 1.

|w-|

e Ik

1@ water we draw from the

That is, when we want to make use of the water. So the

lfina' - we keep
then we

procedure here is: "iddna’ - we draw water - 'up?

the bucket of water beside us, or hold on 1o it - and

throw away whatever is left over - '‘patinissagga’. This is what
.." ) s oy s

-11 -



we normally do when we are maki ing use of the water we draw
from a well.

*“‘wad ‘m‘mm Mn we do Hnlm”‘mw hwwmm!hw hMMerﬂmmthm
well, draw water and throw it away. ) We draw water and throw

it away. There is only a taking up and a giving up. We do it

Very 4M:4M‘» There is no holding on. We need not meddle
with the bucket so much. We are not thinking of making any

:ypmukmﬂmmﬁ:mﬂmhmzwmHmm.]wmmmmduwwv-um“mmvwaWWwwummm&wv ng the
well empty. Qur purpose is 10 see the well empty - to see the

emptiness of the well.

WMWM%W“WWHHWHiWVHhIMMWMMI‘mwhlmmﬂﬂﬂw messatl’
' Emptied, it will go lightly with you

"Empty this boat, O mc

This is an advice given by the Buddha in the section on the

Monk (Bhikkhu-vagga) in the Dhammapada. In keeping with
this advice, here too the meditator has o do some emnptying. It

is this process of emptying that is signified by the lines, ddina

patinissagge-anupidi

58 vdam'hﬂn

talke up another that

MNow, | I|NM|FWVW'WWNUWh\WHHHAHMH%H\M

is more relevant to our meditation mHﬂ]Whm‘mﬂhﬂ|&M‘ far-reaching

1wwmmﬂMmmﬂmﬁmm“ 1S AL

3

wna’ means breathing in; 'apdna’ means breathing

Anapanasatl
oul. Breathing in and breathing out. This is what we do

PMMN»WW<MWMWMHMMWW

-1 -



Between these two there i1s something rather imperceptible,
something that is overlooked. But that is the very thing which

perpetuates samséiira. Why do we breathe in? We breathe in to
maintain this existence. That is o maintain craving and
the 1n to
preserve this body from destruction and death. There is

ignorance - to perpetuate this samsira. We bre:

gras FMM“i)ﬂWW«!uMhimhummHMWMMWW@WHMW:NHWWMW1WWWmMth.WH

short there is both 'gasping' as well as grasping. Beneath it lies
craving and ignorance. There is supposed o be an 'I' behind

HMHWWM“M‘NdMWW|WR

Breath is the most elementary requirermnent of all beings who

are breathers. There is not simply a breathing in. There is a
holding on to the breath or a grasping. The effort, here, 15 to
hold on to the
T

fake, for instance, the case of a

breath and to make wse of it to do other work.

person who is going to hift a

weight. Why does he draw in a deep breath before lifting the

weight? It is to infuse new life into his boc
means infusing new life into the body.

ly. Breathing in

It is after holdi
meﬂﬁmmmhﬂﬁMymmﬁmMNﬂmthwmmwﬂwmangﬂmmthmmgw«1mw

1z on to the breath that one sets about doing the
ability', 'my strength', 'l can do” and all that sort of thing,

S0, one takes in a breath and holds

; on to it, but he has to let go

of it as well. This letting go happens out of sheer necessity -
per force. To let go of the breath that way, we call 'breathing
out', We MH%M|H“MH'WIWI‘muHP'qulu|]nﬂuwtn"ﬂﬂ mind - to
preserve our life. If i M|umHhWIHHmW|mnﬂwlm breath for

- ever. LLMIHM.MW|UHMF 50

> better, but we can't, Since



we cannot do it, we have to let go of the breath after a while,

whether we like 1t or not,

So then here too we seem (0 have a case of "adina' and

'patinissaga’ - a taking up and a letting -go, at le: ast on the face
of it. There is a stage in 'Andpanasati' at which this insight

last four of the 16 steps in

emerges. If we analyze the
indpinasati meditation taught by the Buddha, we can
understand to some extent the way of emergence of this insight.

These last four have to do with the contemplation of mind-

objects - 'dhammiinupassand’.

