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SILAVANTA SUTTA
’ OR

Discourse on dhamma concerning full accomplishment
of morality

FOREWORD

It would appezar appropriate and proper to
regard the Silavanta Sutta Dhamma as A
standardized Rule of Procedure to be invariably
practised by thosc who are either meditatiog
or are inclined to take up meditation practice
with seriousness of purpose for the attainment
of Mugga-Phala-Nibbina.

The reason being ihat in this Sutta, it has
been fully and precisely preached that an
ordinary worldling accomplished with the virtues
of morality will undoubtedly become a Sotipanna,
if he contemplates with earnest devotion the
nature of Updadanakkhandhas and truly realizes
them as Anicca (1mpermaneance), Dukkna ( suf.
fering ), and Anarta ( Not Self).  In the same
mananer, if a Sotapanna (Stream-Winner) proceeds
with the practice of insight meditation diligently,
realizaticn of the truth of the dhamma will be
achieved which will aelevate himm onto the stage
of Sagadigami. The Once-Returner ( Sagidagami )
will again move up to the next stage as a

IF'. B
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FOREWORD

Non-Returner (Anagami) if he continues to go
on with the practice of insight meditation with
all heart and soul. Then again, an Anagami
continuing the practice of meditation with
proper mindfulness will, if true realization 1s
developed, become an Arahat. Hence, 1t 1is
obvious that one cannot even aspire to become
a Sotipanna 1! the procedure or guideline as
stated is not strictly adhered to. More sigal-
ficantly, 1f morality or rule of conduct 1s not
properly observed, or, even with the {ull
accomplishinent of morality, if no contemplation
is made with mudiulness o the conspicuous
Upadinakkhandhas at  the oinent of seeing,
hearing, #te, or, 1 there i1s no knowing of the
fact oi awarencss that they are 1n reality
Anicca, Dukkha aisd Anattu, the stage of Sotapanna
cannot pussibly be reached.

The salicnt ieature herein emphasized is
to noie wilth constant mindfulness on the reality
oi the matuie of [five Upadanakkhandhas by which
the tiuth of the dhamma with the chiracte-
ristics of Anicca, Dukkha and Anatta will be
distinctly known leading to insight-wisdom of
of varying degrees,

Mention has been made in this Sutta that
1f bent upon contemplating the dhamma with
an all out endeavour, a person should first of
all, be accomplished with Sila Visuddhi ( purified
conduct), which out of the seven kinds of

1



FOREWORD

Visuddhi, is initially the fundamental requisite
for the purpose of insight meditation.

The light has been shown in this Sutta by
way of imparting knowledge relating to the
erroneous concept which goes to say 1 cofi-
tradiction as: "It is not at all necessary to
meditate and contemplate since Anicca, Dukhha
Anatta have been known to us. It would be
sheer misery if contemplation 1s made, and only
if the mind is given respite without resorting
to contemplation, mental peace and tranquility
can be achieved.” ‘The elucidation given by
the author 1in gsespect of such an Irraticnal
concept as being deiinitely wrong amounts to
giving a firm ruling io cossonance witn the
noble wish of the Blessed One. The decigion
given is a dire mnecessity particularly atv zihe
present day as ibere has been a number of
dissentient views entertained by different sects
that had spiung up from the time immediately
after ihe conclusion of the Third Great Buddhist
Council — Sangdyana. VFor lack of such a ruling
in the distant past, Ashin Mahimoeggliputtatissa
Thera had, at that time, preached the great
Katha Vutthu Dhamma eradicating Miccha-dittii
of all sorts, such as, the doctrine of Iadividuality
or the like which was deep 1n the heretical
view of Atta, etc. In those old days however,
no false beliets hkad appeared that prohibited
the method of practising the Noble Eightiold

I



FOREWORD

Path and the practices connected with the
Samatha.Vipassana. Now that false doctrines
have gone to the extent of prohibiting or
preventing the practical exercise of meditation
on the lines of the Noble Eightfold Path.
Hence, if such heresies cannot be deterred or
nmpped in the bud, the three divisions of Sdsana,
namely,Pariyati (pursuit of scriptural knowledge),
Patipati ( Practical exercise of Vipassani medi-
tation ) and Pativeda ( Insight Knowledge leading
to Magga-Phaia) may soon be faded out.

