











a certain developed stage in Satipatthdna meditation. Firstly, the four
Foundations of Mindfulness (i.e., the four satipatthiina) and then the four
Right Endeavours (sammappadhiina), and then the four Paths to Success
{iddhipada). and then the five Faculties (pancaindriya) and the five Powers
(panicabala).

When these are systemaltically developed, the Factors of Enlightenment are
aho;mezebs'.dcveloped in the meditator. Even in the classification of the
Requisites of Enlightenment, the Buddha follows a certain order. There is a
certain procedure in enumerating these Requisites of Enlightenment. It does
not mean that one has to develop the first category first and then after a time
the next category and so on. But still there is a certain order in the
development - an ascending order, one may say.

.dng‘s;inﬂn;_l;is well developed in the Factors of Enlightenment when one
reaches a slage at which those factors are lined up in a direct order. There is
a certain lining up in one's mind. These factors are 'sati' (mindfulness),
dhamma-vicaya (investigation of mind-objects), viriya (energy), piti (joy),
passaddhi (calm or tranquillity), samadhi (concentration), and upekkha
(equanimity). These are the seven Factors of Enlightenment.

Out of these seven, the first is sati - mindfulness. In enumerating these
seven also, we see a certain order; a system. It is when mindfulness is
purified that one comes to 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 awake.

The mind awakens when one sees mind-objects elearly. Thereby one is able
1o recognize the good and bad, the skilful and the unskilful so that one can
do what is necessary with those mental states. That is to say, the skilful ones
. haye to be developed and the unskilful ones have to be abandoned. The
knowledge of the means of doing this, is available through 'dhammavicaya’
'@T—!ﬁit’._investigmion of mind-objects and that as we stated carlier, is made
._a'fai',ldble through mindfulness, With the understanding acquired through
‘dhammayicaya' one puts forth encrgy-right endeavour - 1o develop the
skilful and 1o abandon the unskilful states. This, therefore, is the third

===

Factor of Enlightenment < the application of energy or ‘viriya'. Thus, we
have sati, dhamma-vicaya and viriya.

As:ane puts forth energy, there arises joy, for, it is said: draddhaviriyassa
uppajjati piti-nirdmisa" - To one who has started up effort or energy, there
arises a kind of spiritual joy which has nothing 10 do with the material. Thus
one attains a certain amount of joy out of the very fact that pne puts forth
the right endeavour. The meditator; well knowing that this joy is not the end
of his endeavour, subdues it and atlains to a calm or tranquillity which is
called 'passaddhi’.

Through that calm or tranquillity, which is both physical and mental, he
attains Lo a certain state of bliss which brings in its train, concentration.
Once concentration is attained, there is nothing more to struggle for, and so
the meditator makes use of equanimity 10 stabilize his gains. The purpose of
equanimity. is to preserve the concentration one has attained. Also, this
equanimity, as the culmination of the development of these Factors of
Enlightenment, ii.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 knowledge. The factor that is nearest to
understanding is equanimity. It is when one has reached an equanimous
stale of mind that one can see things as they are. And in order 1o see things
as they are, one has to have concentration or one-pointedness. That also is
already mentioned, i.e., 'samadhi’. It is for the aitainment of this
concentration  that the preceding factors beginning with mindfulness are
made use of.

When analysed thus, we see that there is a ¢ertain system - an order - in the
enumeration of these Factors of Enlightenment. There is also another way
of analysing them. That is to say, at the very start, one finds it difﬁcxil;.m
develop these Factors of Enlightenment as in the case of the five faculties,
namely, 'saddh&', 'viriya’, 'sati', 'samadhi’ and 'pafina’ - faith, energy,

1.Sila Sutta, Bojjhanga Samyutta, S.N. V.68 (P.T.S) !
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this mode: of ‘attention, there is present a certain illusion - a wrong notion
one has been cherishing throughout,‘samsara'’. That is, the concept of two
ends and a /middle. When one notes a visual object-as 'a, form'iand an
atditory object as 'a sound’, there is;a Kind of bifurcation between: the eye
and form, the ear andithe sound, So thereby, oneis perpetuating theillusion,
the wrong notion, of two ends. Whereyer there are the two ends, ithere is
also the middled In short, this way. of mental ,noting leaves room for:a
¥ subject-object relationship: There is the meditator on one. side, whoever it
may be, and there is'the object that comes to his'mind; and he attends to;it
as anjobject, even though he may not go intoits details. Now: the meditator
has to break through this barrier as well,/He thas to, break this, bondage.
Why? '
B0 nddoals ahoy i T 1o
‘In the gase of 'sanna’ or perceptwn there are the six kinds of percepts - ripa
Sanna; . sadda-sanina, gandhasanina, rasa safina, photthabba safina, dhamma
sanna (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 o amirage. Now, if perception is a mirage, what is 'rupa-sanna
or-a visual percept? That also must be a mirage. What about 'sadda sanna'?
‘What about the auditory percept or what strikes the ear? That too must be a
mirage. Though it is not something that one sees with the eye, it has the
nature of amirage. .
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T'_ Iakems real what is af a_mlrage—naiurc, is a delusion, It isisomething; that