They are:

Aniccinupassi assasissamiti sikkhati

sikkhati

Anicciinupassi passasissamiti

Virdginupassi assasissamiti sikkbati

-

Virfigdnupassi passasissamiti sikkhati

amith sikkhati

Nirodh@inupassi assasis

PMMthmmmummwaUAHMWL,mMM|”-m1hnwn

PatinissaggAnupassi assasissimitl sikkhati

ﬂ“nwlwn”wgﬁmmmﬁmmiwm&mmﬂgmmmﬁhEWthmm

Contermplating impermanence, | shall breathe in, so be trains
Conternplating impermanence, | shall breathe out, so he trains

lating detachment t, I shall breathe in, so he trains
I sh

Contemp
Contemplating detachment

all breathe out, so he | IAHM



4
Contemplating cessation, [ shall breathe in, so he trains
shall breathe out, so he trains

Contemplating cessation

Contem MNM‘waﬂlmquldMWPW|l\ﬂmﬂulwmme’lewl]M“HMNMM
Contemplating relinquishment, 1 shall breathe out, so he trains.

M\nwn;:,lhwwwhdu this is a training. What is the purpose of this
training? The purpose is 0 get an nsight 1Nto Impenmanence.
M||n (914] ﬁMM&ﬁmMnmmw:mmWMtMWme,ﬂ<MM|%LMlpww||Muu Chne

breathes in seeing impermanence and one breathes out also

seeing impermanence. Thus the meditator understands the
MwwmmwmwmwwwrmﬁﬂhmanMwwmemwm&'ﬁmwﬂwmw this breathing is

an object lesson in understanding or g paining an insight into

Impenmanence, ﬂhrmﬂmdlwwmm‘WR.“MMLMMMMMNMMIMIMJWVMmMMM

in a breath not for the purpose of kegping himsell alive, not for

1 a lesson

the purpose of continuing in samséra, but just to learr
memnmaim<WHWﬂhw his insight through it. He is making use of
his meditation subject for the purpose of understancding a law

of nature - impermanence. He sees impermanence in the in-

breath as well as in the out-breath.

(3]

What is this impermanence? Summed vp in two words, it is
'udaya' and 'vaya' - arising and passing away. This appears as
the first bud from which grows the tree of insight into
|Wmeunmnmmmm{ﬂk|Hmawmmmmuvmww‘U|Hr|wmnd|wutﬂ the
process of arising and passing away deepens, to that extent the

law of impermanence becomes clear to him. In a meditator

who has developed the Factors of Enlightenment and other

requisites of satipatthdna medi
last four stag

itation, by the time he reaches the
oes in the practice of Anfipdnasati, the insight into

15 -



impermanence is already there to a certain extent. He is we
aware of the process of arising and passing away,

As this contemplation of impermanence deepens, as he sees the
imce"vmnt|w'mecwqﬂ arising and passing away all the more
rapicly, the Jatter aspect, namely the aspect of passing away,
becommw»IMQuﬁ;pumnnnemt!rrhimn.hmm.&alﬂlﬂme sase of one
trying to look at a mark in a rapidly turning wheel, the
meditator becomes more aware of the falling aspect. The rising
aspect becomes less prominent. It is the process of passing
away, the process of destruction, that is more striking to him
oW, '

This gives rise to detachrent and dispassion. One takes in a
breath with craving which is on the side of 'arising'
'samudaya'. In breathing-in, one is dwelling on the arising
aspect, breathing-out is the cessation aspect. These are all
'preparations' - sankhiras. Craving is the regenerator who is
responsible for all these preparations. These preparations are
the result ¢ bf]MSﬁ,dﬁﬁdWﬂiM?ﬂTﬂWTHgL

Now, when the rapid process of destruction and breaking up
memnmﬁsrunmﬁpmmmnmmmm.dmmmv~mnnsnl.1n One sees this as a
trouble, Cne is repelled by it, not attracted. The result of this
dewmummEWMﬂVMﬂkmmnxufnmwhm;ﬂmuwgmmwﬂmru%mﬁﬁ
ponobhavikd'. As craving thins out, the fact of cessation
becomes all the more clear, because it is this very craving that
has been concealing it all the time,

Why do we say that craving is concealing the fact of cessation?

16 -
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Because craving is on the side of "arising." As soon as a
cessation oceurs, craving as the regenerator prompts a re-
arising. As the phrase 't nonobhavi
tatratatriabhinandini™ imp
always out to make
slight and lust, and

of its very nature of taking delight now b

tanha ki nandirdgasahagati

WMmhumwwwwugmmmem|mmwmmmwwmwﬂw

for re-becoming. It is accompanied by

it delights now-here-now-there. Because

o
Ly

ere-now there, craving

says, 'Don't worry about the b
another breath.
prompts, But when dispassion sets in, this tendency to ten

reath that is gone, catch hold of
Take Mm%dmmﬁuwMMMWw}hwmminhﬂermmuM;mmmﬂ

ass and less. 1t 15 reduced, with wa

and prompt becomes |
result,that the cessation aspect becomes more prominent - and

the cestruction. That

with it, the passing away, the breaking-up,
way, one comes to see the cessation of mind-objects also and
that is nirodhinupassani - the conternplation of cessation.,

