






























































































































































































































































































































































formations and realization of nibbdna become
manifest. That is why those who have realized
nibbana would say: “The objects noted and the
consciousness noting them cease altogether; or the
objects and the acts of noting are cut off as a vine is
cut by a knife; or the objects and acts of noting fall
off as if one is relieved of a heavy load: or the objects
and acts of noting break away as if something one is
holding breaks asunder; or the objects and acts of
noting are suddenly freed as if from a prison; or the
objects and acts of noting are blown off as if a candle
is suddenly extinguished; or they disappear as if
darkness is suddenly replaced by light; or they are
released as if freed from an embroilment; or they
sink as il in water, or abruptly stop as il a person
running were stopped by a violent push; or they
cease altogether.”

The duration of realizing the cessation of formations
is, however, not long. It is so short that it lasts just
for an instant of noting. Then the meditator reviews
what has occurred. He knows that the cessation of
the material process noted and the mental process
noting them is the realization of magga-phala-
nibbana. Those who are well-informed know that the
cessation of the formations is nibbdna, and the
realization of cessation and bliss is magga-phala.
They would say inwardly: “I have now realized
nibbana and have attained sotapatti magga-phalc.”
Such a clear knowledge is evident to one who has
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studied the scriptures or heard sermons on this
subject’.

Some meditators review defilements - those already
abandoned and those remaining to be abandoned.
After having reviewed in this way, they still continue
the practice of noting bodily and mental processes.
While doing so, the bodily and mental processes,
however, appear to be coarse. Both the arising and
the passing away of the processes are clearly evident
to the meditator. And yet the meditator now feels as
if his noting is lax and has regressed. As a matter of

? At the suggestion of the Venerable Author, the following two references are
here quoted, in explanation of the stages in the realization of nibbdna, on the
paths of stream-eniry, once-returning, elc.: a. "One who sees nibbdna, which

merges in the deathless (in the sense of the end) realizes it . . . The seeing of
nibbdna, at the moment of the first path is realizing as seeing (duassana), At the
other path moments il is realizing as developing (bhdavand). " b. “. . . Suppose a

man who can see is travelling along a path on a clowdy night. The path is
obscured by the darkness. Lightning flashes and dispels the dark. In the
absence of darkness the path becomes clear. This happens on a secand
journey, and again on a third journey. Here, like the man who can see his
setling out on the path, is the effort of insight put forth by the disciple for the
stream-winning path. Like the obliteration of the way in darkness is the
darkness covering the truths. Like the moment when the lightning flashes and
dispels the darkness is the moment when the light of the stream-winning path
arises and dispels the darkness covering the truths. Like the manifestation of
the way when darkness clears is the time of the manifestations of the four
truths to the stream-winning path; and what is manifest In the path is even
manifest to the person wha has got it. Like the second journey is the effort of
insight to get the once returning path.... Like the third journey is the effort of
mslght to gei the never-returning path ,..”
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fact, he has come back to the knowledge of arising
and passing away. It is true, his noting has become
lax and regressed. Because he has come back to this
stage, he is likely to see bright lights or shapes of
objects. In some cases, this .reversion results in
unbalanced contemplation in that the objects noted
and acts of noting do not go together. Some
meditators experience slight pain for a while. By and
large, the meditators note that their mental
processes are clear and bright. At this stage, the
meditator feels that his mind is absolutely free from
any encumbrance; he feels happily unhindered. In
such a frame of mind, he cannot note the mental
process, and even if he does so, he cannot note it
distinctly. He cannot think of any other thing either.
He simply feels bright and blissful. When this feeling
loses its vigor, he can again note the bodily and
mental processes and know their arising and
passing away clearly. After some time, he reaches
the stage where he can note the formations smoothly
and calmly. Then, if the insight knowledge is
mature, he can again attain to the “knowledge of the
cessation of the formations™. If the power of
concentration is keen and firm, then such
knowledge can repeat itself frequently. In these
times, the object of the meditators is to attain to the
knowledge of the first magga-phala, and
consequently they regain that knowledge repeatedly.
Thus far has been described the method of
meditation, the progressive stages of insight
knowledge and the realization of sotapatii magga-
phala.
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One who has attained the knowledge of path and
fruition is aware of the distinct change of his
temperament and mental attitude and feels that his
life has changed. His faith or trustful confidence in
the three sacred gems becomes very strong and firm.
Due to this strengthened faith he also gains in
rapture and serenity. There arises in him a
spontaneous upsurge of happiness. Because of these
ecstatic experiences he cannot notice the objects in a
distinct manner although he endeavors to do so
right after the attainment of magga-phala. However,
these experiences wane gradually after some hours
or days, and he will then be able again to note the
formations distinctly. In some cases, the meditators,
having attained magga-phala, feel relieved of a great
burden, free and easy, and do not wish to go on
contemplating. Their object, the attainment of
magga-phala, has been achieved and their hearts'
content is understandable.

" Fruition Knowledge (Phala-fiana)

If one who has attained magga-phala wishes to
attain the knowledge of fruition (phala-fidna) and
nibbana once again, he must direct his mind
towards that goal and again attend to noting
mindfully the bodily and mental processes. In the
course of insight meditation it is but natural that
“analytical knowledge of body and mind” appears
first to a worldling {puthujjana) and “knowledge of
arising and passing away” appears [irst to a noble
person (ariya). Therefore, a meditator at this stage,




conscious of the bodily and mental processes, will
forthwith achieve the “knowledge of arising and
passing away”, followed soon by the other
progressive stages of insight, up to the “knowledge of
equanimity about formations”. When this knowledge
matures, the cessation of formations, nibbdna, is
reached with the resultant “knowledge of fruition”.
This knowledge lasts just a moment to one who has
not previously made a resolve on its duration: but it
may sometimes last a little longer. But in the case of
those who had made a prior resolve on its duration,
the “"knowledge of fruition” lasts longer, say the
whole day or night, or as long as the time resolved,
as stated in the Commentaries. Likewise, in these
days, in the case of those immersed in concentration
and insight, fruition lasts an hour, two hours, three
hours, and so on. Fruition knowledge comes to an
end only when the meditator wishes to terminate it.
Nevertheless, during a period of fruition knowledge,
lasting an hour or two, reflective moments
sometimes arise, but they disappear after four or five
‘notings, and fruition knowledge recurs. In some
cases, fruition knowledge lasts for several hours,
without any interruption. While fruition knowledge
lasts, consciousness is absolutely set upon the
cessation of formations known by the designation of
nibbana. Nibbana is a dhamma entirely liberated
from the bodily and mental process and all mundane
notions. Therefore, during the experiencing of
fruition knowledge, there arises no awareness of
one's bodily and mental processes and of this world,
nor of any other mundane sphere. One is absolutely



free from the entire mundane sphere. One is
absolutely free from all mundane knowledge and
inclinations. There are around him all objects to see,
hear, smell or touch, but he is not aware of them at
all. His posture is firm. If bliss of fruition knowledge
comes while he is sitting, his sitting posture remains
firm, as firm as before, without bending or sagging.
However, when the process of fruition knowledge
comes to an end there arises at once in him the
awareness of thoughts relating to the cessation of
the formations or the objects of sight, hearing, etc.
Then the normal contemplation returns or buoyant
feeling or reflection. At the beginning the formations
appear to him to be coarse and his notings are not
vigorous enough. But in the case of those who are
strong in insight, their contemplation runs as
smoothly as ever.

A note of warning may be given here. The meditator
should make a prior resolve on the speedy entrance
into fruition knowledge and the duration of it. He
should not turn his attention to a resolve once he
has started to note the bodily and mental processes.
Before the maturity of insight is achieved, while he is
doing very well in noting the formations, he may
experience “goose flesh”, yawning, trembling and
sobbing, and lose the momentum of contemplation.
While the acts of noting are gaining strength, he may
look forward to the goal and thereby loosen the grip
on his contemplation. But he should not think of
anything else than his contemplation and if he does
so unwittingly, he must note the extraneous
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thought. Some attain the fruition knowledge only
after several losses of the momentum in their acts of
noting. If one's concentration is weak, then the entry
into fruition knowledge is slow, and when it comes,
it does not last long. This is- a description of the
process of fruition knowledge.