As contained in its original teachings, Sila-
vanta Sutta reveals, in particular, the right
methnd of practical meditation and is preven-
ting the springing.-up of these false beliefs and
hereticzl concspts This Sutta Dhamma eX-
pounded and written by the Venerable Mahjsl
Sayadaw will no doubt prove to be an asset to
those who are honestly desirous of following
the true and Noble Path leading to Magga-Phala-
Nibbina,

The Discourse on Silavanta Sutta is the
Dhamma that was origipally delivered by the
Venerable Ashin Sariputtara, the First Apostle
of the Lord Buddha in response to the query
made by the Venerable Ashin Kothika, an emi-
nent Thera endowed with the special knowledge
of Patisambhidhi to enable such noble-minded
people to distinguish beutween right and wrong.
The Sutta Dhamma is now e¢lucidated and pre-

N



FOREWORD

sented by the Venerabie Mahisi Sayidaw adorned
with beautiful expressions couched in pithy,
simple and easy language.

In especial, the peculiar feature of this Sutta
is the strikingly rare revelation of the noble
and distinctive qualities inherent in a Sotapanna.
This would not enly benefit yogis in many ways
but will make it poessible for them to measure
up the degre: of their own respective spiritual
attainments and reject any failible misgiviugs
one might have 1nadvertent!y entertained. This
is, indeed, a blessing. Moreover, 3t 1s a3 magni-
ficient exposition of the practical Dhamma 1n
accord with the Miha Satipsithana Sutta, relating
to the basic exercise ot contemplatng the inani-
festations o! the Five Upidanakknandhds, aggregates
of clinging or grasping; tie deveiopment of
mental consciousness of the marks of anricca and
dukkha: the Law of Dependent Origination; the
behaviour ¢t ripa seen realistically thirough mind’s
eye; the doctrine of aratta; cause for appearance
of sense of cravings and the way to eradicate
craving instincts by means of insight-wisdom
achieved through the practice ot Vipassani; and
how, with the application of right concentration
and mindfulness, Sotapanna and higher stages
of progressive insight can ba achisved. Briefly
put, this Sutta inspiringly discloses the undoubted
reliability ot the Method ¢t Mindfulness contem-
plation on the phenomena of the Five Upadi-

O



FOREWORD

nakkhandhas for the dramatic achievement of the
different stages of insight-wisdom upto Arahatia.
Magga-Phala after having cquipped oneself with
the purity of good conduct or morality.

Furthermors, a variety of strength of a saintly
Arahat have besn vividly described, e.g, as to
what kind of mental disposition he is endowed
with: how his physical behaviour can be judged,;
and how he is devoid ¢f dsavas, depravities of
the mind. An Arahat who has automatically
swept away all nivaranas, obstructions in the way
leading (o higher cousrticusness and insight
wisdoin, aiways TFoinalns mentally alert. The
revelation of such noble attribuies of an Arahat
1s really infurmative and interesting. ‘The guid-
ing principles mentiocaed 1n this book are authori-
tative and precious for those who are really
keen 1n practising Vipassana meditation.

May you all be abie to inexorably contem-
pilaie on the right liaes or Vipassana meditation
in the present existencs ioresceing the unavoida-
bie perils and miseries that lie ahead in the
incessant rounds of life existence, Sumsard, and
expeditiously attain spiritual enlightenment lead-
ing to the blissful state of Nibbjna,

Min Swe
(Min Kyaw Thu)
SECKEIARY
Buddha Sisana Nuggaha Organization

Mahisi Sisana Yeikths




A DISCOURSE ON SILAVANTA SUTTA

PART 1

(Delivered by the Venerable Mahasi Sayadaw on the
14th. Waning of Tabodwe, 1928 B.E.)

o o 0 TSP 248, oL Vo PR PRI

My discourse today wiil he an exposition on
Silavanta Suita of Khaadhavagga in >amyutta
Nikiya to which Silavanta Sutta is compizmen-
tary. In speaking of the one, the other will
be relevant.