50 here too we see some order and sequence. From the

contemplation of impermanence to the contemplation of
detachment and from tl

12 contemplation of detachment to the
contemplation of cessation. Now when one sees this process of

carly, one understands how vain and useless

cessation more cl
all these attempts are. Even the process of breathing now
appears to him as a set of vain attempts. With a deep awareness
uﬂwhwwww iy, he now breathes in, simply to breathe out, to let

go - 'patinissagginupassi’. This is the contemplation of

relinquishment which is the sixteenth and
Anipinasati medication,

last step in

The insight developed through &ndipinasati reaches its climax

3. Dhammacakkappavattana Sutta, 8N, V', 421



here. The phenomenon of breathing has now become an object-

lesson in understanding the emptiness and not-self nature of

]

existence. 'Patinissagginupassi assasissami’ - 'Contemplating

elinquishment | 'hd“llhu“lﬂlﬂ even while breathing-in, one

s contemplating ﬂwwmﬂﬂm‘mfﬁywwwg up“ﬁWmm‘Mnmmw;mmnuwmm

arasp it and make use of it. Similarly, 'Patinissagginupassi

passasissimi’. PWWHW%“M\HHWH«HWHIuMWNh’mwvmkltwlnuvwnw he

is contemplating the idea of giving up. 5o we can now revert 10

our simile of the well. Only, in this context, it is not a case of
drawing water but a-drawing in of breath.

One draws in a breath just to let go of it. Here is simply

drawing in and a letting go. One has no idea of holding on to
the breath, to do something with it. . One is simply aware of it

:m&m»wmﬂmmmwmﬁmwmkphmmmmwmwww.ﬂkwmm,m;mm'ﬂ who holds o
MJ$hﬂ?hwmmhﬂM%MNWMMWHﬁm:ﬂmmﬂh#ﬂ‘anmmmwwmmmmﬁmmwmmmmmd
with this bodily frame.

By now, the meditator has passed through the stages of insight

connected with the seeing of breaki

1g-up, fear and peril. With
ﬂW“WﬁﬂﬂMWWWfW1FW%W:HWHWHThJMﬂWNM‘EMﬂtHﬂllW%hMmHW 15 NOW
well poised to let go in order to be free. Breathing, as an

illustration of the natural law of arising and passing away, has

now contributed to a deepening of HMN@WM:MMMN‘MmthWHﬂ

characteristics, 'anicca’ "dukkha’ and 'anattd’ - impermanence,

suffering and not-self.

OQut of the two ends and the middle we earlier spoke about, the
meMHm:MgwﬂﬂﬂMLhy‘mwmmmnmﬂmﬁwmﬁpmmﬂhImm&mhwmmwmmmmt.wm

ds. It is the nuddle that

we are left with simply the two ¢n

18 -



liscrimination between two ends. Now that the

*justifies the ¢

significance of the middle is lost, %wwMWW3wmdﬂammmwMMthme

justification. Now the entire process of breathing is understood
ﬂs‘&iNleWlWWHMPML There is si M|WW.ﬂ|Mu1r”»uMIn‘“ ithing in

ind a breathing out. There is no 'one' that breathes. This, in
t has
rantment - mibbidd' - has

ﬂwmt‘immiwrwmmdhwuhmmmmmﬁihw not-self nature, Whe

happened is that a disgust or a disenc!

been aroused by the insight knowledges relating to destruction,

fear and peril (bhanga, bhaya, ddinava), with the result craving
has lost its sanction. Mwlmmn|:wuwumﬂh. the regenerator, goes out of

action, there is no 'upidana’. There is no grip to grasp.

S0 breathing is now understood simg
(kiiyasani
1. This way, one reaches a depth of insight that is h

y as a bodily preparation

1dra), not as an activity irg by an

>lled and propelled

elpful in
doing away with the 'Asavas’ or influxes which are the net-

abits. The word "Asava’ connotes both

result of one's sarnséric
ﬁmmmmmﬁmﬂmmwmmﬂlhmmHHmmmmwm‘“hmwmmf:Mfulewwﬁwwm habits
and habitual tendencies which we have stored up in the past
and which seek now to influence and infiltrate into our

mwwwWMﬁmmrWM%m_ﬂhwwmﬁw.mermhmwwﬂﬁm‘mlﬂthﬁﬁm:WHMHmﬁTh“]kakWﬁ_im;a

tendency 1o | wuwp and hold on. One grasps and holds on to

sensuality, to views, to rites and rituals and to the assertion of a
'\ || |I ‘[

All these are modes of habitual grasping. It is the release from

this habitual grasping that brings about the extinction of the

influxes. The three influxes are, kiimisavi', 'bhavisava' and
Twwwmwwvﬁh‘hm“'meﬂwﬁhwwwumﬂ