Reviewing

Some of the meditators pass through the stages of
the knowledge of fearfulness, misery, disgust, desire
of deliverance and consequently have no clear view
of them. So, one wishing to review them should
review each of them for a fixed time. For example, for
half an hour or one hour, one should pay heed only
to the arising and passing away of the objects, with
a resolve on the knowledge of arising and passing
away. During that period. the knowledge of arising
and passing away remains intact, and there will be
no further progress of insight. However, when that
period expires, knowledge of dissolution arises by
itsell. If it does not arise by itself, then heed must be
given to dissolution with a resolve that knowledge of
dissolution stays on for a certain length of time.
During that period what has been resolved will
occur. On the expiration of the time fixed, the next
higher knowledge will arise by itself. If it does not, he
should aspire to the knowledge of fearfulness
associated with fearful objects. Then knowledge of
fearfulness will come together with fearful objects.
Then he should turn his attention to miserable
objects and knowledge of misery will arise very soon.



When the mind is directed to disgusting objects, it
will give rise to knowledge of disgust. Getting
disgusted with every noting, knowledge of disgust
will set in. The next stage must then be thought of:
“knowledge of desire for deliverance”. Seized with an
ardent desire to be delivered from the formations, he
should aspire to the relevant knowledge, and soon
that knowledge will come, after some effort. When
one inclines towards the next higher stage, one will
experience pain, wish to change postures and
become disturbed by a feeling of dissatisfaction, but
will gain knowledge of re-observation. Then, the
meditator must turn his mind to the knowledge of
equanimity. The momentum of contemplation will go
on until there arises smoothly the knowledge of re-
observation. In this way, one will find that during
the stipulated time, while one is noting, the
particular knowledge one aspires to arises and on its
expiration the next higher knowledge arises as if it
were a barometric rise. If a review of the above-
mentioned knowledges is not yet satisfactory, it
should be repeated until one is satisfied. To a very
ardent meditator, the progress is so very swift that
he may reach the stage of knowledge of equanimity
about formations in a few moments, as also the
stage of fruition knowledge. One who is well matured
in the practice can attain to fruition knowledge while
walking or having a meal.
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How to Attain the Higher Paths (Maggas)

When the meditator gets full satisfaction from the
exercises to attain speedily the fruition knowledge of
the first path, as also to abide therein for a long
time, he should strive to attain to a higher path. He
must then make an ardent wish in this manner,
having determined a definite period for striving:
“During this period I do not wish to experience the
fruition knowledge. May there be no recurrence of
that knowledge! May I attain to the higher path, the
path I have not yet attained! May I reach that goall”
With this ardent wish, he should, as usual, note the
bodily and mental processes. The advantage of the
determination of a definite period is that he can
easily attain again the fruition knowledge of the path
already acquired, if he so wishes. If no such time
limit is made, and one goes on striving to attain to
the higher path, then it will no longer be possible for
him to attain again the fruition knowledge of the
lower path. In that event, if one finds that he cannot
as yet attain to the higher path nor go back to the
fruition knowledge of the lower path, he will be
disturbed by a feeling of dissatisfaction and
disappointment. The advantage of abandoning the
wish for re-attaining the already attained fruition
knowledge is the non-attainment of the knowledge
during the particular period, and if there is maturity
of insight, one can attain to the higher path. If the
wish is not fully abandoned, then the previous
fruition knowledge may set in again. Therefore, full
abandonment of the wish is called for during the

134




definite period. When one begins the contemplation
with a view to attaining the higher path, the progress
of insight will begin with knowledge of arising and
passing away. Then the progress of insight is not
similar to that one makes while striving for the
recurrence of fruition knowledge, but the same as
the progress one makes in practicing contemplation
for the lower path. Brilliant light or shapes may
appear as in the case of the earlier stage of
knowledge of arising and passing away. One may
experience pain. Distinct arising and passing away
of the bodily and mental processes occurs. Although
it does not take long to regain the "knowledge of
equanimity about formations” while one is
contemplating for the recurrence of fruition
knowledge, now if insight does not mature one will
have to remain long at the stages of lower
knowledges. However, no difficulty will confront the
meditator as in the case of his contemplation for the
lower path. It is possible that he may attain to one
knowledge after another up to “knowledge of
equanimity about formations” in a day's time. The
mental process of knowledge is much more lucid,
distinct and broad. Much keener are his experiences
of fearfulness, misery, disgust, desire for deliverance
from the ills of the mundane spheres. Formerly,
although it was possible to attain fruition knowledge
four or five times in an hour, now, if insight is not
yet mature for the higher path, “knowledge of
equanimity about formations” goes on. Possibly it
may last from a day to months or years. On the
maturity of insight, distinct notings of the
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formations having appeared, the realization of the
cessation of the formations comes with the
attainment of the higher path and fruition. Then will
come to him the "knowledge of reviewing”. He will
later return to the stage of "knowledge of arising and
passing away” with a very clear mental process. This
is the description of the progress of insight leading
to the attainment of sakaddagami magga, the path of
the once-returner,

Again, if one ardently wishes to attain to the third
path, anagami magga, one must again decide on a
definite period during which one abandons fully the
desire for returning to the fruition knowledge of the
previous path. Then one resolves thus: “May only
the progress of insight relating to the higher path
come. May I attain the higher path and fruition.”
And he must begin contemplating on body and mind
as usual. He begins with “knowledge of arising and
passing away”, but soon he will attain the higher
knowledges one after the other up to “knowledge of
equanimity about formations”. If insight is not yet
mature, then that knowledge will linger on. When it
matures, then it will reach the cessation of
formations and with it the knowledge of the third
path and fruition. This is the description of the
attainment of the third path and fruition, of the
andgdmi or non-returner.

One who aspires to the fourth and final path and
fruition, that of sainthood (arahatta magga and
phala), must fix a period and give up all desire to re-



attain to the fruition-knowledge of the third path.
Then he must begin to contemplate the bodily and
mental processes as usual. This is the only way, as
stated in the Satipatthana Sutta. Beginning with
“knowledge of arising and passing away”. soon
“knowledge of equanimity about formations” will be
attained. If insight is not yet mature, it will tarry.
When it does mature, then the meditator will attain
to the cessation of formations with the realization of
the final arahatta magga.

In the foregoing paragraphs, the words to the effect
that the progress of insight will end up in the
realization of the knowledge of the paths and
fruitions (magga-phala-nidna) refer only to those who
have gained maturity in the fulfillment of paramitas
(perfections). Those who have not yet developed
paramitas fully will come to a standstill at the
“knowledge of equanimify about formations”. An
important point to be noted is that, although the
person who has attained the first path is likely to
attain the second path soon with comparative ease,
he will find it difficult to reach the third path for a
long time. The reason is that both of the attainers of
the first path and the second path are well practiced
in the observance of virtue (stla) or, in other words,
they are the paragons of virtue. In the case of the
attainer of the third path, he must have also fully
developed concentration (samddhi). Therefore, he is
not able to attain the third path easily in that he has
to strive hard to develop concentration. Be that as it
may, without utmost effort to develop one's powers,
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nobody can possibly know whether he is able to
attain this path or that path. In some cases, the
attainment of a path comes only after a long time,
and because one has to strive that long it must not
be assumed that one has not yet fully developed
paramitas. Again, the present effort can lead to the
fulfillment of paramitds, getting nearer to maturity.
So, one should not waste one's time by weighing in
his mind the matter of one's having the pdaramitds or
not.

The meditator should bear in mind the following
undeniable point and put forth utmost effort to
achieve his aspiration.

Even the development of pdramitas is not possible
without effort. Granted that one has fully developed
paramitas, he cannot possibly attain any path
without effort. Such a person can attain a path
easily and speedily if he puts forth effort. If he has
developed pdramitds to an appreciable extent, his
effort will lead to its maturity and consequently he
can attain the path he aspires to. At the least, he
has sown potent seeds for the harvest of a path in
the next existence.