leads (0 a delusion; It iis an illusion that leads to a, delusion: In order to
“understand deeply this mirage-nature in sensory perception; there is.a/need
~ for a more refined way jof mental attending, So, the meditator; instead of
altending to these objects as ‘form', ‘form' or 'sound’, 'sound', moyes-a step
"w’bﬂhﬁaaﬁﬁmamsrlthemas ‘seeing! or 'hearing!. Now: he'attends to these
Bpw:b\ren more briefly, not allowing the mind to go-far -as
_ ng, fqehng—fealmg thinking-thinking,
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re, is to escape the nel of safina’ or percepl:on and to

wae.vehas one proceeds in Insight Meditation, one comes 1o reflect thatin

is an attempl.to escape thel net of-language, theinet of Jogic and also o be
free from the duality of the two ends: which involves a middle. Everywhere
one is confrontéd with a subject-object relationship. There is oneiwho
grasps and something to be grasped. There is a seer and an object seen./But
this way of attending leaves room for delusion.

Now, if perception is aimirage; iniorder tojget'at this mirage nature, onehas
to be content with attending simply as 'seeing, seeing'. One way or the other
it is just a seeingior just-a hearing. Thereby he stops short at the bare
awareness. He stops:short at the bare seeing, bare hearing, bare feeling and
bare thinking. He does not /grant it an‘object status. He does not cognize: it
as an object existing in the: world. He does not give it a name. The purpose
of this method of mental noting or attending, is the eradication of the
conceit''AM', which the meditator has to aceomplish so as to aitain release.
The coneeit!AM"is 'asmi-mana'; -

This existence or 'bhava! is actually a way of measuring. Exisience involves
measuring. Iniorder to measure, one has toihave two pegs ‘and this subject-
object relationship fulfills this requirement: There is one who'grasps and an
object-grasped. Itis after driving these two pegs 'down-to-earth'; 50 1o/say,
that one starts measuring what is called 'existence’ or 'bhava'. So, it is
between these two pegs that ‘existence’ exists.

In (order tol eradicate or uproot these ipegs, one has to do away with this
duality ror the dichotomyy as well as the middle. As already mentioned,
wherever there are two ends, there is a middle. The attempt now is to
eliminate all these. The meditator who is poised to accomplish._thisq:ﬂ&ﬁs
the one referred to in the first two lines of the verse in quesﬁon. :
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who take’delight in taking up and giving up; without grasping'

Jadanw’ means 'taking up! and 'patinissagga’ means giving-up or
~relinguishing.:So ‘adana’ and \patinissagga! make a couple - 'taking up and
“giving up. But tlmnswehsve\'_anupidﬁya' also - 'not grasping'.

paditees <
nfx aaupidﬁya ﬁdinn patinissagge rata' is the word-order. They, who

ﬂmeg,dehgm imtaking up/and giving up:
wgwf@w u'.-..‘ T w1

Here dve b omiet] ngisuggesnvc of what we said above about the two-
mle,mlgldle, ‘The representatives of the two ends would be 'adana’
d ‘patinissagga’ - 'taking up' and ‘giving up'. Between these two we have a
o ._ _'Wu_}g, ‘The word for holding on or grasping is ‘upadana’
a'is its-absolutive form. Of course we do not have here the word
re we have 'anupadaya, the negative - not grasping'. Any way,

!g&ymﬂn_tw -ends and the middle - only, the middle is negated here. The
%mﬂq& however, is adana-upadana - patinissagga, taking up - holding
ggg_qu‘gnnngugl ‘What comes in the middle is upadana.

~This is the middle - the holding on or grasping. Now in this context, the
nmnstm;pqzmnt lem‘seems 10 be anupadaya ’I'he most mgmﬁcanl term is

In the case of Insight Meditation, there is a possibility of delighting only in
I.nkmgupandgwmg up, when there is no grasping in the middle. Where
(there is no 'ipadana’ or grasping, there is only 'adana’ and 'patinissagga’.
1One may note the special significance of the prefix 'upa’ in this particular
.monl:xt. Ll

Lgtu_strym understand this with the help of an illustration. Suppose we g0
toawell. We go to a well for a drink or for a wash or to bring some water.
‘What do we do there?
Jm:n"l e ati i :

I’ilﬁ,wadraw wa!cr Then keepmg the bucket:near us, we either drink from

ﬂ.’hﬂe a wash or may be we pour the water into some vessel to bring it
%m us.. Af-'.er all that, if there'is still some water left, we throw it

iR

dway. This is what we do with the water we draw from the well.

That is, when we want (o make use of the water. So the procedure here is:
‘addha' - we draw waler - "Upadana’ - we keep the bucket of water beside us,
of hold'on (o it - and then we throw away whatever is left over -
'matinissagga’. THis is what we normally do when we are malﬁin'_g use:)fthc

i

water we draw from a well.