lating to sensuality, existence
and ignorance. 'Khindsava' is the term for the arahant who he

o 'w--
- ]
am



W

have reached that

bl

actinguished these influxes. The arah:
state by giving up grasping and that is why we sometimes

mwmm:qmqu¢|IM'-1um‘_”&wwummmmwmmNMuwwn1nnnwkkhm»m 'the

mind's release by not grasping’. What it means is the freedom

Klnw nmmmﬂﬂn|m1lhw wuhwm y 10 wnum: S0, when upid

ana

it the middle is done away with, the two ends also

WV r[
Hmﬁw whmh*ﬂiwmkﬁmmmmm lhm all this happens through
understanding. That is, the understanding of the two ends and
thmwmm&dhxIruMWwﬂ;amhum%uLWMW|mnlhwnwmﬂuwhauh\gvmmmllu

VMMWMWWMJHWWWJV"wmuwn“WHWW&M»W%&MWﬁWWW%MW

50-C

the object, what one has so far conceived as an

so far taken as
object, is, in fact, simply a mirage,

All the delusion in the world is traceable to the illusion that is
in perception - 'safifid’. It is because of 'safiid’ or perception that
lknots and grips occur, so much so thal one who 15 free from

is free from knots and grips also. That is why it is said

ligandiya Sutta of the Sutta Mipéta.

indvirattassa na santi gantha

ﬁWWWMMWWMMHWHHMWMHWMWM1

"To one detached frora perception there are no knots and to one

released through wisdom there are no delusions.

S0 the purpose of this training mn insight 1s that release from

perception. Untl full detachment with regard 10 perception sets

antment has

I,
to occur for detachment to set in. With the gradual refinement

kmmmwm?mmﬂ%wwmnmﬂmmmmEWmhm;Mmua‘mewu

of the mode of mental noting, one is able to eliminate these

~20-



“knots brought about by perception. As mentioned above, one
has to stop short at the bare awareness of seeing, hearing,
h, "

feeling and so forth. Thereby one does not take seriously those
two pegs between which perception occurs. One avoids
thinking in terms of subject and object - "There is that form

there, and |

MMMMWﬂWHmHﬂJWPETWWWGMWLW

wmwammﬂﬂﬁhmmuﬁt“h

Avording that way of thinking, one understands experience
mmmpwy"MLu]numwm,‘mfﬁmm1mm and hearing. But there is

something far more subtle which le

u&wmwmwwmmmmmmmMm
and that is, contact or 'phassa’. The arising of contact is an

mmewmwhwmmmmmwmhwwwmmmmmw.MMMWMMswwwwkaymwmhmmﬁmmdxw
contact is the striking together of two things. o, the notion of
dualicy is mhwwwﬂwluﬂpﬂuwﬂﬂMMﬂ But this of course is the

WOI

.mmyfwvmmeW:uuMJmnmﬂnmwl g the phenomenon of contact. That
is why the Buddha Ahulwwmm%1|mm gives the illustration of the
striking together of two pieces mﬂ1wmwmlum.m:mwwMﬂ:WWrwmm
phenomenon of contact. To contact or to stril

e together there
has to be two. The presence of ¢ anqu|m:wpiw already
presupposed.

There is, however, an important sutta in Majjhima Nikgya
which gives us a deeper insight into this phenomenon of
contact. It is the M

aldkh
sangatl

adhupindika Sutta. There we read:

H|Mh HMUHMM

»

utica paticca riipe ca uppajjatt cakkhuvififiEne

:ﬁmwmmqwhwmmnpmwmwymmwmhmmhm”

\n

Dependent on eye and forms, there arises eye-consciousness.

dent on
contact s feeling ...." and so forth, It is the first few words that

convey someth

The comung together of the three is contact, depe

ing extrernely deep.

21-



| 1am. Here
umwml%mmhwmwwmwdn|wmuwmmzmwﬂlmmmmnmh m%nnh1uu1mmﬂmn

We

of the term 'paticcasamuppéda.’ 'Paficca’ means 'dependent on'

or 'because of' . m%mn;w:mmwﬂhmltmwmlm'wmw<wmnwﬂmmmmmmﬁiﬂ
not something existing in itself or by itself. It is not something
abstract. It always arises dependent on something or other,

hecause of something or other. 'Paticca’ conveys the idea of

relationship or relativity.
For instance, eye-consciousness is a relationship between the
eye, the internal base, and forms, the external base. Here, then,

we already have an instance of 'paticca samuppida’ - the law of

Dependent Arising,

Consciousness has been compared to a conjuror's trick - to a
magic-show. One has to get an insight into the back-stage
workings of this magic-show. There are the six dependently
arisen consciousnesses with mind-consciousness as the sixth,

ﬂm|imrphﬂwmﬂ{MMMﬂﬂJWWWWﬂ mm&ﬁwmwhm&m;MquMﬂtmzphmmmlmn

the word 'paticca.' "Caklchunca paticcs

Jd)'
e 41 mll on eye

cakkhuviifianam. Eye consciousness anm.ﬂ

and form and not independently.