Advice

In these times those who are most ardent and keen
to work for their own deliverance from the ills of the
world and the attainment of magga-phala-nibbéana,
which is the highest goal of vipassana! (insight}



meditation, they will be well advised to practice by
the aforesaid way the contemplations of body,
feeling, consciousness and mental objects, called
otherwise satipatthdna meditation. It is, in fact, a
“must” for them.

A Special Note

The technique of insight meditation outlined in this
treatise is quite sufficient for persons of fair
intelligence. Such persons, having read it, should
practice these contemplations with firm faith, keen
desire and great diligence, in a methodical manner,
and they can be sure of progress. It must, however,
be pointed out that the details of the experiences
and the progressive stages of insight gone through
by meditators cannot possibly be described in full in
this short treatise. There still remains much that is
worthy of description. On the other hand, what has
been described here is not experienced totally by
every meditator. There are bound to be differences
according to one's capabilities and paramitds. Again,
one's faith, desire and diligence do not remain
constant always. Furthermore, a meditator, having
no instructor and being entirely dependent on book
knowledge, will be as cautious and hesitant as a
traveler who has never been on a particular journey.
Therefore, it is obviously not very easy for such a
person to attain the paths, fruitions and nibbana
(magga-phala-nibbana) if he goes on striving without
a teacher to guide and encourage him. This being so,
one who is really keen to meditate until he attains




his goal, magga-phala-nibbana, must find out a
teacher who is fully qualified by his own attainments
to guide him all along the way from, the lowest stage
of insight to the highest knowledges of path, fruition
and reviewing. This advice is -quite in accord with
what is stated in the Niddana Vagga, Sarmyutia
Nilcaya: “A teacher should be sought for knowledge
about decay and death as it really is.” Should
anybody be obsessed with pride ~ “I am an extra
ordinary man. Why should I learn from anyone?” -
he will be well advised to do away with such pride,
as Pottthila Mahathera did.

In the course of contemplation, bearing in mind the
following advice of the Buddha, one should go all out
to win the goal.

No slacker nor the man of puny strength.

May win nibbana, freedom from all ill.

And this young brother, yea, this peerless man.
Bears the last burden, Mara's conqueror.

(The Book of Kindred Sayings}
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THE WAY TO PRACTISE VIPASSANA
MEDITATION

The Ovadacariya Sayadaw U
Panditabhivamsa

Preface

The following is based on “In This Very Life” by
Sayadaw U Pandita’s Meditation Instruction (pages
13-19). I have put this material into question-and-
answer form so that readers may easily understand
it.

Tharmanay Kyaw

1. Which place is best for meditation?

The Buddha suggested that either a forest place
under a tree or any other very quiet place is best for
meditation.

2. How should the meditator sit?

He said the meditator should sit quietly and
peacefully with legs crossed.
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3. How should those with back trouble sit?

If sitting with crossed legs proves to be too difficult,
other sitting postures may be used. For those with
back trouble a chair is quite acceptable. In any case,
sit with your back erect. at a right angle to the
ground, but not too stiff.

4. Yogi, why should you sit straight?

The reason for sitting straight is not difficult to see.
An arched or crooked back will soon bring pain.
Furthermore, the physical effort to remain upright
without additional support energizes the meditation
practice.

5. Why is it important to choose a position?

It is true that to achieve peace of mind, we must
make sure our body is at peace. So it is important to
choose a position that will be comfortable for a long
period of time.

6. After sitting down, what should you do?
Close your eyes. Now place your attention at the
belly, at the abdomen. Breathe normally, not forcing

your breathing, neither slowing it down nor
hastening it, just a natural breath.
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7. What will you become aware of as you breathe
in and breathe out?

You will become aware of certain sensations as you
breathe in and the abdomen rises, as you breathe
out and the abdomen falls.

8. How should you sharpen your aim?

Sharpen your aim by making sure that the mind is
attentive to the entirety of each process. Be aware
from the very beginning of all sensations involved in
the rising. Maintain a steady attention through the
middle and the end of the rising. Then be aware of
the sensations of the falling movement of the
abdomen from the beginning, through the middle,
and to the very end of the falling.

Although we describe the rising and falling as having
a beginning, a middle, and an end, this is only in
order to show that your awareness should be
continuocus and thorough. We do not intend you to
break these processes into three segments. You
should try to be aware of each of these movements
from beginning to end as one complete process, as a
whole. Do not peer at the sensations with an over
focused mind, specifically looking to discover how
the abdominal movement begins or ends.
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9. Why is it important in this meditation to have
both effort and precise aim?

It is very important to have both effort and precise
aim so that the mind meets the sensation directly
and powerfully.

10. What is one way to aid precision and
accuracy?

One helpful aid to precision and accuracy is to make
a soft mental note of the object of awareness,
naming the sensation by saying the word gently and
silently in the mind, like ‘rising, rising, falling,
falling’.

11. When the mind wanders off and you start to
think of something, what should you do?

At this time, watch the mind! Be aware that you are
thinking.

12. How can you clarify your awareness of
thinking?

Note the thought silently with the verbal label

‘thinking, thinking’, and come back to the rising and
falling.
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13. Is it possible to remain perfectly focused on
the rising and falling of the abdomen all the
time?

Despite making an effort to do so, no one can remain
perfectly focused on the rising and falling of the
abdomen forever. Other objects inevitably arise and
become predominant. Thus, the sphere of meditation
encompasses all of our experiences: sights, sounds,
smells, tastes, sensations in the body, and mental
objects such as visions in the imagination or
emotions. When any of these objects arise you
should focus direct awareness on them, and use a
gentle verbal label "spoken" in the mind.

14. During the sitting meditation, what is the
basic principle to follow? If another object
impinges on the awareness and draws it away
from the rising and falling, what should you do?

During a sitting meditation, if another object
impinges strongly on the awareness so as to draw it
away from the rising and falling of the abdomen, this
object must be clearly noted. For example, if a loud
sound arises during your meditation, consciously
direct your attention towards that sound as soon as
it arises. Be aware of the sound as a direct
experience, and also identify it succinctly with the
soft, internal verbal label ‘hearing, hearing’. When
the sound fades and is no longer predominant, come
back to the rising and falling. This is the basic
principle to follow in sitting meditation.
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15. What is the best way to make the verbal
label?

There is no need for complex language. One simple
word is best. For the eye, ear, and tongue doors we
simply say ‘seeing, seeing, hearing, hearing, tasting,
tasting’.

16. What are some ways to note sensations in the
body?

For sensations in the body we may choose a slightly
more descriptive term like warm, pressure,
hardness, or motion.

17. How may we note mental objects?

Mental objects appear to present a bewildering
diversity, but actually they fall into just a few clear
categories such as thinking, imagining,
remembering, planning, and visualizing.

18. What is the purpose of labelling?

In using the labelling technique, your goal is not to
gain verbal skills. Labelling helps us to perceive
clearly the actual qualities of our experience,
without getting immersed in the content. It develops
mental power and focus.
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19. What kind of awareness do we seek in
meditation, and why?

We seek a deep, clear, precise awareness of the mind
and body. This direct awareness shows us the truth
about our lives, the actual nature of mental and
physical processes.

20. After one hour of sitting, does our meditation
come to an end?

Meditation need not come to an end after an hour of
sitting. It can be carried out continuously through
the day.

21. How should the yogi get up from sitting
meditation?

When you get up from sitting, you must note
carefully — beginning with the intention to open the
eyes. ‘intending, intending, opening, opening.
Experience the mental event of intending, and feel
the sensations of opening the eyes. Continue to note
carefully and precisely, with full observing power,
through the whole transition of posture until the
moment you have stood up, and when you begin to
walk.
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22. Besides sitting and walking, what else should
the yogi be aware of throughout the day?

Throughout the day you should also be aware of,
and mentally note, all other activities, such as
stretching, bending your arm, taking a spoon,
putting on clothes, brushing your teeth, closing your
eyelids, eating, and so forth. All of these activities
should be noted with careful awareness as a soft
mental label.