INTRODUCTION

Oace Sariputtara Thera and Maha Kofthika
Thera were spending their days tagether inder
the tulelage of Buddha residing in Micadavana
monastery or [)eer Park at Isipatinn tn Baraaasi,
Siartpuftari is too well.known as wpre.cminent
ior wisdom among Baddna’s discipies 1o need
any introduction. Mahi Kotthika i1s I~ss known.
But among Buddna’s #0 senior discipies he was
unrivalled in the knowledge of dialectics or
Patisambhida-idna for which he also gaiaed
pre-eminence,

Patisambhidi is an analytical or diaicctical
science which generally speaking, investigates
into the meaning and purport or wao'd  gised In
the scriptural texts wiih a view t{o accuracy.

F. 1 1



A DISCOURSE ON SILAVANTA SUTTA

There are four divisions of this science, Viz,
(1) Attha patisambhida, which enables a S.tudent
of ih. Dhamma to get at the true meanings ot
the words threugh proper etymoiogical analysis.
(2 Diamme patisambhidd, which enables him to
undersiand thne text properly, (3) Niruiti pati.
sambhidd, woich teaches him the method of gram.
matical or syniactical dnalysis and (%) fat.
bhana patisumbhidu which endows him  with faci.
lity in the appreciation of literary compositious
or disputations, All Aiahats are deemed to be
proficient in this kauowledge; but Mahi Kotthika
was an olitsiandieg scholdar in this respact.  So
Buddha deciared him as the first and ioremost
among the Arshats c¢Xcelling in Patisambhidj
nina.

The «wo Theras took up residence in a rectan-
gular brick building, called Catusala, waich
enclosed on opin yard in the middle of which
there was a well.

vtAitA KOJTHILA"S QUESTIUN

Once Maha Kotthika, having spent the whule
day in ecstatic meditation, rose from the jhanic
trance, approacued Sariputtari, and broke into
a frie..diy conversation with the jatter to whom
he put the followiug question,

Friend Sariputtara! How should a Bhik.
khu, accomplisned in morality, devote him-
self wisely and well 10 the pracrice of the
Dhamma ?




MAHX KOTTHIKA'S QUESTION

First we must understand what a Bhikkhu is.
He 1s defined as one who foreseeing the dangers
of the round of existence cailed Sumsard, strives
after emancipation from it, When a layman seeks
admission into the Oider he makes the 1equest
that he be ordained 1m order that he may
become liberated from this samsard, But what
is this samsard?

All sensutions arising from the six bases of
eye, edr, nose, tongue, body and mind cause
dukkha, sufferiug or misery. RBut under the
spell of avijji or delusion, an individual regards
them as pleasurable and become atiached to
them, encouragiug fanhd, craving, to arise. It
then makes it cling 1o the sense-gbject when
updidana operates, Then the towamvir-te, avijjd,
tapnhu and upddans conspire togother (o create the
round of kilesa, defilement of the mind. Once
under the inljuence of desire, a forw of kilesd,
a man becomes blind to everything :xcept the
fulfiltuent of his desire which works up kamma,
action that causes new beconuug, fins 1s e
or bhava which ariscs ovut of the asihes of the
past cXistences, But 1n the c¢ourse of life a
being is liabie to become old and sick snd finally
death overtakes him with soitow, lamentation,
suffering, etc., attendant upon 1t. ‘Thnese are
tne results of actions or kamma that I have spuken
of and they are calied vipaka, Now we have
the three rounds of Ailesa vatta, kamma vatta and

3



A DISCOURSE ON SILAVANTA SUTTA

vipaka vatta and these three constitute the rounds
of rebirths called samsara.