Supposing we want to empty out the well. We want the well empued Wl"m
do we'do then? We lower the bucket into the well, draw wa!er and lhrciw it
away, We draw water and throw il away. There is unly 4 Iakmg np kmd a
giving up. We do'it very ‘speedily. There is no ho!dmg on. We need not
meddle with the bucket so much. We are not thinking ofmakmg any s:pectal
use of the water. Tnstead, we are now keen on seeing the well empty. dn.'w
purpose is to see the well empty - (o see the emptiness of the well. B

'Sinica bhikkhu imam navam
sitta te lahumessati’

'Empty this boat, O monk! Emptied, it will go lightly wilh }'ou"

This is an advice given by the Buddha in the section on the Monk (Bhlkkhu-
vagga) in the Dhammapada. In keeping with this advice, here 100 the
meditator has to do some emptying. It is this process of umpqmg that is
signified by the lines, 'adana patinissagge-anupadaya ye rata’.

Now. let us leave aside this illustration and take up another that is more
relevant to our meditation subject and has far-reaching lmpllcauons -

AnE[p't[qg:\g;u

Anapainasati: ‘ana’ means breathing in; "apana® means brcathmg out.
Breathing in and breathing out. This'is What we do everydiy. We breathe in
and out, ' w4 el
Between these two there is something rather imperceptible, something that
is overlooked. But that is the very thing which perpetuites samsara. Why do
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- we breathe in? We breathe in to maintain this existence. That is to maintain
rgyzl\:g‘ gl gnoﬁmce - 10 perpetuate this. samsara. We breathe in to
preserv: _ bady from destruction and death. There is grasping or

_:'gggglin an lmpt-l'ceptlblﬁ gasping for breath, In short there is both

gaspmg as weil as gmspmg Beneath it lies craving and ignorance. There is
sirpposed 10 be an 'I' behind this breathing - a breather.

Breath !S the most elementary requirement of all beings who are breathers.
,'Ihere is ot snmply a breathing in. There is a holding on to the breath or a
grasping. The. effort, here, is to hold on to the breath and to make use ol it to
do¢ ell'ler wark. Take, for instance, the case of a person who is going to lift a
,we:ghl, Why does he draw in a deep breath before lifting the weight? It is to
_mtuse new hfe into his body Breathing in means infusing new life into the

It is after holding on to the breath that one sets about doing the work one
has to do. Within this very grasping lies the ego - 'my ability’, 'my strength’,
‘I'can do" and all that sort of thing.

So, one. lakes'in'a breath and holds on to.it, but he has to let go of it as well.
i WIethng g0 happens out of sheer necessity - per force, To let go of the
breath lhal way, we call 'h[ealhlng out'. We breathe-in with some special

anl pal 3
gm'pc;sg“}a mmd -to presenre our life. If it is possible to hold on to the
‘breath for ¢ e\rcr. for this. purpose. so. much the better, but we can't. Since we

‘cannot do it, we havc 1o let. 20 of the breath after a while, whether we like it

. %ﬂo[?"h,"'-.- Jienrs, ey S ER T i
tﬁﬁikall i

So then here too. we seem 1o have a casc of ‘adana’ and ‘pa;ihissqga' -a

i ,‘ ‘m Wﬁs}g& e %H.Qn }aughl by the Buddha Wwe can undcrsland

some extent the. u_-ray of emergence of this mmghl These last four have to
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They are:

AniccAnupassi assasissamiti sikkhat
Aniccanupassi passasissamiti sikkbati

Virdiganupassi assasissamiti sikkhati
Virdganupassi passasissamiti sikkhati

Nirodh@nupassi assasissamiti sikkhati
Nirodhanupassi passasissamiti sikkhati

Patinissagganupassi assasissamiti sikkhati
Patinissagganupassi passasissamili sikkhati

Contemplating impermanence, I shall breathe in, so he trains
Contemplating impermanence, I shall breathe out, so he trains

Contemplating detachment, T shall breathe in, so he trains
Contemplating detachment, I shall breathe out. so he trains

Contemplating cessation, I shall breathe in; 0 he trains
Contemplating cessation, I shall breathe out, so he trains

Contemplating relinquishment, I'shall breathe in, so he trains
Contemplating relinquishment, T shall breathe out, so he trains.