23. Is there any time during the day when the
yogi may relax his or her mindfulness?

Apart from the hours of sound sleep, you should try
to maintain continuous mindfulness throughout
your waking hours.

24. It seems like a heavy task to maintain
continuous mindfulness throughout the day.

Actually this is not a heavy task; it is just sitting and
walking and simply observing whatever occurs.

25. What is the usual schedule during a retreat?
During a retreat it is usual to alternate periods of
sitting meditation with periods of formal walking

meditation of about the same duration, one after
another throughout the day.
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26. How long should one walking period be?

One hour is a standard period, but I[orty-five
minutes can also be used.

27. How long a pathway should yogis choose for
formal walking?

For formal walking, yogis should choose a lane of
about twenty steps in length and walk slowly back
and forth along it.

28. Is walking meditation helpful in daily life?

Yes. A short period say ten minutes of formal
walking meditation before sitting serves to focus the
mind.

Beyond this advantage, the awareness developed in
walking meditation is useful to all of us as we move
our body from place to place in the course of a
normal day.

29, What mental qualities does walking
meditation develop?

Walking meditation develops balance and accuracy
of awareness as well as durability of concentration.
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30. Can one observe profound aspects of the
Dhamma while walking?

One can observe very profound aspects of the
Dhamma while walking, and even get enlightened!

31. If a yogi does not do walking meditation
before sitting, is there any disadvantage?

A yogi who does not do walking meditation before
sitting is like a car with a rundown battery. He or
she will have a difficult time starting the engine of
mindfulness when sitting.

32. During walking meditation, to what process
do we give our attention?

Walking meditation consists of paying attention to
the walking process.

33. When walking rapidly, what should we note?
Where should we place our awareness?

If you are moving fairly rapidly, make a mental note
of movement of the legs, ‘left step, right step, left
step, right step’ and use your awareness to follow
the actual sensations throughout the leg area.
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34. When moving more slowly, what should we
note?

If you are moving more slowly, note the lifting,
moving and placing of each foot.

35. Whether walking slowly or rapidly, where
should you try to keep your mind?

In each you must try to keep your mind on just the
sensations of walking.

36. When you stop at the end of the walking
lane, what should you do?

Notice what processes occur when you stop at the
end of the lane, when you stand still, when you furn
and start to begin walking again.

37. Should you watch your feet?

Do not watch your feet unless this becomes
necessary due to some obstacle on the ground; it is
unhelpful to hold the image of a foot in your mind
while you are trying to be aware of sensations. You
want to focus on the sensations themselves, and
these are not visual.
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38. What can people discover when they focus on
the sensations of walking?

For many people it is a fascinating discovery when
they are able to have a pure, bare perception of
physical objects such as lightness, tingling, cold,
and warmth.

39. How is walking usually noted?

Usually we divide walking into three distinct
movements: lifting, moving and placing the foot.

40. How can we make our awareness precise?

To support a precise awareness, we separate the
movements clearly, making a soft mental label at the
beginning of each movement and making sure that
our awareness follows it clearly and powerfully until
it ends.

One major but important point is to begin noting the
placing movement at the instant that the foot begins
to move downward.

41. Is our knowledge of conventional concepts
important in meditation?

Let us consider lifting. We know its conventional
name, but in meditation it is important to penetrate
behind that conventional concept and to understand
the true nature of the whole process of lifting,



beginning with the intention to lift and continuing
through the actual process, which involves many
sensations.

42, What happens if our effort to be aware of
lifting is too strong, or alternatively, too weak?

If our efforts to be aware of lifting the foot is too
strong it will overshoot the sensation. If our effort is
too weak it will fall short of this target.

43. What happens when effort is balanced?

Precise and accurate mental aim helps balance our
effort. When our effort is balanced and our aim is
precise, mindifulness will firmly establish itsell on
the object of awareness.

44. What mental factors must be present for
concentiration to develop?

It is only in the presence of three factors: effort,
accuracy and mindfulness, that concentration
develops.

45, What is concentration?
Concentration is collectedness of mind, one-

pointedness. Its characteristic is to keep
consciousness from becoming diffused or dispersed.



46. What will we see as we get closer and closer
to the lifting process?

As we get closer and closer to this lifting process, we
will see that it is like a line of-ants crawling across
the road. From afar the line may appear to be static,
but closer up, it begins to shimmer and vibrate.

47. As we get even closer, what will we see?

From even closer the line breaks up into individual
ants, and we see that our notion of a line was just
an illusion. We now accurately perceive the line of
ants as one ant after another ant, after another ant.

48. What is insight?

“Insight” is a mental factor. When we look
accurately, for example, at the lifting process from
beginning to end, the mental factor or quality of
consciousness called ‘insight’ comes nearer to the
object of observation. The nearer insight comes, the
clearer the true nature of the lifting process can be
seern.

49. What is the progress of insight?
It is an amazing fact about the human mind that
when insight arises and deepens through vipassana,

or insight meditation practice, particular aspects of
the truth about existence tend to be revealed in a
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definite order. This order is known as the progress of
insight.

50. What is the first insight that meditators
commonly experience?

The first insight which meditators commonly
experience is to begin to comprehend, not
intellectually or by reasoning, but quite intuitively,
that a process such as lifting is composed of distinct
mental and material phenomena occurring together,
as a pair. The physical sensations, which are
material, are linked with, but different from, the
awareness, which is mental.

51. What is the second insight in the classical
progress of insight?

We begin to see a whole succession of mental events
and physical sensations, and fo appreciate the
conditionality that relates mind and matter. We see
with the greatest freshness and immediacy that
mind causes matter as when our intention to lift the
foot initiates the physical sensations of movement,
and we see that matter causes mind as when a
physical sensation of strong heat generates a wish to
move our walking mediation into a shady spot. The
insight into cause and effect can take a great variety
of forms; but when it arises, our life seems far more
simple to us than ever before. Our life is no more
than a chain of mental and physical causes and
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effects. This is the second insight in the classical
progress of insight.

52. What is the next level of insight?

As we develop concentration we see even more
deeply that these phenomena of the lifting process
are Impermanent, impersonal appearing and
disappearing one by one at fantastic speed. This is
the next level of insight, the next aspect of existence
that concentrated awareness becomes capable of
seeing directly. There is no one behind what is
happening; the phenomena arise and pass away as
an empty process, according to the law of cause and
effect. This illusion of movement and solidity is like a
movie. To ordinary perception it seems full of
characters and objects, all the semblances of a
world. But if we slow the movie down we will see that
it is actually composed of separate, static frames of
film.
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This talk was given by the Venerable Sayddaw in
response to the following questions during a
Dhamma discussion at Panditarama.

The Ovadacariya Sayadaw U
Panditabhivamsa

Q: When subtle thoughts enter repeatedly in one's

everyday activities in a practice that has been
consistently thought-free and concentrated, should
one take some action or simply watch mindfully to
learn the nature of the thoughts which arise?
Should one try to note the many single subtle
thoughts which arise in one's walking meditation
and everyday activities, or simply notice them in the
background?

A: One may think purposely or one may have

thoughts while noting on the objects. Whatever
thoughts they are, the nature of the mind is very
quick. Within one second one can he thinking about
the past, one can be thinking about the future,
There will be many thoughts like this within one
second. But since the speed of the thinking is very
fast, the speed of the bhdvanda mind, in other words,
your noting mind, cannot catch the thoughts.

Most of us may think that we are not thinking.

However, only when our minds fall on our bodies to
a high degree will we know that we are having
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wandering mind. There are many thoughts that arise
in us which we do not realize. The thoughts that we
realize are few.

Even when we have good concentration or our
concentration is strong, there could still be
wandering mind. But as we develop insight, the
noting mind can catch up with the thinking mind.
At this stage, at the very moment when the thinking
tends to arise, you will realize the phenomena. The
mind which has now a lot of mindfulness can catch
the thinking and if we are strong in noting, we will
be able to catch the thinking properly.