THE RCUND OF SUFFERING

Samsard is the most frightening. An indivi-
dual gets born and then dies to be reborn and
to die again ad infinitum till the world ends.
But there is no way of knowing when it will
end, for, existence has no end nor beginning.
Having been born, a man grows up into an adult,
full of knowledge and experiecnce. Then he dies
and gets conceived in the womb of a young
woman. Looked at from his past existence that
young woman who is going to be his mother
mignt be about the age of his grand daughter.
What an irony of fate; Albeit he has to ges-
tate in his mother’s woinb, bereft of intelligence
and capability that he acquired in his previous
existence, at least till he sees the light of day
and lives through the first year of life. Gra-
duaily he grows into a man. Life, however, is
hard for him, for he has to work with the sweat
of his brow for the basic neocessities of food,
clothing and shelter. During his struggle he
may suddenly fall sick. This is dukkha for him.
In the struggle for existence he may be victi-
mized by his rivals. This is another dukkha.
Here, dukkhas visit him when he is unable to
attain what he cherishes, and eventually old
age overtakes him. Then comes illness which

i



THE ROUND OF SUFFERING

brings his life to an end. In this way dukkha
prevails.

The same dukkha is more conspicants in th:
animal world. Anumnals rarely die o: naturai
death. Chickens, ducks, cattle, pigs and ihe like
are kilied for human consumption. 7The ici of
beeves is far more heart-breaking. They first
render service to humanity as beast of buarden
to become meat in the end. Life in the jungle
1s also not secure, to say the least, for animais,
for, there the weak is also meat for the sirong.
Besides animals there are otlirr beings that
haunt the abodes oi suffering cailed dpaya and
naraka of the mether worlds., There are aiso
beings of the peta-world and of the asuras
(who are usually described as fallen angels).
There suffering i1s at its height, Those fortunaie
enough to be reborn in this hutnan world consider
that they have nothing to do wiih thuse 1 the
abodes of sutfering. But consider 1t wisely.
If humains do not believe in Kamma, Kamma-
result, Kusala (whoicsome actwons ) and Adkusila
(unwholesomne aciitons) they wou ' certa:aly be
free to do evii ar wili. It 1s peuple like them
who rush in to get a place for themselves 1n
any of the abodes of suffering.

One may say that one can find happivess in
the world of devas (deities). But there too
one may find cauase (0o b2 sad when one Cauiot
get what one desires. When a deva dies with

O
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unfulfilled desires, he may have unwholesome
thoughts as be dies, and such thought may
drag him down to the nether worlds. If fortunate
he may, perhaps, get reborn in a better world
like the world of the humans; but still he
cannot escape suffering due to ageing, disease
and death. Such will be his lot for many an
uncountable existence: and if he fails to practise
vipassana, he may repeat falling into this lot
for eons to come; wandering endlessly in the
samsara. This is said not in a blind faith in
the doctiine of rebirth, but in deference to the
law of cause and effect as shown by paticca.
samuppada, the law of Dependent Origination.
If one truly studies the cause and the result
of actions, one may come to the realization
that the round of rebirth is suffering indeed.
It is because of this realization that a lay man
enters the Order with a mind to get emancipated
from woes and miseries of samsara.

When one becomes a bhikhhu, one is required
to practise sila, morality. A newly-ordained
monk is held to be pure and innocent for at
this stage no opportunity can arise to pollute
his mind. His verbal or physical behaviour is
usually sound. It will be well if he tries
to maintain this state of innocence by establi-
shing himself in Sila by observing precepts and
other codes of ecclesiastical conduct. Once in
a while he might come to think that he has

6



SARIPUTTARA THERA’S ANSWER

failed in the observance, in which case he should
make a confession and get instructions from
his superiors for moral rehabilitation. Then he
will be absolved from all blame and his Sila
remain unblemished. If he is thus accomplished
in morality, what shall he do next to show his
devotion to the dhamma? That is the question
posed by Mahi Kotthika.

In the introduction I have made a reference to
Sutavanta sutta. In that sutta too Mahi kotthika
asked how a bhikkhu, accomplished 1n learning,
should devote himself to the dhamma. Taking
these suttas together, it may be asked: How
should a bhikkhu, accomplished in Morality
and knowledge, devote himseit to 1the practice of
dhamma? FIor the present discourse, I shall
deal with the first part of the question relating
to a bhikkhu accomplished in morality.