Apparently, here again, we are faced with the guestion of two

things, but then let us take a peep into the backstage workings

of consciousness, What is called 'consciousness' is a form of
discrimination. In fact, consciousness itself is the very
m.

eye and forms, ear and sound

iscrimination between an internal base and an external base -

s and so orn.



Fut the irony of the situation is thi
noring of t urnm
of consciousness is in itself

he very discrimination

implies the ig uhh!‘MMHJ That is why the birth

“the birth of ignorance. Given this
tgnorance, there is the possibility of counting the three factors -
eye, forms and eyve-consciousness. This, HMrun 18 the triad - the
three that are coming together to bring about contact.

Tinnam sangati phasso’. This is the most basic reckoning -
‘phassa pannatt' which implies the counting as a three. This
WNPWM mmﬂl:muwwmrﬁm;uwuﬂwmwmwwﬂw"mmthmwwmﬂﬂwmwiWMWI¥m
logici

LIt is because of eye and forms that eye-consciousness
]hﬂﬁ;mmﬁmmeWManncwiwwu1mrmwuwmm.mww.]%ﬂw.mnnwm there is the

tendency to forget - to ignore - the relationship and to make a

reckoning in which the third factor - the 'tertium-quid' - is that

5, there
s an implicit ignorance of the fact that consciousness is
dependently-arisen. Once HmmluHMWNIwwn|hﬂlh1%“m%www
forms, and eye-consciousness is ti

for 'contact' - 'tinparm sangati phasso': "The coming-together of
the three is contact.’

very discrimination, 'eve-consciousness'. In other words

0 seriously, the stage is set

In fact it is not simply a coming-together; it is a going-together

as well, lﬂwuu<umwnaMrﬂmw'ﬁhm%wwwamaﬂm&ﬂmww.wu together in
ignorance, there is contact. There is a possibility of a situation
called ﬁmWWﬂ&L“M&W%MMilW@'MWWﬂ?MMNiwwﬁMNMWktmmmthhwwm%m

“; fMtWMmmmMWJJHLﬂ|MHW.WW““WTMHII»#iWﬂ!NMMMEWMHWWm But

there is no contradiction. What is meant is that there is an
ignorance of the fact that eye-consciousness which forms the
third 1s arisen dependent on the other two.



WMTWWIfﬂm:tmmxnmﬁg:mﬂWVwmnﬂﬂhmmm,h:gepammMm;Mmﬁlfﬁﬁmnn
forms, and these are the two ends, With these two ends as pegs,
a measuring goes on which we call percepts, concepts and
knowledge. But in this so-called knowledge, the duality 1s
already implicit. There is a dichotomy between an 'internal' and
an 'external'-between a subject and an object. That is why
there is a need for a more refined way of roental-noting in order
to get rid of this delusion.

Mow let us take the case of a mirage. When a deer sees a
rnirage at a distance, it does not Know. It is ignorant of the fact
that it is a mirage. Thirsty as it is, it irnagines the mirage 1o be
water. Its vision is biased and unclear. It lacks the wisdom to
understand the nature of the phenomenon which we call "a
mirage'. It pwucwvwx‘nmﬂtrmue'wwaumerim1Wm:nﬂrm@&.MWthe
]ﬂmgmm@mumlImadmmmﬁlmnmulmmﬁvmnﬂHHhﬁmmﬂﬁd“mmmmﬁ

Just as in the wc e call each other 'man' or 'woman', so
the dwww‘wuuﬂuﬂr'hl hw'mnnﬁﬁﬂa“mmmmwﬁ!H?vwamnw~<m take

seriously the duality and say: 'the form is out there and I am
here, the sound is out there and | am here,' we will be in a
similar position. $o actually what we have here is just a bit of
bare experience. That too comes about by giving recognition 1o
the two ends - the internal base and the external base. By
recognizing them, by separating them, by discriminating

between them, there arises a certain measuring. 50 the concept
of two things striking together also follows a as a matter of
course. Given two things, there is a possibility of a contact
between them. And this is 'contact’ as the world understands it.
Given this contact, there uﬂgecdﬂp@mdﬁnm|on it, feeling,

oY



+ perception and all the rest of it. It goes as far as thinking and

logic.