When one has not developed concentration and
insight, in other words when the mind is not strong
yet, there can arise the coarse form of thinking. One
may know that the mind has wandered off or one
may not know that there has been wandering mind.
Even when we are free from the nwarana or
hindrances, when our minds become calm, when we
develop concentration, even at that time there can
be thinking or wandering mind. But at this stage,
the thinking will be a subtle form of thinking. This
thinking will not be associated with the sensual
pleasures. And it is not the everyday thinking
whereby we look for a particular sensual object and
think about it.

This subtle form of thinking happens without having

to think purposely. And when the mind wanders off
like "this, the noting of the main object such as
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rising, falling, sitting, touching will still be there.
One will be knowing about the main object although
there is this subtle form of wandering mind. At this
stage, the yogi may think that even when his mind is
calm, there is still a lot of wandering mind. But, it is
only now that the yogi realizes that he is having
wandering mind. Before he did not know he was
having wandering mind.

At this stage, it is not necessary to take action when
there is subtle thinking. It is not necessary to catch
this type of thinking with mindfulness. If at this
stage, the yogi is noting on the main object, or other
objects that arise in the body, which are many times
more distinct than this subtle form of thinking, his
noting on the main object, or other objects, will not
lose momentum. Moreover, this kind of subtle
thinking will not have any effect on the yogi's noting
of the main object or other objects. Therefore, it is
not necessary to take any action towards this subtle
thinking or to catch the subtle thinking with
mindfulness.

What is more important here is to note the object
with good aiming and focusing so that there will not
be any pollution of the mind or nwarana - the
hindrances. It is necessary to pay more attention so
that the nwarana or hindrances will not arise. It is
not necessary to catch the subtle thinking. But if
your noting on the main object or the other objects
loses momentum, then you may have to switch and
note the thinking.
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When the yogis reach this stage, the yogis from the
East especially from this country, Myanmar, will
report that while they are noting on the main object,
in-between they have thoughts. But the noting on
the main object does not lose momentum. “There
has been thinking” - they will say like that. These
yogls from the East such as from Myanmar report in
a very clear manner,

But the people from the West, when they experience
this, they do not report in the same manner. Rather,
they will report that while they are noting on the
main object, there is thinking in the background.
The Westerners reported like this to the Sayaddaw. At
the beginning, Sayadaw was at a loss because it was
not clear to him. Sayadaw had to further question
them and find out what the Western yogis exactly
meant to say in their reports. The Westerners do not
report like the people from Myanmar.

Now, when concentration becomes strong, while the
yogi is noting on the main object, the Myanmar yogi
will say, “In-between there are thoughts but the
noting on the main object does not lose momentum.”
Furthermore, their knowing of the thinking is in an
automatic manner. On the other hand, since the
Westerners do not report like the Myanmar yogis,
they say the thinking is in the background.

At this stage of the practice, the yogi's noting on the
main object does not lose momentum and at the
same time, he is aware of the thinking that arises in-
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between. The reason is the seeing is strong. The
seeing is wide. In other words, the yogi sees the
object that he is noting in a very clear manner. While
noting the main object or other objects like this,
without having to note purposely, he is aware of the
thinking that arises in-between. He does not have to
exert effort to know about the thinking that arises
in-between the noting. Now, what is meant here is
that the yogi is aware of the object that he is aiming
for. He is also aware of the thoughts that he does not
aim for. He is knowing about the thinking in an
automatic manner.

This is what Sayadaw means by wide seeing and
strong seeing. You are aware of the main object for
which you are aiming while at the same time being
aware of other objects such as thinking that arise in-
between. Now, you will have this situation when
your mindfulness becomes diligent and strong.

When your mindfulness becomes diligent and
strong, your seeing will become strong, your seeing
will become wide. You are now complete with the
energy of mindfulness. So when one becomes strong
with the energy of mindfulness, one's seeing will
become strong, one's seeing will become wide. Now,
in the scientific community, when a scientist does
some research on a particular project, he is looking
for something out of that project. For example, he
may want to know something about a particular
material. Similarly, what the meditators here are
doing is just like this. During the process of
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meditating, we may come across something that we
do not really aim for. In the same vein, the scientist
may stumble across items during the course of his
research that he does not really aim for. At the same
time, he may find the actual thing that he had
intended to in the first place.

A good example would be the discovery of plastic.
Plastic was discovered while scientists were doing
research to look for something else. The practice too
is like this. While we are noting on and aiming at the
various objects, we may discover and be aware of
other objects, such as the thinking that arises in-
between. When mindfulness becomes strong and
steadfast, we will not only come to know about the
objects that we are aiming at, we will also come to
know about the objects that arise in-between. A good
example would be the thinking. We must, however,
realize here that the thinking is not something that’
we aim for. It arises while we are noting on the main
object; we become aware of thinking at that point.

In the case of plastic, while the scientists were
conducting their research, they were able to not only
find the solution they were looking for, they also
discovered how to make plastic. In the case of the
meditators, we will have this similar situation only
when our noting is good and diligent

In Myanmar, we have a saying, “When the noting is
diligent and becomes strong, our seeing becomes
strong, our seeing becomes wide.” So here, when our



mindfulness (saii) becomes strong, our seeing
becomes strong and wide. Now, when our faculty of
concentration (samadhindriya) becomes strong, our
seeing becomes sharp. We see sharply and in a very
sharp manner. And when our- faculty of faith
(saddhindriyal becomes sharp, seeing becomes clear,
active and pure.

What the Sayadaw is trying to get at is this: When
the yogis effort is strong, even though he may
encounter difficuities during the course of his
meditation, he does not go backward or surrender.
This is due to his strong faculty of effort
(viriyindriya). He [aces the problem with guts and
bravery. By facing the various difficulties in this
manner, his experiences and awareness will develop
and progress.

Briefly, there are these [our faculties: the faculty of
mindfulness, which gives you strong seeing; the
faculty of concentration, which gives you sharp
seeing; the faculty of faith which gives you clear and
active seeing, and finally, the faculty of effort which
allows you to have progress in your seeing. Now, all
of these are explained in the scriptures and all of the
faculties are good. So, we should therefore strive to
acquire all these four faculties.

Actually, the faculties of faith, effort and
concentration are not really concerned with the
question. However, Sayadaw has mentioned these
three faculties because they have a lot to do with the



yogis who are practising at this meditation centre.
Some of the yogis have been practising at this centre
for quite some time, some for months even. Yet,
because their concentration is not so good and their
faculty of concentration is not.strong, their seeing or
experience is not sharp. Their seeing is rather blunt.

Furthermore, the faculty of faith in some yogis is
weak and not strong. They do not practise to be free
from the niwarana or hindrances. The way they
practise is not continuous. That is to say, they
practise in a stop-and-go manner. If one practises in
this way, stopping for a while and then practising
again, the hindrances or nivarana will arise in-
between and cause trouble for the yogi. These
hindrances pollute the mind and make the mind
unclear.

For instance, we may have a pool of water. Beneath
the surface, at the very bottom, there can be a layer
of mud. If you were to stir up this pool of water,
depending how vigorous the stirring is, the water
can be muddy. However, if we were to instead keep
the pool of water still and not stir it up, the water
will of course remain clear. Now, water that has
become muddied is sticky, slippery and slimy. Clear
water is not like that. We can say that clear water is
like a clear and active practice. The muddy water is
quite the opposite. These hindrances can weaken
the yogi's mindfulness and concentration.
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If the yogi is taking frequent and regular breaks in
his practice, there will be frequent and regular
opportunities for the hindrances to arise. These
hindrances will muddy the mind, it will weaken
one's wisdom and therefore, one's seeing or
experience will not be clear, active and sharp.

In today's world, westerners depend a lot on
machines and gadgets. They are used to living in a
comfortable manner. Therefore, because of their
strong dependence on these gadgets, they are no
longer used to facing and overcoming difficulties.
They lack the quality of patience and endurance.
This is particularly so for them in the meditation
practice.

When they encounter a certain meditation
experience, they become reluctant to go on. They do
not want to practise. They hesitate and are afraid of
taking risks. It is worthwhile to remember that when
you meet your enemy, if you are to surrender or
retreat, your enemy will overcome you. However, if
you are able to stand up to your enemy, he will
eventually go away.