SARIPUTTARA THERA’S ANSWER

This question is answered by Sariputtara in
the following manner.

Friend Kotthika! A bhikkhu accomplished
in morality, should bend his mind wisely
to the tive upadanakkhandha, aggregates of
clinging., He should observe them as
impermanent and unsatisfactory, like unto
a disease or a canker or a thorn in the
side. They are maleficient. They afilict
one like ague. They behave like strangers.
They tend to dissolution. They are void.

(]



A DISCOURSE ON SILAVANTA SUTTA

They are non-ego. With this correct mind-
fulness a bhikkhu must meditate on the five

aggregates of clinging.

These I1 ways of looking at the aggregates
of clinging as expounded here by Sariputtara
agrees with the teaching of Buddha in Jhana
sutta, First, however, the aggregates now
mentioned need be properly understood. There
are four aggregates, namely, kamupadana, clinging
to sensuous objects, ditthupadana, clinging to
wrong views, silabattupadana, clinging to wrong
teligious practices and attavadupadana, clinging
ro the idea of self or ego.

In the world of the senses, sensations
are created by sense.objects coming into
contact with the six sense-bases. The result
is the growth of attachment. It is the work
of Tunhi, craving. The other three modes of
clinging arise from wrong views. Of the three,
the basic 18 attavadupadana which recognizes
the five aguregates of mind and matter as self
and permanence. The second type, silabattu-
padana goes contrary to the practice of the
Noble Eightfold Path. For details please study
he seventh chapter in the second part of my
discourse on Paticcasamuppada. The last type,
ditthupadana,, relates to the faise religious
ideas which negate the law of kamma and its
results. All these four Upadanas in the final
analysis boil down to craving and wrong views.



TWO MAIN UPADANAS

TWO MAIN UPAANAS

Thus craving and wrong views form the two
main types of clinging to ihe Khandhas, the
five aggregates of mind and matter., When Ripa
or form, the object that we see appears on the
eye-Dasis, we say that we see. We then assert
that the eye-object, ithe eye-basis and the form
are all tangible, being the product of a living
personality. the eye is living, the object is
living and the physical ovody that sees and
recognizes the object 1s living., It gives up
the impressiwon of the existence of "'’ So everyone
of us says, ‘1 sce.” Lhveryune of us clings to
that *“{”’. To test yourself whether clinging
to the ““I” or self eikisis, please ask yourself
the simple question, ** Whom do you love best ?”

SELE-LUVE

This question was answeiced 1n the time of
king Pasenadl Kosala. The story goes like this.

Maliikda was a fiower-giri., One day she met
Budaha on her way to tne garden. Moved by
taith, snc olilcred soaie Cakes w the KEnligh-
tened One, wino told iner that because of nr
meriorious deed she would pecome a queen.
At tiait tims king Pdasenadi was lleeing his kin-
dom for naving lost hs batile with King Ajiia-
sattu, DYy Ccaauce ne drrived at the flower-garden
and was recotved by Mallika who cared for him
well. When peace was restored ne made her
his queen.
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Not being a courtier like others in the palace,
Queen Mallika was lonely. Knowing this the
king asked her a question in the fond hope that
her appropriate reply would justify his showering
more favours on her. ‘Do you’” he asked, ‘‘have
any whom you love more than you love me 2"

Queen Mallika thought to herself, “No doubt
the king wants a negative reply signifying that
I love him more than I love anyone else. But
I cannot tell him lies just to please him.”

So she said, “Your Majesty. I love myself
bestt 1 have none whom I love more than

I love myself.”

This failed to please the King. So Queen
Mallika posed the same question that the King
posed to the King himself. “Do you, she said,
“have anybody whom you love more than you
love yourself ?”’

The King had to admit that he had none.

Next day the King related what passed be.

tween him and his Queen to Buddha who then
told him thus.

“Go forth to all the points of the compass
and find one who loves others more than one
loves oneself. You shall find none. Since all
sentient beings love their own selves, one should
be wary of doing harm to others.”