It seems, then that this is a training. What is the purpose of this training?
The purpose is to get an insight into impermanence. Here (oo one can see
some order, a gradual procedure. One breathes in secing impermanence and
one breathes out also seeing impermanence. Thus the meditator undu-smrk
the impermanence of the entire process. For him, this breathing is an object
lesson in understanding or gaining an insight into’ 1mpeunaneﬁce. This is a
training. This' meditator is now taking in a breath not for thep\ﬁﬁfe‘di
keeping himself alive, not for the purpose of cnrmnumg in sari:lsﬁ'-jn.f'l:mt-ﬁt~ '.___‘,‘-‘,'
to learn a lesson from it, to develop his insight through it. He mtﬁalhng'ﬂd ‘
of his meditation subject for the purpose of understanding'a Taw of niture =
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impermanence. He sees impermanence in the in-breath as well as in the out-
"Bliatﬁ';"
e
i Wﬁat is this mpermane:nce" Summed up in two words, it is uddya and
fvafa“ arising and passing away. This appears as the first bud: from which
grows the tree of insight into impermanence. To the extent one's
| unders‘tandmg of the process of arising and passing away deepens, to that
[ ‘extent the law of impermanence becomes elear to him. In a meditator who
hawdt:velaped the Bactors of Enlightenment and other requisites.of
:sahpaﬁhina meditation, by the time he reaches the last four stages in the
practice of Anapanasati, the insightinto impermanence is already there to a
in extent. He is well aware of the process, of arising and passing away.
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" A5 this contemplation: of impermanence deepens, as;he sees; the incessant
process of arising andpassing away. all the more rapidly,;the latter aspect,
'namely the aspect of passing away, becomes more prominent to him. Just as
‘in the case of one trying (o look at.a mark:in a rapidly turning wheel, the
‘meditator becomes: more aware of the falling aspect. The.tising;aspect
‘becomes less prominent. It is the process of passing away, the process of
‘destruction, that is more striking to him now.

“This eives rise (o detachmerit and dispassion. One takes in a breath with
‘craving which is on theside of ‘arising’ - ‘samudaya’, In breathing-in, one is
; dwel]ihg.'en the arising aspect, breathing-out is thecessation aspect, These
are all "preparat-ions‘ - sankharas. Craving is the regencrator who is
%ﬂgi,blgifﬂr all ;lhe_salp_rpparations. These preparations are: the result of
lust, desire orcraving:

q 'I;he_ﬁesult of th:s dlspassmn is 1he weakenmg of eraying,
"'Q)F‘,c;gmemwr-i Itanha ponobhayikal. As craving thins out, the fact of
8 all thatmare clear, because it is this very eraving that has

been congealingitall the time. .

.q w __hgq aving is concealmg the fact of icessation? Because

craving is on the side of "arising:" As soon asa cegsation occurs, craving as
the regenerator prompts a re-arising. As the phrase 'tanha ponebhayika
nandiragasahagata tatratatrabhinandini® implies, craving as the regenerator
is.always out to:make. for re-becoming. It is accompanied by delight and
lust, and it delights now-here-now-there, Because of its very nature. of
taking delight now here-now there, craving says, 'Don't worry about the
breath that is gone, catch hold of another breath. Take hold of another
breath'. It tempts and prompts. But-when dispassion sefs in, this tendency (o
tempt and prompl becomes less and less: It is reduced, with the result:that
the cessation aspect: becomes:more prominent - and with it. the passing
away, the breaking-up, the destruction. That way, one comes 1o see the
cessation of mind-objects also and that is nirodhanupassana - the
contemplation of cessation. ' .

So here too we see some order and sequence. From the comemp]auan of
impermanence to the contemplation of detachment and from: the
contemplation of detachment: to:the contemplation of cessation:! Now when
one sees this process; of cessation: more: clearly, one understands how, vain
and useless all these attempts are. Even the process of breathing now
appears to' him as a set ofivain attempts. With a deep awareness of this
vanity, helmow breathes in, simply te breathe out. to let go -
'patinissagganupassi’. This is the contemplation:of relinquishment which is
the sixteenth and last step/in-Anapanasati meditation, -

The insight developed through ‘anapanasati reaches its:climax here. The
phenomenon of breathing has:now become an object-lesson in
understanding the emptiness: and not-self nature of existence.
'Patinissagganupassi assasissami' - 'Contemplating relinquishment [ shall
breathe in, even while breathing-in, oneis contemplating the idea of giving
up. One is not/going to grasp it and make use of it. Similarly,
‘Patinissagganupassi passasissami'. Needless to say then, while breathing

out too, he is contemplating the idea of giving up. So we can now revert to

our simile of the well. ©nly, in this context, it is not.a case of d:awmg‘waler
butia drawing in ofibreath. I zotanstinsl 16 ib fefd wiclay

el Dhammacakkappavaltana Sutta, SNV 421 ‘ I
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i a-bre'aihqjustam et go of it. Here is simply a drawing in yand:a
%ﬁ’gﬁ?@mﬁﬂ noideaofiholding on to the breath, to:do'something with
' Sl One is simply aware of it'as a certain'natural phenomenon. There'is no
|' “ﬁﬁﬁ\i‘hdfﬁelﬂ& on to the breath. Breathmg is 'smmply a'natural process
’  conneeted with this bodily frmne,
=3 FothTR P10 W VAl
[ J “_ﬁ?m‘_ﬁw‘t--lﬁ ‘meditator: has passed through the stages of insight connected
= “with'the sceing 'of breaking=up, fear‘and peril. With ithe maturity of these
| *ﬁf'Il'ci'i‘c')\'ﬁlléd'g'es','-‘the'meditatbr'is now well poised toilet go in order to be
' i ==Brealhmg as an illustration of the natural law'of arising and. passing
‘away, has now contributed to a deepening of insight into the three
“characteristics; ‘anicea' !dukkha' and 'anatta’ - lmpermancnce sufifering and
i not-self.