Therefore, it is crucial and necessary for you to have
bravery and guts. If you are brave, courageous and
have guts, the armies of kilesa will go away. Your
mind will then have progress. This is very true for
the yogi whose effort is good. When putting in effort,
the yogi must do so in stages.
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Firstly, you put in the initial effort in order to begin
your meditation practice. After that, you hoost your
effort so that you can overcome sloth and torpor
(thina-middha). You then increase once again your
effort until the goal is reached. If you have this sort
of aiming, you will progress.

However, if you fail to develop or possess these
faculties, you will not have any progress even if you
have meditated for a long time, say one, two or three
months. Sayadaw stresses once again that these
three faculties out of the four are not really
concerned with the question here. However,
Sayadaw thinks that it is only appropriate to include
them in our discussion here today so that the yogi
will understand them and be able to practise better.

To digress, it is necessary for you to be able to note
the object that arises. Only in this manner, will you
have progress. You can develop concentration only
when you are able to note on the object that arises
without  having the mind wandering  off.
Furthermore, while noting on the object, you must
have mindfulness. You should not think about the
object. You should instead note the object in a
hurry. If you practise this way, you will be having
progress. Your seeing or experience will become
strong and wide.

However, if you fail to note the object that arises,

your seeing will not become strong and wide, Thus,
you will find yourself reporting the same thing over
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and over again for almost every interview. Why is
this so? This is so because you allow nivarana or the
hindrances to come in during the gaps or breaks in
your practice. This happens because you take a rest
every now and then. During the- course of your
meditation, il you were to experience something, you
would stop and think, *What is this?” If you were to
further experience something extraordinary, if the
taste of experience is very good, you may cling to it.
When this happens, your seeing will become muddy
like the example of the pool of water. If you stir up
the pool of water, the layer of mud at the bottom will
cause the water to become muddy.

If you have faith instead, there can be no muddy
water. Therefore, you should ask yourself these
questions: “Do [ really have the faith? Am I
practising in a clear manner, one free from the
hindrances? Can [ note like this?” If the nivaranas
come in, your experience or seeing will not be clear.

You should further ask yourself: “Am I practising
risking life and limb? Do I believe that this is the
only Dhamma that I want? Am I practising risking
everything and aiming solely for the Dhamma? While
I am noting the objects, should [ encounter
difficulties, am I able to overcome them? Do I have
the aim in my meditation? That is, do I aim for the
goal?” These are the things that you need to assess
for yourself.
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If you do not possess these factors, your seeing or
experience will not have progress. The worst thing
when you experience something is to think, “Why?
What? When?" If you think in this fashion, the
hindrances will come in, and your seeing will
become cloudy. If you note in this way, you will be
able to achieve something by way of thinking only.
However, in the practice, you will not have achieved
anything. Instead of thinking, it might be better if
the yogi were to fall asleep. At least when you are
asleep, you will have a nice sleep.

Q: In the sitting practice, if one's sitting posture

consistently leans off more and more to one side,
should one tend to straighten up as soon as the
leaning appears in one's awareness? Or instead,
should one allow the leaning to go to its extreme,
correcting it just before the body topples over or
when the pain becomes unbearable? Should one
even sit against a wall to stop such a leaning
tendency for a short period?

If one tends to salivate upon oneself during the
sitting practice, should one simply be mindful of it,
or try to strictly control it?

A: If the mindfulness, concentration and wisdom

are not in balance, the yogi may lean during
meditation. He may lean to one side, backward or
forward. This sort of event can occur. If the posture
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of the body is not in balance, if the yogi leans to one
side, the weight will shift to that side. At that
moment the yogi may find the pain unbearable.

However, even if the body leans .to one side, if the
yogi can bear it, he can note this leaning posture.
But if he is unable to bear it, he should also note
this phenomenon. And if this is not enough, if he
wants to straighten up, he must first note the
intention to straighten up. He must then straighten
up his body very slowly, with mindfulness.

When mindfulness, concentration and wisdom are
not in balance, a simile can be given. Take the
winding of a clock. In the old days, you had to wind
the spring. Now through the regular and frequent
winding of the spring over some time, the strength of
the spring becomes weak. Similarly, when there is
an imbalance belween mindfulness, concentration
and wisdom, the yogi tends to lose some strength.
He becomes a little weak. This is why the body
leans. The yogi is unable to keep his determination
to hold the body straight. If that happens, he has to
note it. If he is unable to control the leaning, he has
to note it.

Now, the yogi may lean against a wall. The Buddha
himself did not lean or support himself against the
Bo Tree. The Bo Tree you see behind the Buddha is
not a tree he leans against. It is merely in the
background.
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When Sayddaw was young, he had the habit of
leaning against a wall whenever he practised. Now,
after some time, he began to think about this, “Now I
have this habit of leaning against a wall. As long as
there is a wall, I shall be able to practise. I shall be
all right because I depend on the presence of a wall.
However, if I should happen to practise in a place
where there are no walls, then I am going to have
trouble.” So from that day onwards, Sayadaw did not
lean. Later on, he was able to practise well without
the aid of the wall.

Now, some yogis who are not in very good health and
who have some health problems are asked to
practise leaning against a wall or in a lying posture.
These sort of practices are allowed for sick yogis.
However, if you are strong and healthy, it is better to
do the sitting meditation ninety degrees to the floor.

With regard to salivating, this is a phenomenon of
oozing due to the element of apo. If you should find
the saliva oozing, you may note ‘oozing, oozing'. If a
lot of saliva comes out and gathers, you may note
‘gathering, gathering’. If you intend to swallow, you
have to note the intention to swallow and then
swallow the saliva while noting ‘swallowing,
swallowing’.

You should not control the true phenomena. It
would be like attempting to stop a very strong flow of
water. Should the salivating become excessive and
you desire to spit out the excess saliva, you may do
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so at an appropriate place. However, you should still
note all the actions performed during the process of
spitting out. You must not control their true nature.
You must only control the kilesas, the defilements of
the mind. Should you fail to control the defilements
and they arise, you have to then note these
defilements.
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Guidance For Yogi At Interview

The Ovadacariya Sayadaw U
Panditabhivamsa

Despite instructions given on how to meditate, there
are yogis (meditators or retreatants) who are unable
to practice properly and to report back on their
experiences during interviews with the teacher.
Some can practise well but cannot describe properly
how they have meditated and what they have
experienced. This talk is intended to help such yogis
report back properly on how they have meditated, on
what they have observed and experienced in the
course of their meditative practice or exercise.

As to the mode of the meditation, the late Venerable
MahasI Sayadaw’s recorded induction talk (for new
yogis) gives the essential instructions beginning with
noting or observing the primary object of attention in
mindfulness (Satipatthdna) meditation namely, the
rising and falling of the abdomen as the yogi
breathes.

In terms of scriptural explanation, psycho-physical
phenomena are taking place all the time in the yogi's
person at the six sense-doors. When a sight is seen,
the eye that sees and the sight that is seen are
physical phenomena, while the resultant eye-
consciousness that makes one aware of the sight is
a mental phenomenon. Similarly, with the



experiencing of sound, smell, taste, touch and
thought, and of several movements of the body such
as folding and stretching of the arms, turning or
leaning (inclining) of the body and the taking of
steps in walking. Venerable Mahasl Sayadaw has
instructed that all these happenings should be
closely noted as and when they take place, without
missing even trifling incidents.

Although Venerable Mahasl Sayadaw’s instructions
are given in very clear and simple language, yogis
encounter some difficulties when they come to follow
them in actual practice. To help yogis overcome such
difficulties, meditation teachers at this Centre, have
had to explain and demonstrate to beginners how to
note or observe the primary object of attention, how
to note when other (secondary) objects of attention
like thoughts and reflections appear, when feelings
or sensation arise, when external stimuli like sights
and sounds impinge on the mind or when other acts
of behaviour take place.

These explanations have had to be made repeatedly
and as simply as possible for these beginners. Even
then, some beginners do not quite understand them
and cannot put them into practice properly. To
obviate such difficulties, the meditation teachers
have had to devise maxims or aphorisms which are
easier to remember.