Now, this is the delusion. This is the ignorance. What, then, is
the insight that helps one to unravel this mmm*mm.mmumnﬁTM 15

the understanding of the conditioned

| nature of consciousness -
that consciousness arises dependent on conditions. Even that
insight m“uwn|;"uﬂaiﬂu1|nuguh a refined way of attending. That is,

Yy

accelerating the mental noting n such a way as not to get
caught in the m.«wIWWJm fhmnumu WH!WMW‘MHKWMWWYWWHWWMMWH»“|HU
short at bare awareness. It is by such a tec
ﬁww.mmnnmwﬂm HMMn&ﬂ“%MnL mmWw"mmmhnmwwmﬂk CONSCIOUSNESS,
For instance, the insight that the eve-consciousness arises

dependent on eye Mullwnum>uudl

hnique that one can

iat the very discrimination
between the two ends is eye-consciousnsess, which is the
middle. This story of the two ends and the middle is beautifully
presented in the Par§yana Sutta found in  the Section of the
Sixes in the Anguttara Nikiya. What forms hwmm MMMMUMMN
sutta is the following verse quoted fi
the Sutta Nipita:

uuuuu

Yo ubhante viditvina - majjhe mantéd na lippati,
Tarn briimi mahé u|1u'm»muﬂ - 50'ctha sibbanin aum‘-‘,’

This verse preached by the Buddha in reply to a question put

by Brahemin Iwma]W|WWW"ym,wwquM“ﬂhwwuﬂﬂw«mmmwmmmn_hmm
sort of a 'seminar' on the significance of this verse, six monks
put forward their ing

ividual opinions thereby drawing out the

deeper mplications of the verse in question. The meaning of
tk

18 verse, as it stands, would be something like this:

w D
il ww



"Yo ubhante viditviing' - He who having understood both ends,
'Majjhe mantd na lippati’ - Does not get attached to the middle
through wisdorm.

Lmu briimi mah@purisoti' - Him I call a great man

50 idha sibbanim accagd’ «-WmisimmwwkmmPuwahwﬁmnwmmiﬂw
@mmapwu | the seamstress in this world.

Sibbani' or 'seamstress’ is a term for craving. The function of
craving is conceived here as a process of stitching or weaving.
The underlying idea is the accumulation of knots. It is craving
that.is resp

two ends and the middle referred to in this verse are just the

onsible for the knotty nature of this existence. The

ot. The significance of the two

things necessary for making a Kr

mmdﬂﬁwmiﬂmﬁrﬂnlﬁwlumm%wmm*wuunnwhwnM||pmﬂrM in this sutta,
According to one interpretation that came up at this
symposium, the one-end means the six internal bases and the
second end means the six external bases and the middle is

CONSCIOUSNESS.

e85 Lw meant Whmz:mwu Miwdﬁ mmf:w&nmmm

By 3 consciousn

HMHIIMDNmEWMHMHH“MaImHMHHM“:WHP HHM] h“dl mwmmuMHumlmmu%mmmumg

the sense and its object as two ends, It is as if two pegs have
been driven as eye and forms for memw asuring that is implicit

in sense-perception.

The arising of this basic discrimination is called the arising of
the sense-bases - '‘Ayatanuppiida’. 4%MMJWM:Mmehwinmmmmﬂmwﬂm

discrimination is called the seeing of the arising of sense-bases.
In the Sona Sutta, among the Sixes of the Anguttara Nikiy:
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“we find the following significant verse:
Tanhakkhayidhimuttassa
Asammaoharica cetaso
Disva dyatanuppidarni
Samuni cittam vimuceati'

'In one who is intent upon the destruction of craving and the
MWIMWMVMWMMH&IHNIHIMﬂ,ﬂm‘MWHH the arising of sense-bases,

th#HJMJIJ‘HwNW:Wl] sleased.'

ﬂﬁmmJWMMJWWMMﬁm%mrfwmmuﬂMS‘w“«m ha \1H|mll the not-seeing
of the arising of the bases that one remains “HM]M - that the
nmmwd remains bound to sarbséra. As we mentioned above, so
long as there is no proper understanding of the two-ends, a

forms as the

middle creeps in. So long as one grasps eve and
two ends, eye-consciousness cornes in. That is because what is
called eye-consciousness is the very discrimination of eye and
forrn as two things. Now, in the case of the mirage, the deer
thinks: 'l am here, the water is out there.' It is with this

presumption that the deer runs towards the mirage. But from
IWWEWHmeWHMI this discrimination, this consciousness of s water,
.
cl
des. This is the nature of a mirage. But what impels the
deerinits p