I | “Outof the two ends and.the middle we earlier spoke about, the middle
'signified by 'upadaya' (grasping), has disappeared. So we are left with
‘simply the two ends. It is'the middle that justifies the discrimination
' ‘between two ends. Now: that the significance of the middle is lost, the two

‘ends also lose their justification. Now: the entire process of  breathing;is
{ uﬂ.t_i_ﬁrstaod ‘as ‘a eireular process; There: issimply'a process of breathing in
i s_a'rrd..sd'ibrem-hin'gnout. There isino 'one’ that' breathes. This, in fact, is the

hold,on, One grasps;and holds on to: scnwa[uy, 10 views, (o rités'and rituals
and to'the assertionofia self. .« 0 o 00 ! [Tara i) el I el |

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, 'kamasava', \bhavasava'iand'avijjasava; i.e., the influxes relating to
sensualily, existence and ignorance. 'Khinasava' is the term for the arahant
who has extingnished these influxes. The arahants have reached that state
by givingiup grasping and that is' why! we sometimes come across the
phrase; 'anupadaya cittassa: yimokkho' - ‘the mind's release by not grasping’.
What it means is the freedom of the mind from the tendency to grasp. So,
when upadana which is in the:middle:is done away with, the 1wo ends-also
lose their significance, But all this happens through understanding. That is,

the understanding of the two ends and the middle. In short, it borls down to

the understanding that the so-called object is merely a rirage. That is 1o
say, what one has 50 far taken as the object, what one has so far conceived
as.an object, is, in fact, simply:a mirage.

All the delusion inithe world i5 traceable to the illusion that is'in perception

- 'safinia’. It is because of 'sanna’ or perceptionithat knois and)grips occur, S0

much so that one who is free from 'sanna' is free from knots and grips also.
That is whyit is said in the Magandiya Sutta of the Sutta Nipata. + ¢

'Sannayirattassanasanti gantha, Jail aa] zinl iAngi

Pafinavimultassa na santi moha'




forth: Thereby one does not take seriously: those two pegs between: which
'pgmepli_gn_ocqurs. Op: avoids thinking in terms of subject and object -
"-T-'hg:}'p is that form there, and here am I'; 'There is that sound there, and here
am /I Avoiding (hat way of thinking, one understands experience simply as
i process ofiseeing and hearing. But there is something far more subtle
which/leads ‘one towards perception and!that iis, contact or 'phassa’. The
arising of contact:is an extremely subtle phenomenon. What is generally
“understood'as contact is the: striking together'of two things. So, the notion'of
duahl}' s alraacly implieit: there: But this of course is the: worldly way of
undersxandmg the phenomenon of contact. That is why the' Buddha also
somanmes gives: the illustration of the striking together of two pieces of
a simile for the:phenomenon of contact: To contact or to strike
together there has to beitwo. The presence of two things is already

presuppused

Then:'-. is;.h‘bwcver.--an important sutta in.Majjh'—ima-Nikﬁya' which gives us a
deeper insight into this phenomenon of contact, It is'the Madhupindika
Sulta. There we read: -
‘Cakkhufica paticca rupeca uppajjati cakkhuvifinanan, tinnam sangati
phasso, phassa paccaya vedana ...

| | LI} |
‘Dependent on eye and:forms, thére arises eye-consciousness, The coming
.m'g'ether of the three is contact, dependent on contact is feeling ... and so
forth. Itis the first few words that convey something extremely deep.

'Cakkhunca paticca rupe ca uppajjati cakkhuyifinanam. Here we have the
.'ca(ﬂ'lsE -"pzitic:’:a" --and 'uppajja[i‘ whi'ch 'remind us of the term

imp1 here is lhat conseiousness is not wmelhmg existing in usclf or by
nse]ﬁcll_mnotmnwﬂ'nmg"abstract It aIways arises dependem on somelhm g

..gjéﬁiligrﬂbe ausmaf somel

{lﬁmu i ﬂ,.{i l._:m : -. 0 fhajisr el 0% -
: .'-meaﬁ‘&w.eya-@nssmusnass 1s ‘@ relationship between! the eye, the
u‘?"ﬂfamﬁ rms, the external base. Here; then; we ‘already have ai
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instance of !paticea samuppada’ - the Jawiof Dependent Arising,

Consciousness:has been compared (o4 conjlirors trick' = do d magic-show:
One hasto get an insight intothe back-stage workings ot this magic-sHowt
There are’ the sixidependently  ariseniconseiotisnesses with mind-
consciousness as the §ixth, In the phrase quoted above; theierphasis should
be placed on the word 'paticeal "Cakkhufica paticea ipe ca uppajjati
cakkhuvifinanam: Eye Consciousness arises deperident onieve and formand

i
Ly

not independently.