The first of these aphorisms is: Say how you note
the primary object of attention and with what



result in your consciousness (i.e. what do you
come to know?), The primary object of attention to
which the mind should be tethered as it were, is the
rising and falling of the abdomen as the yogi
breathes. This is the primary object of meditative
attention in the sense that in the absence of any
other marked (pronounced} object of attention, the
yogi should be watching or observing it. The mind
should also revert to it when a secondary object of
attention has been noted and fallen away.

The yogi should bhe able to tell how he observes or
note the movement of the rising of the abdomen
from the beginning to the end of it. As he inhales,
the abdomen begins to rise somewhat rapidly and
goes on rising as he continues to inhale. When the
yogi ceases to inhale. the rising movement comes to
an end.

When observing or noting the rising movement of the
abdomen, the entire movement should be
experienced and known. The scriptural texts urge
that this should be made a matter of practice (sabba
kaya patisamvedi). What this exhortation means is
that all the physical phenomena involved in the
entire rising movement of the abdomen - iis
beginning, its middle and its end should be noted as
continuously as possible (i.e. without a break). The
observing or noting mind should fall on and proceed
concurrently with the physical movement of the
rising abdomen through its three stages - the
beginning, the middle and the end. The beginner
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would not, of course, be able to notice all the three
stages of the movement, but he should strive to be
able to do so. He is urged to strive thus lest he go
about his meditative practice lightly and come to the
end of his retreat without much benefit, and to
ensure serious and sufficient concentration of the
mind on the object.

The yogi should be able to report if he is able to note
the object with enough concentrated attention, if
there is enough concurrence between the object and
the noting mind, if he is able to notice the movement
{of the abdomen) through its successive phases. If he
is able to note the object properly, what does he ‘see’
and what does he encounter (experience)? Not that
he should concern himself with and be able to relate
other (irrelevant) objects of attention but that he
should be able to report (accurately) on the object of
his concentrated attention and what (exactly) is the
rising movement as experienced by him.

There are two operations involved in this kind of
meditative practice or exercise. The first is the
activity of observing or noting the object of attention.
The second is the resulting consciousness
concerning the object of attention noted or observed.
Only after these two operations will the yogi be able
to say what it is that he has ‘seen’ or experienced.

Here, with regard to the primary object of attention,

the yogi must be able to say if his resulting
consciousness or awareness is concurrent (arise
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together) with the object of meditative attention (the
rising of the abdomen) and its progressive
moverment. If the two operations are concurrent
(take place at the same time) what does he ‘see’
(becomes aware of)? Is it the abdomen itself, the
manner or mode of its rising, or the tension and the
movement involved in the rising of the abdomen.

There are three aspects to the material {(physical}
component or element of the rising abdomen. They
are classified into:

1} form or shape aspect
2) manner or mode aspect
3) essential character or quality aspect

The form or shape aspect - This is the form or
shape of the abdomen on which the yogi's mind is
focused. The whole of the yogi's body is the form or
shape of the body. As the abdomen is part of the
body, it is also the form or shape aspect of the
physical element of the rising abdomen.

The manner or mode aspect - This aspect is
constituted by the condition or state of the abdomen
at any particular moment. Thus, is the abdomen in
a flat, inflated or deflated state? In Pali scriptural
terminology, this condition or state is called dkdra.
As another example of dkdra, is the palm closed into
a fist or is it just an open palm? As still another
example, is the body in a sitting, standing, walking
or lying posture?
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The essential character or guality aspect - If the
yogi intently observes the abdomen in meditation, he
will ‘see’ (become aware of) either the form or the
shape or the mode and manner aspect before he
‘sees’ the essential character or quality aspect.
But ‘seeing’ the form and manner aspects is not
vipassanic insight. The yogi must ‘see’ beyond the
form and manner aspects, that is, ‘see’ the essential
character or quality aspect, namely, the tension and
the motion or movement manifested during the
rising of the abdomen. If the yogi observes intently,
he will ‘see’ this character or quality aspect. He must
be able to relate (report) it at interview. But he must
say so on the basis of actually ‘seeing’ it, not
because he thinks he ‘sees’ it. The report must be
based on his actual own vipassana insight.

The yogi must similarly be able to observe ‘see’ and
repert when he exhales and the abdomen falls
progressively.

So also when he is doing the walking (cankama)
meditation. As he lifts his foot, is he able to observe
concurrently the lifting movement progressively from
the beginning to the end of it? If he is so able, what
does he ‘see’? Does he ‘see’ the foot or the manner or
mode of its lifting, or does he feel the foot becoming
light and rising upward or the foot becoming tense
and being pushed?
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He must be able to report on any of these three
aspects and his attention must be concentrated for
him to be ale to report. When he thrusts his foot
forward (in the course of his step-taking) is his mind
observing or noting concurrently with the thrusting
movement of the foot? Here also, what does he see?
Does he ‘see’ the foot or the manner or mode of its
thrusting, or some essential character or quality of
this movement such as the foot being pushed from
behind and pulled from front? Similarly, when he
drops the foot, is he able to observe or note the
dropping movement progressively from the beginning
to the end till it touches the floor or the ground? If
he is, what does he come to know? Does he know
the foot, or the manner of its dropping or some
essential character or quality of this movement such
as the foot becoming light and soft?

Similarly with observing or noting of other objects of
attention, such as folding and stretching of the
limbs, turning or inclining (leaning) of the body,
assuming the sitting posture or the standing
posture. With regard to these phenomena also, is the
yogl able to observe or note the phenomena
concurrently with its appearance from the beginning
to the end of its manifestation? It is important for
the yogi to confine his reporting to the particular
object of attention he is observing in its three
aspects as mentioned above, and not to wander off
into reporting on stray and random occurrences.
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Meditating yogis should understand what is meant
by the following three marks or characteristics of
psycho-physical phenomena.

1) sabhava lakichana
2} sankhata lakichana
3} samanna lakkhana

Sabhdva laickhana means the specific or particular
mark or characteristic of mental and physical
phienomena. For instance, hardness or softness
(pathavt dhatu or the element of extension) is the
particular or specific mark or characteristic of the
bone and of the flesh respectively. This mark or
characteristic belongs only to pathavi dhéitu and not
to any of the three remaining elements (cohesiomn,
temperature and motion).

Another sabhdva lakkana is tejo dhditu (the element
of heat and cold). Apo dhatu (element of cohesion
and fluidity) and vayo dhdatu (the element of motion )
are also sabhava lakichanas.

The particular mark or characteristic of mind is
consciousness or the faculty of awareness. That of
phassa is colouring the mind and bringing it into
contact with another phenomenon. That of vedand is
the capacity of feeling.

Each and every particular mark or characteristic of

all psycho-physical phenomena has a beginning, a
middle and an end. In Pali scriptural language, these

179



are termed uppada, thiti and bhanga. Uppdda means
the beginning or arising of a phenomenon. Thiti is
duration or continuance or proceeding towards
dissolution. Bhanga is breaking up or dissolution.
These three lakikchanas (marks or characteristics) are
called Sankhata lakichana (sanlchata =
compounded or conditioned).

The third mark or characteristic of all psycho-
physical phenomena is called samaiifia (general or
common}. The impermanence, unsatisfactoriness
and impersonality of all conditioned phenomena
constitute their common or general mark or
characteristic.

In Pali scriptural language, these three marks or
characteristics (lakichana) are termed annica
laickchana (characteristic of impermanence), duldcha
lakkichana (characteristic of ill, suffering or
unsatisfactoriness) and anatta lakkchana
(characteristic of egolessness or impersonality).
These characteristics are common to all physical
and mental phenomena which are pervaded by
them. They are, therefore, designated as samaffia
lakichana  (common or general marks or
characteristics).

To recapitulate, we have to understand the three
characteristics mentioned and explained above,
namely: sabbhdva lakichana (particular or specific
character or property of the phenomenon
concerned), sankhata lakkchana (mark or sign of
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conditionedness, namely arising continuance and
dissolution), and thirdly samanna lakdchana
(common or general characteristic).