10
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This incident shows that clinging created by
craving grows in magnitude when one’s self is
involved. I am citing this example just to refute
the claims of those who maintained that as they
had realized the knowledge the three marks of
anicca, dukkha and anatta, they had cuat off all
clinging to the aggragates of the khandhas. My
point is that they still love themselves the best.

The five khandhas are also called the five
upidinakkhandhas because whsn ripakkhandha is
involved, all other khanihas get involved. The
eye i3 a senss-organ belonging to ripakkhandha.
Whaen it sees, veduni, sensation, saiad, perception,
sankhdra, meatal formation and viinana, conscious-
ness are involved. When wupadinakkhandnas arise
one is 1ad to think that what one sees beslongs
to one who sees and says: FLtam mama (This 13
mine). Then one becomes grasping. And this
is tanhd. When one asserts that his ego, I,
exists, this assertion arises out of the concept

of atta or seif. This amounts to clinging to
the wrong views or dighi,

FIVE AGGREGATBS OF CLINGING

There are five aggragates of clinging, namely,
( 1) riapupadanakkhandha the aggregate of clinging
to material body, ( 2) vedanupddanakkhandha, the
aggregate of clinging to feeling, (3) sannu.
padanakkhandha, the aggregate of clinging to per-
ception, (4 ) sankharupidainakkhandha, the aggre-
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A DISCOURSE ON SILAVANTA SUTTA

cale of clinging to mental formations and (6)
»mrzanupudanakkhandha the aggregate of clinging

{0 COn&Clousness.

Vou need not go anywhere 1n search of these
aygregates. They are within you !

CLINGING 10 VISIBLE UBJECTS

Ruapupddanakkhandha arises at the time of secing
when the eye-basis and the eye-object meet. Ripa
or form produced as a resuit of that contact
inay appear to he aggreeable or disaggreeable,
produciny pieasure or uisplieasurs.  Such feelings
that arise coustitute vedanupadanakkhandha., The
ripa hat has been seen is 1mmedlately recoliec-
te(j* W Geil peld c:eptlon occurs. It constiiur. S Sdhnhis
padanakkhandna, tt 1s foilowea in «ts wake by
weintal {ormnations which exert to forui or create
the pheaninenon of seeing. They are collecuy ely
know:n as Sankharupcdanakkhandha, In pe end
eye-consciousness arises and it 1s caijed viyjianu.
pidunakkhandha.

As you tail to note seeing the object with
reference to the three warks of anicca, dukkha asd
anetfa, y..u might 1aiss reality and think ihat
matter, teeling, perception, mental :ormations
and consclousness are yourself or yours, Hipghly
pleased with this 1dea of self, you cij: g to  it.
This view 01 sc¢lf brings dbout the rise of ranha,
As clinging 1s thus worked Up, the indwvidual

tries to do things for the satistactions of desires

12



CLINGING TO VISIBLE OBJECTS

that arise in him. While bowing to these desires
he, happens to resort to actions which may be
wholesome or unwholesome. When these actions
are good, he may be transported to superior
abodes. in the planes of existence; but if they
are bad, he may go down to the nether worlds.
Whatever be the case, he will be oppressed with
suffering throughout the rounds of existence.

Clinging will subside each time seeing is
recollected with mindfulness. In Satipatthana
sutta this method of establishing mindfuiness
1s mentioned. It says: Gacchanto-vi gacchamiti
(know that you go when you go). Note the four
postures of walking, sitting, standing and lying
down just as they take place. Know that you
are bending yourself as you bend and stretching
yourself as you stretch. Note every physical beha-
viour which occurs. When your power:ofycon-
centration gets devsloped, you will come to
realize that in the act of seeing the eye and
the object are quite distinct, and so are the
eye-consciousness and the mind-consciousness,
These phenomena aiise together in pairs and
get dissolved together. Whatéever comes up
anew passes infto dissolution. ‘This transcience
spells dukkha, What one actually sees is not
atta or self. It is only the manifestation of a
phenomenon.This way of thinking dispels the
sense of clinging or attachment; and once this
attachment is severed, no new becoming or
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A DISCOURSE ONT SILAVANTA SUTTA

rebirth can arise. For that particular i1nstant
when one is meditating in this manner suffering
ceases. This means that Nibbana has been achiev-
ed albeit for a brief moment. When insight-
knowledge becomes strengthened by constant
practice of meditation, the round of7isuffering
will be brought to a standstill by dint of the
application of the principles of the Noble Path
to Vipassani clinging to sound objects.