Appareritly; heresagainy werare: facediwith the question of two things, bul
then let us take a peep into) the backstage workings o conseiousness. What
is called "consciousness'is a form of diserimination./In facl conscrousness
itself is the very discrimination between an internal base and an external

base - eye and forms, earand sounds and 50 on.

But the itony of the:situation is/thisi Thevery diserimination  implies the
ignering of the relationship. That is why the birthi of conseiousness is in
itselfithe birth ofignorance. Given thisiignofance, there is the possibility of
counting thethree factors'-eye, forms andieye-conseiousness: This, thend is
the triad - the three that are: coming together to bring about contaet:

Tinnam sangati phassol. This is the'most/basic reckoning - ‘phassa pannatti
which implies the counting' as a three, This might well appear as an
extremely: subtle: problem! for thellogician, Itis because of eye and forms
that eye-<consciousness has arisen. Bul once’ eyesconseiousness has ansen.
thereris the tendencyito: forget = tovignore = the' relationship and to'make a
reckoning in which' the third factor = the''tertium-guid" ='is that very
discrimination, ‘cye-canscivusness!, In’ other words, there is an‘implicit
ignorance of the fact/that consciousness'is dependently-arisen:' Once this
reckoning of the:three as:eye: forms, and eyesconscéiousnessiis taken
seriously, the stage is set for 'contact’ - ‘tinnam sangati phnssn #'The

ales ahe

coming-together of the thrée is contaet.

Iri:fact ivis not simply @ coming-together; it isa going-together as well. 1S
a‘concutrences Soilong as the three go together inighorance: there is
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contac .mtﬂ is & possibility of a situation called ‘contact. ! Earlier, we were
kin 'ihﬁu(li\w things to define "contact.” But here we seem 1o have three
B ‘n'lhdi'e' |s uo eommd:clton. What is meant'is that there is:an

]ﬂh&we‘gebucoms selfconscmus, it separates itself from forms, and these
ﬁi'ﬂhl: 1wo ends. With these two ends as pegs, a measuring goes on which
\i?'c’t‘hll percepts, concepts and knowledge. But in this so-called knowledge,
the duality is already implicit. There is a dichatomy between an 'internal’
and an ‘external’~between a subject and an object. That is why there is a
need for & more refined way of mental-noting in order to get rid of this
delusion.

Now fet us take the case of a mirage. When a deer sees a mirage at a
e, it does not know. ILis ignorant of the fact that it is a mirage. Thirsty
‘s it is. it imagines the mirage 1o be waler. Its vision is biased and unclear. It
Ec‘ksﬂ!e wisdom 1o understand the nature of the phenomenon which we call
"a’mu*ge;flt pemewesand conceives water in the mirage. In the language of
tlﬁ'ﬂ dwr themltage wauldube called ‘water.’

Itm as in the world people call each other 'man’ or ‘woman', so the deer
nuld caﬂ the mirage ‘water.' I[f we are {0 take seriously the duality and say:
"}dﬁﬁﬂm out there and I am here, the sound is out there and I am here,
Wh& in a similar position. So,actually what we have here is just a bit
‘of bare experience. That oo comes about by giving recognition to the two
mﬁﬁ,lﬁe internal base and the external base. By recognizing them, by
ating them, by diseriminating between them, there arises a certain
ring. So the concept of two things striking together also follows as a
F .E{r‘h course. Given two things, there is a possibility of a contact
1 liu:ip.«&nﬂ {his is ‘contact' as the world understands it.

conta arise dependent on it. feeling, perception and all
Il“gdcsas far as thinking and logic.

=Led

__Thm 15 the ignorance, What, then, is the insight
1 this state of affairs? It is the understanding of the

SR

conditioned nature of consciousness - thal consciousness arises dependent
on conditions. Even that insight emerges through & refined way of
attending. Tha is, by accelerating the mental noting in such a way as not 1o
get caught in the netof perception or sanina: In ather words, (o stop short st
bare awareness. ILis by such a technique that one can get an imsight into the
back stage workings of consciousness. For instance. the insight that the eye-
consciousness arises dependent on eye and forms and that the very
discrimination between the two ends is eye-consciousness. which is the
middle, This story of the two ends and the middle is beautifully presented in
the Pirdyana Sutta found in the Section of the Sixes in the Angultara
Nikiiya. What forms the nucleus of that sutta is the following verse quoted
from the Pérdiyana Vagga of the Sutta Nipata:

Yo ubhante viditvana - majjhe manta na lippati,
Tam briimi mahapurisoti - so'dha sibbanimaccagi’