Of these three -characteristics,. our meditative
practice is directed towards realization of the
sabbhdva characteristic of material and mental
phenomena we are observing or noting. How do we
go about our meditative effort to realize the
character or property of the phenomenon in
question? We should observe or note these
phenomena as and when they arise. Only when we
do so, will we realize their specific or particular
character or quality, not otherwise.

As the yogi inhales, the abdomen arises. Before
inhalation, there was no rising of the abdomen. The
yogi's mind should go on observing the rising
movement of the abdomen from its beginning to its
end. Only then would the yogi be able to ‘see’ the
real nature of this movement. What is its real nature
{character or quality)? With the inbreath, the wind
goes in (is indrawn}. And what is wind? It is the
element of tension, the element of movement. It is
this real nature of the movement that the yogi comes
to ‘see’. He will 'see’ it only when he observes or
notes the movement as and when it arises and
continues till it passes away. If he does not so
observe or note, he won't see even its form or shape
aspect or its mode or manner aspect, not to speak of
its true or essential character aspect; far less will he
'see’ it. Continuing to pay concentrated and
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concurrent attention to the object of his meditation,
that is, the rising and falling of his abdomen as he
breathes in and breathes out, he will progressively
strengthen his concentrative power. As his
concentration strengthens, he will no longer ‘see’ the
form or shape of his abdomen, or the mode or
manner of its rising and falling. His insight will go
beyond these ‘sights’ and will enable him to ‘see’ the
tension, the pressure and the movement involved in
the movement of the abdomen which he is observing
or noting, As he breathes out, he will feel the tension
subsiding and the falling movement of the abdomen
coming to an end as he comes to the end of his
exhalation.

Similarly, with the movements involved in walking
meditation, the lifting of the leg, pushing it forward
and dropping and placing it on the floor or the
ground.

The meditation teacher will not tell the yogi what he
is going to ‘see’ but will instruct him how to observe
or note. It is the same as in the doing of an
~arithmetical sum. The teacher will not give the
a’nswer but wﬂl teach the working out of the sum.

he same _nstructmns apply in the case of different
cinds of bodily movement, sensations experienced in
'he'.:bociy and thoughts arising in the mind. All these
ed as and when they arlse 1n order to




We have dealt with the first aphorism - true nature
will be revealed only when phenomena are noticed
as and when they arise.

The second aphorism says: Only when sabbhava
(true nature) is ‘seen’, will sankhata lakkhana
(characteristic  of conditionality) become
manifest, meaning the phenomenon being noted
will be ‘seen’ to arise, to continue and to pass away.
When sankhata lalkkhana is ‘seen’, samaififia
lalcdchana will appear. These two characteristics —
sarntkkhata lakdchana and samannia laklchana will
manifest themselves as a matter of course once
sabbhdava lakidchana has been grasped by
concentrated and concurrent noting of the object of
meditation. Samanna laklkchana, when it appears,
will reveal the impermanent, unsatisfactory and
impersonal, involuntary  character of the
phenomena. So the third aphorism is: Only when
sankhdta becomes apparent will samaiiia be
‘seen’.

This will be followed by the fourth aphorism which
says: When samaiiiia is ‘seen’, vipassand fidna
(insight knowledge) emerged.

After its emergence, vipassand fidna will gradually
mature and ripen and will be followed by magga
fnana f{path knowledge] which in turn will be
succeeded by the ariyamagga ndna (noble, full-
fledged path knowledge) which will enable the yogi to
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realize Nibbdana with the cessation of the psycho-
physical dhammas and of suffering.

It should be repeated that in reporting, the yogi
should relate what he has {actually) ‘seen’, not what
he thinks he has ‘seen’. Only what he has ‘seen’ is
his own ndana (that which he knows), not what he
thinks he has, which at best is borrowed
(secondhand) knowledge, which is not in conformity
with the real nature or character of the phenomenon
which he has observed or noted.

While the yogi is sitting in meditation, observing or
noting the primary object of attention, namely, the
rising and falling movement of the abdomen, various
thoughts and objects of mind may occur to him, this
being the very nature of mind which is not subject to
control. The mind has a tendency to wander, leaving
the primary object and so on to all kinds of ideas,
some wholesome, others not wholesome. What
should the yogi do then? Just note whatever comes
into the mind. Are you able to do so or not? You
should be. If you do, does the thinking go on or is it
arrested or does it vanish altogether? Or does your
attention revert to the regular (primary) object of
attention? You should be able to report all that takes
place in these respects.

The next aphorism is: All thoughts observed and
known should be related. For the novice in
meditation, feelings or sensations do not arise yet
while he is focusing his attention on the primary
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object. But thoughts are likely to occur. Even then,
the novice is not able to note all thoughts that arise.
In order to minimize such (stray) thoughts, the
beginning yogi should focus his attention as closely
as possible on the primary object. But when he has
sat in meditation for 5, 10 or 15 minutes, certain
unpleasant sensations in the body are apt to arise
with corresponding effects on the mind. When
feelings or sensations arise, they should be noted.
When reporting, it is better to describe them in plain
everyday language as ‘itching’, ‘aching’, ‘numb’ or
‘tingling’ and so on, rather than in scriptural
language as just ‘vedand’ (feelings). These feelings
which arise spontaneously, should be noted in the
same manner as above - whether they are
intensifying, weakening, stabilizing or disappearing.

So the next aphorism is: All feelings (sensations)
should be observed, known and related at
interview.

Next, what other phenomena are there to be noted
and known? They are sights seen, sounds heard,
odours smelled, food tasted. And then mental
phenomena such as liking, transgressing, sloth and
torpor, distractedness, anxiety, doubt,
remembrance, clear comprehension, attention,
satisfaction, delight, tranquility, serenity or calm,
ease of meditation and so on.

The Buddha has collectively termed them as
dhammarammana (mind-objects). Suppose a liking
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arises, when it is noted, what happens? Liking is
followed by craving. The yogis should be able to
report this. Take another example. The yogi is
experiencing sloth and torpor and feebleness of
mind. When he notes these states of mind,
distractedness arises. What happens when these are
observed or noted in turn? Whenever these mind-
objects arise, they should be observed.

In summary, the following are the four objects of
attention in satipafthana vipassana bhdvanda
(insight meditation through mindfulness): (1) acts of
bodily behaviour; (2) feelings or sensations; (3) acts
of consciousness and (4) mind-objects.

Three events occur in such meditation in successive
order: (a) arising of the phenomenon; (b) observing
or noting of the phenomenon that arises, and (c)
what the yogi comes to know and see. The next
aphorism requires all that happens thus to be
understood. (b) and {c) are the concern of the yogi.

For every object of attention (belonging to the four
categories listed above), it is important to
understand the three successive events mentioned
above. The yogi's concern is to observe or note (event
(b) above}}. The aphorism for this is: What arises,
what is observed and what comes to be known
and seen, should be understood completely and
related at interviews.
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Brief Way To Practise
Vipassana Meditation

Satipatthana
Rules Of Thumb -
Helps calm the mind;

Insight- mine!

. Back straight, seated;
Crossed-legged
Centred on belly.

. Normal breathing,
Rising, falling
Fixing on the mind.

. Pure dwells the mind,
Guiltless kind;
Great, fine! Virtue True!

. Stiff, tense, movement,
Displacement;
Discern all of them.

. Wandering thoughts,
On the spot,
Miss not, note them all.

. Good, bad, neutral,

Feeling; world
Bungle not! Note! Note!
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7. See, hear, senses;
Consciousness;
Careless — don't. Note! Note!
WHAT TO DESCRIBE DURING VIPASSANA
INTERVIEWS
1 Describe what you notice of the rising
movement (abdomen).
2 Describe what you notice of the falling
movement (abdomen),
3  Describe what you notice of imaginations.
4 Describe what you notice of feelings.
5 Describe what you notice of ideas.
6 Essential to note: object appearing, noting and
discrimination.
7 Describe each of them clearly and in detail.
8 Describe only new experiences and to the point.
9  Describe briefly and clearly.

10 Do not waste time.
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