The same remarks apply to clinging to objects
that can be heard.

The ear-basis and the sound conspire together

to create a sound object which falls under ripu.
paddnakkhandha,

Then clinging arises; and on account of this
clinging to the material object, pleasurable or

unpleasurable feelings arise. They constitute
vedanupadanakkhandha,

Then perception of the souad occurs and
remembrance or recollection takes place. It is
grouped under sannupadinakkhandha,

After this stage sankharupidanakkhandha,clinging
to mental formations arise.

As consciousness is finally established, it is
grouped under viddianupadarnakkhandha,

Every time you hear a thing, note these aggre-
gates of clinging with mindfulness and as you

note them constantly, attachment will bscome
severed.

14




CLINGING TO TBSTE OBJECTS

CLINGING TO SMELL OBJECTS

Every time you smell, meditate on the nose.
basis and the smell-object as rupupadanakkhandha.

When you get the smell and feel pleasaut or

unpleasant because of it, note that vedanupdada.
nakkhandha has arisen.

When you get the smell and recollect it, note
that sannupidanakkhandha 1is being brougnt into

play.

Note that mental formations or volitional
activities excite clinging. Note them also as
sankhdarupadanakkhandha.

Note the arising of consciousness of the smell
that you get: it constitutes vifiAupddanukkhandha.

CLINGING TO TASTEB OBJECTS

Here too, meditate on the tongue-basis and
the taste.object which give rise to rapudanakkhan.
dha,

As you note the taste as pleasant or unplea-
sant, you are meditating on feeling which con-
stitutes vedanupadanakkhandha,

As you remember the taste, note that as
sannupidanakkhandha and meditate on it.

Clinging to wvolitional activities connected
with the process of tasting counstitutes sankharu.
padanakkhandha,

15



A DISCOURSE ON SILAVANTA SUTTA

Ultimately eonsciousness of the taste is esta-
blished. Clinging to that consciousness consti.

tutes vifiianupadanakkhandha,

CLINGING TO TANGIBIE OBJECTS

Sense of touch is present everywhere i1n the
body. You touch and know and there the body-
basis lies: and there is not one tiny space in
the body where touch-consciousness is absent.
Sensitivity relates to things both 1nside and
outside the body, which i3 conscious of the pre-
sence of the four primary Dhitus or elements.
It knows hardness or softness, the characteristics
of pathavi, earth element; heat or cold, the charac-
teristic of tejo. fire element or temperature; mo-
tion or resistence ito motion, the characteristic
of vayo, air element or force. Touch-consciousness
is therctore tue most ubiquitous of all forms of
consciousness. When i1t is not taken note of
with due mindtulness, reality muay not be known.
When we see beauty, we recognize it as such
and fcel glad, When we sce ugliness, we feel
repugnant to 1t.  Wheu we hear pleasant sounds,
we say that they are sweet. But jarring sounds
are considered unplcasant. In this manner we
make distinction between pleasure and pain. As
We see, or hedr, or smell, or touch an object,
we IbC{)gﬂiZG 1t as sukha or dukkha’ as the case
may be. But such pleasurc or pain are not real
In the paramajtha or abstra:t seuse of the Abhi-
dhamma. They are merely the results of actions,

16



CLINGING TO TANGIBLE OBJECIS

wholesome  or unwholesome. So they may be
viewed with equanimity for they are merely
concepts or pannaggi, It is only when a medi-
tating yogl notes the phenomenal world with
mindiulness that he can discover reality.
Then he will get the true knowledge of sukha and
dukkha, As he 1is noting vedana, sensation, he
becomes aware of the consciousness oi the touch
and the mind that is conscious of 1t as well as
sankharupadanakkhandha which bends the mind to
that consciousness.