This verse preached by the Buddha in reply to a question put by Brabimnin
Tissa Metteyya, is quoted here for comment, In a sort of a ‘seminar’ on the
significance of this verse, six monks put forward their individual opinions
thereby drawing out the deeper implications of the verse in question. The
meaning of the verse, as it stands, would be something like this:

‘Yo ubhante viditvina' - He whohaving understood both ends,

‘Majjhe manta na lippati' - Does not get attached to the middle through wisdom.
‘Tam brimi mahapurisoti‘~ Him I'call a great man

'So idha sibbanim accaga' - It is heiwho has b)pmcd or ascaped. 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: Ivis craving that is responsible for the kmny
nature of this existence. The two ends and the middle rr.l'm'cd to in this
verse are just the things necessary for making @ knot: The significance of
the two ends and the middle has been variously interpreted in this sutta
According 1o one interpretation that came up at lhis-_sym]iosinﬁu.ilp one-
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the six interhal basesand the secand end means the st external
%h&midd[&qsu.@nsmoumess PHUNARR enfini b
nh,'g@..,--y.[uu. L TR !

:W&quﬁnm-m “meant!the six- I\Iﬂd\‘s ol sense-consciousness: 1So
:hﬂﬁ&ﬁh‘mﬁm, sinterpretationi oo, we findithat conseiousness becomes the
' resultofireckoning: the scnserand its objeorasiwo ends. It isas
i'ﬁtwu.-pygsmave ‘been :drwen aseeye and forms for the: measuring that is

mmplicitiinisense=pereeption.. ROt i v
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Ehc‘-alj’émg-edf this basic discrimination is called the arising oft the sense-
bases - ‘ayatanuppada’s And the insight into this basic discrimination:is
called the seeing of the arising oft sense-basest In the Sona Suttasdmongithe
Sixes of the Anguttara Nikaya, we find the following significant verse:

“Fanhakkhayadhimutiassa
| Asammohanica cetaso
! Disvaayatanuppadam:
'. ‘Samma cittarit vimuccati -
'I'i}}ﬁi-ru" IBERMIE il Ly JLy I

%bwwha.m mlemLI.lpan’lhe.-deslt_uulinn.nl’cmving and the non-delusion of

'_ t one remains. baund = thm the! mind remains bnund 1o
e ‘mentioned: "a;buve., S0 In'nb as there is no pmpu

"here 1s my eye and lhua is that waters If only | ean go there, | can'sec that
realwateriant doinkoit!" L2 ity : UECUR TR (4
1261 fill ffeaset . 1ptis i U
Sumilarly, when we graspieye and fm'ms asihe two ends; we have driven the
two pegs down Lo theearth, as it were., We have taken eyeand forms asireal.
That very diserimination is eye-consciousness.

oy
The best revelation ofi this state of affairs comes when one has aceelerated
one's speed o' mental-noting to;such an extent that whenia thought comes to
one's mind; one summuarily dismisses it as a'mere thinkmg without being
carried away by it. Thereby one does not allow that theught 1o crystallize
itselfas an object. Normmdlly, an object is something that one clings (6 or
hangs on to. The mind which has:been in tHe habit'of ¢linging throughout
sarisara, always seeks (o' hang on to something or the other, however-frail it

may be. Thal is because of the craving for existence. Just as a man falling

~downia precipice would hang-onieven to the fraili straw! for fearof the fall,

the iever-new regenerator, craving - 'tanha ponobhavika' - prompis one'io
hang on o this'that or the othef, But the crux of the:problemlies where the
mind meets:its ohject. i i : ) i
e

Mind: has:the habit of hangingsen 1o its'abject. Even when the five external
senses'donot grasp their respective ‘objects: mind. would grasp the thought
asisiobject, One tends to think: *Here am'1, the thinker. and this'is my
mind=object." Soslong as this bifurcation, this duality, /is'there, there will

alsol bera placer for mind-consciousness. /In'the magic-show of
conseiousness, mind-consciousness s’ the subtlest trick of all. Now in'the

versel quoted above, itisisaid that thesmind isiwell released on seeing the
arising of bases, How:does thisieome about? When the meditator atends 1o
the objects ofithe six senses rapidly and in a more refinediway. without
clinging torthems summarily dismissing them;, in the course of his
meditative auention - all of @ sudden - he discovers the mind-object as soon
asiit strikes the mindi The m[mmyslnml\\mﬂuuth& process. df@wmﬁ
is ithereby-understood and the delusion regarding the magic-showiaf *
cansuousncss% drqull&di'Stmnga asut;ﬁ'n:y appem mis ery insicht inte




Of course, the process of cessation was going on all the time, But due to the
regenerator, - craving - which had a partiality for the arising aspect, the fact
of cessation was not seen. As it is said' in Dvayatanupassana Sutta of the

Sutta Nipata:

'Ye ca ripupaga satla

“Ye ca arupatthayino

Nirodharh appajananta

;ﬁggﬁtﬁrq' punabbhavam'

'Those beings who approach realms of form and those that are in formless
irealms. not understanding well the fact of cessation, come again and again
Lo existence:!