\!:] r
Mtnﬁ:ﬂwmmmw|nmwmumt.ﬂﬂhm more it approaches the more its obje

1s wrong. There 1mmﬂﬁhmﬁkmwﬂmwmmwmmnmwwmmwaM%wwﬂmﬂtmmm

rece

pursuit 1s 1ts eye-consciousness, This consciousness

acts like two pegs. So the deer thinks: "here is my eye and there
is that water. [f only I can go there, | can see that real water and

clrink it."

vy oy
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Similarly, when we grasp eye and forms as the two ends, we
hav&dwﬂwmthﬁwwnrmygﬂumuwmahw rarth, as it were. We have
taken eye and forms as real. That very discrimination is eve-
CONSCIOUSNESs,

The best revelation of this state of affairs comes when one has
accelerated one's speed of mental-noting to such an extent that
when a thought comes to one's mind, one sunmarily dismisses
it as a mere thinking without being carried away by it. Thereby
one does not ailow that thought to crystallize itself as an object.
Normally, an object is sornething that one clings to or hangs on
to. The mind which has been in the habit of clinging
throughout samsira, always seeks to hang on to something or
the other, however frail it may be. That is because of the
craving for existence. Just as a man falling down a precipice
would hang on even to the frail straw for fear of the fall, the
ever-new regenerator, craving - ‘tanhd ponobhavild' - prompts
one to hang on to this that or the other. But the crux of the
problern lies where the mind meets its object.

Mind has the habit of hanging on to its object. Even when the

five external senses do not grasp their respective objects, mind

would grasp the thought as its object. One tends to think: "Here
am |, the thinker, and this is my mind-object." So long as this
hiﬁumcaﬁhmn.tkm5¢dmajﬂmfrh;fhﬁW¢,ﬁhewe will also be a place for

mind-consciousness. In the magic-show of consciousness,
JWMWA'wmnmmumwuww.u$Mmaamhmwm trick of all. Now in the verse
quoted above, it is said that the mind is well released on seeing
the arising of bases. How does this come about? When the
meditator attends to the objects of t Im,,h:mmmmm;mmmmwy:mmﬂim
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a more refined way, without hwwmp to them, summarily

e, in the course of his meditative attention - all
trikes

disrmuissing the
of a sudden - he discovers the mind-object as soon as it s

d. The relativity involved in the process of sense-

the min

contact is thereby understood and the delusion regarding the

magic-show of consciousness is dispelled. Strange as it may
e dependent arising of sense

appear, this very insight into t
bases has dismantled those very sense-bases-as it were,

OF course, the process of cessation was going on all the time,
MMM«IM'MwﬂM"nuwmmwlMww.»mwnwnmvwwwhhﬁmhmdmﬂymwwmhwr%mw
the arising aspect, the fact of cessation was not seen. As it is

said in Dvayatdnupassand Sutta of the Sutta Nipi

|L.||

"Ye ca ripilipagh satti

mWMWﬂ

Ye ca arfipafth
Nirodhar appaj
Agantiro punabbhavari’

Ananti

hose that are

"It of form and
in formless realms, not understanding well the fact of

se beings who approach realms

cessatic 1OT1, G WIW”NMMHEMMMH HMH|H%‘HWMWMWH

What is meant is that imp
kmmwww1mwwwwmmwrw‘»wpwlﬂ:“w“mwuthum f the fact of

elled by craving, beings are always

cessation. As soon as a thing breaks up, craving prornpts:
"Don't worry about this thing that is lost. Take hold of that
ly in

thing out there." This renewing process goes on so rapid
the mind, that the process of mental-noting is something il
battle with Mira. One has to speed up the process of mental-

eliminate the possibilities of

e a

noting in such a way as to el

()
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attachment and clinging. In fact, it would be at a totally
Lnexpected

But once that insight dawns, one understands for the first time

moment that the releasing insight breaks forth.

the delusion one has been in, all this time, Consciousness arises

{3

spendent on conditions. There 1s no 'I' in . This way, one

sees the law of Paticcasamuppiida with the help of the six

sense-bases, This is the significance of the phrase: "Cakkhufica

above.

paticca riipe ca uppajjati cakkhuvinninam' quotec

Emmwmmwmm¢mmwmmﬁm&Hﬂwma¢Mmmmm%mmxmmymww and forms. And
on mind and

likewise, mind-consciousness arises depenc

mind-objects. So long as this fact is not seen, there Is a
tendency nmﬁmnﬂghm&whwwmlwmmym.MWIhdﬁEmMmmmmm.»‘nmwwwh

sangati phasso', 'the concurrence of the three is contact.” This

concurrence or the going-together is actually a going-togett
of t
understanding of contact or the understanding of consciousness

181

1e delusion of the three. So this insight may be called the
or the understanding of perception.