Whai is meant is that impelled by craving, beings are always keen on ever-
‘new arisings to the neglect of the fact of cessation. As soon as a thing
b\:eaks up, craving pr;ampm' "Don't worry about this thing that'is lost. Take
hold of that thing out there." This renewing process goes on'so rapidly in
the mind, that the process of mental-noting is something like a battle with
Mara. One has to speed up the process of mental-noting in such a way as to
‘eliminate the possibilities of attachment and clinging. In fact, it would be at
a totally unexpected moment that the releasing insight breaks forth. But once
that insight dawns, one understands for the first time the delusion one has
“been in, all this time. Consciousness arises dependent on conditions. There
’13 no 'Iin it. This way, oneisces the law of Panccasamuppada with the help
the six sense-bases. This isi the mgmﬁcancc of the phrase: "Cakkhunca
".p,agc“ca rupe ca uppajjati cakkhuvinnanam' quoted above.

T iw 1 } |
‘Ey ﬂoﬁéhi‘bdsnesé afis'es ﬂe’:p’endénl on eye and forms Am:l likewise, mind‘

contact or the understanding of consciousness or the understanding of
perception.

In short, it is the understanding of Paticcasamuppada - the Dependent
Arising, Though it is the illusion of the mirage that tempts the deer, what
prompts its vain pursuit is a delusion. It is when one understands this
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 leads to grips and knots wears off. That is why it was said:
'Sanfhaviraltassa na santi gantha' - 'to one detached from sense-percepiion
there are no knots.' This is the release from ‘Sanna’ or perception. It was also
said: 'panfiavimuttassa na santi moha' - 'to one released through wisdom,
there are no delusions. It is in the light of wisdom that one discovers the
secret of consciousness:

'Vinnanam parinneyyam, panna bhavetabba™ - ‘consciousness is t0 be
comprehended and wisdom'is to be developed.

It 1s by the'development of wisdom that one comes to understand the true
state of affairs with regard to conseiousness. It is.something like taking a
peep into the backstage workings of a magic-show. Wisdom is something
penetrative (‘nibbedhika pafina’). In fact, the culmination of all endeavours
is the development of wisdom. Wisdom is the crest-gem. 'Panna naranam
ratanam’ - 'Wisdom is the jewel of mankind." It is only through wisdom that
one can understand the delusion involved in consciousness. In the last
analysis, the murk of delusion, the darkness of ignorance, is dispelled only
by the radiance of wisdom.

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 - 'pannappabha". He proclaimed:that out of these
four, the last, the radiance of wisdomis/the highest. It is the highest because

4. Mahavedalla Sutta, M.N. I 293(P.T.S)
5. Ajarasa Sutta, S.N. [ 36 (P.T.S)
6. Abha Sutta, A\N. II 139f (P.T.S)
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the darkness offignorance is dispelled only by it. The influx-free arahant's
mind s radiant with that radiance of wisdom. So it 15 said" khinasava
Jutimanta’. The fermenting influxes which make for intoxication are
‘destroyed ‘and with the insight into the nature of consciouspess through
Awisdom, his mind as!radiant. Nowy all this shows: that toisee
‘Paticcasamuppadal’is to be free from 1t In this Law of Dependent Anising,

these iwo aspects, if one has seen the arising aspect, then and there, one has
already ot an insight into the fact ol cessation. One understands that
..whulcv{:r._i; of a nature to arise is also of a nature to cease. 'Yam Kifici
samudayadhammam, sabbantam nirodhadhammam.'

‘What prevents this insight 1s that grasping or 'upddﬁnaf. Generally in the
world. veny few are keen on emptying the well. The majority simply! draw
waler to make use of it. But there is noend to this making use of the water.
Only when one decides upon emptying the well, will one be drawing water
just to throw it away without grasping: This is:the position of those who are
keen on seeing the emptiness of the world, and' it is they that are fully
appeased in the world. The word 'parinibbuta’ in this context does not mean
thatithe! arahants have passed away: They live in the world fully appeased,
having extinguished the fires of lust, hate and delusion.

The word 'upadana’ has two senses - 'srasping'as well as 'fuel that catches
fire". In fact, the totality of existence is a raging fire kept up by the fuel of
‘upadana'. 'Bhavanirodho: nibbanam!. The realization of the cessation: of
existence is at the same time, the extinction of that raging fire which brings
an appeasement. Therefore the Arahants are those thav dwell fully appeased
inithe world, having extinguished those fires,

b sl an zeanaibey il o

Wesarivsambodhi angesu - samma eittarh subhavitar’
‘Adanapatinissagge - anupadaya ye rata sz

1asava jutimanta - te loke parinibbuta'’ )
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there are lworaspeets = arising (samudaya) and cessation (nirodha), Out of
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