In short, it is the understanding of Paticcasamuppiida - the
Dependent Arising. Though it is the illusion of the mirage that

tempts the deer, what p

‘ompts its vain pursuit is a delusion. It is

Is this

when one understan delusion concerning the sense-bases
that one attains to the influx-free position of the Arahant - the
extinction of influxes. The tendency to grasp and cling which
Nleads to grips and knots wears off. That is why it was said:
‘Sannavirattassa na santi ganthd' - to one detached from sense-

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

perception there are no knots.' This is the release from "Santd’

or perception. [t was also said: 'paffidvimuttassa na santi mohd

- to one released through wisdom, there are no delusions., [t is



‘in the light of wisdom that one discovers the secret of
CONSCIOUSNESS.

Vififidnarh paritifieyyarh, paifia bhiivetabba' ¢
‘consciousness is to be comprehended and wisdom is to be
developed.’

It 18 by the development of wisdom that one comes to
understand the true state of affairs with regard to
consciousness. It is something like taking a peep into the
backstage workings of a magic-show. Wisdom is something
penetrative (‘nibbedhikd paiiid'’). In fact, the culmination of all
endeavours is the development of wisdom. Wisdom is the
crest-gem. 'Paiiid nardnam ratanam' - "Wisdormn is the jewel of
mankind.' * It is only through wisdom that one can understand
the delusion involved in consciousness. In the

ast analysis, the
murk of delusion, the darkness of ignorance, is dispelled only
by the radiance of wisdorm.

The Buddha has declared that there are four radiances in the
world - the radiance of the moon, the radiance of the sun, the
radiance of fire and lastly the radiance of wisdom -
‘parifiappabhd’ °. He proclaimed that out of these four, the last,
the radiance of wisdom is the highest. It is the highest because -
the darkness of ignorance is dispelled only by it. The influx-
free arahant's mind is radiant with that radiance of wisdom. So

it 15 said" 'khindsava jutimantd’. The fermenting influxes which

4. Mahivedalta Sucta, MN. 1 293(P.T.8)
5. Ajarasa Sutta, S.N. [ 36 (P.T.5)
6. Abki Sutta, AN, [ £39F (P.T.5)



make for intoxication are destroyed and with the HHmMﬂNIWl
the nature of consciousness through wisdom, his mind is -

jant. Now, @

| this shows that o see '

ra Paticcasarnuppida’ is to
hml%mwﬁ%wwmwr]mlwuﬁlﬂmw«ﬂ Dependent Arising, there are two
ya) and cessation (nirodha). Out of

these two aspects, nﬁ one lmav seen the arising as

4.-“ o
PR
ehad

wects - arisin 2 1

mmmw then and
Hmuu%%wmmr'sumwwmﬂwlwwumm insight into the fact of cessation.
One understands |

vhatever is of a nature to arise is also of
dfici samudayadharnman, sabbantam

a nature to cease. "Yam
nirodhadbammam.'

lll <"

1at prevents this insight is that grasping or lina',
KmMMWﬂ“‘ﬂr‘MW‘WH%ﬂ“WWW"WWWHM&M@WHTW wmwrmwp1W¢

‘upic

wowater to make vse of . Bu

well, The majority simply d
there is no end to this n mmhﬂuﬂumw‘ of the water. LMvam¢mm1mmm
pon emptying the we. '
to throw it away without gras)

decides

prhwmﬂmﬂwmewaprM
ving. This is the position of those
who are keen on seeing | Ww“wmwmemmh of ”W“WWH”hh‘thlﬂlm
they that are fully mnpmwmmwm in the world. The word
'parinibbutd’ in this context does not mean that the arahants
have pm:mmm‘LW”M#'MMWW“ﬂﬂMMMH\NW“'WWWWW1PMMW appeased,
having extinguished the fires of lust, hate and delusion.

The word 'upiidina' has two senses - 'grasping’ as well as "fuel
HMWMmemﬁm&MmﬁmmmmrwwawWWWWWWmemHwﬂwwwm
hvwmmwviwﬁhw
realization of t
iHMMlNMMMM|W at raging fire which brings an appeasement.
Therefore the Arahants are those that dwell fu
the world, hﬂMMchwlmmv ished those fires.

el of "upiidina’. 'Bhavanirodho nibbéinari’, The

“I:\I 1"

nwwm%mmw%wmﬂWmmm"mIMMMPﬁmmmmnmm” the

ly appeased in

hi angesi - samim cittam subhivitam'
pidiya ye raté

L, Hl‘l San ‘ll\ ) ]”‘.]l

dna i ]Hll NSSE \ZeC -~ ani

MIM niisavd julimanti - te loke parinibbutid
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