We must be able to note wupddinakkhandha the
moment they arise. if we fail to observe, remems-
ber, recoilect and note the aggregates of clinging,
the 1dea of arta will get the better of us.

So meditate on the body-basis and the tangi.
ble object which go to make rapupadanakkhandha,

"W

- Note the tendencies to cling to pleasant or
unpleasant feelings as vedanupadanakkhandha.

Perceptions of those feelings gives rise to the
emergence of sannapadanakkhandha, which is also
to be noted.

Clinging to volitional activities that produce
contact and its consequences must also be noted
as sankhirupadanakkhandha,

Clinging to consciousness is vianupadanakkhan-
dha which must also be noted likewise.

17



A DISCOURSE ON SILAVANTA SUTTA

Mahisatipatthina Sutta instructs that one must
note going as one goes, standing-as one stands,
sitting as one sitsand lying down as one lies
down. A meditating yog! who has developed
the power of concentration by constant practice
of this methud of meditation will even be able
to become conscious of the will which causes
his movements as he tries to walk. When he
walks, he is setting his namakhandhas (aggregates
of feeling, perception, mental formations and
consciousness) to work. Pleasure of sukkha vedana
arise when he feels delighted with walking. If
he is indifferent about it wupekkhd vedand arises.
If he recollects that he is walking, sannd arises.
If he makes efforts to walk, sankhara, volitional
activities will take place. When greed and anger
get 1nvolued iu the process of walking -- for
instance, when one wants to beat others in the
race, or when one gets frustrated for not being
able to overtake others--the volitional activi-
ties that we are now talking about are more
apparent. If one is conscious that one is taking
a walk, vinnana comes in. If one becomes tired
and stiff or relaxed, cne may be sure that vayo,
element of motion is playing its part. If one
fails to take note of all these phenomena con-
nected with the aggregates of clinging, one
becomes obsessed with afta, 1 am walking”
one might say. “My budy is walking”, one
might think. Now the idea of I and Mine has
gained ground. But a meditator notes the act

18



RISE AND FALL OF THE BELLY

of walking while contemplating the three marks
of anicca, dukkha and anatta which expel all atza.

DEVELOPMENT OF INSIGHT

Insight.knowledge can be gained through the
practice of meditation on walking.

As one goes on takes a walk, the inten-
tion ‘I want torgo arises. It prompts the
element of motion, vayo, which sends out
an. intimation to rapa, matter, that the sub-
ject has willed to go. Then it gets posses-
sion of the entire body of the subject who
is made to move according to instructions.
And this phenomenon 1s called going.

What this exposition suggests 1s that there is
no atta or self that goes. It is not ! who go;
it 1s citta, mind, served and supported by vayo
that causes going. Going is only the machina-
tion of the mind, in its various manifestations,
that urges the element of motion to serve its
will, So it is only a process of arising and
dissolution of citta backed up by vayo, It is,
however, transient and therefore highly unsatis-
factory. It is also unsubstantial.

RISE AND FALL CF THE BELLY

Instructions to note the rise and fall of the
belly are made with a view to let the yogi
know the work of vdyo. When the chest or the

belly is inflated with air or deflated, one clearly

19.



A DISCOURSE ON SILAVANTA SUTTA

feels the rise or fall. In other words, one feels
the body being contacted by vayo and the vayo
itself that makes the contact. It is felt so
clearly and definitely that a non-meditating
yogi could have been led to think that the body
that receives the contact belongs to him. Parti.-
cularly the rising and falling belly is his, so
he thinks. In fact the aggregates of clinging
are persuading him to think so. DBut with a
meditating yogi, whose power of concentration
has developed through the continual practice of
Vipassani, all these phenomena of rising and
falling of the belly denote the actions of the
aggregates of mind and matter. Once this idea
is realized, clinging ceases. It is therefore for
this purpose ot enlightening on the idea of non-
ego that you are being told to note the rising and

falling of your belly or abdomen with the appli-
cation of insight-knowledge.

This meditation exercise is simple and easy.
You need not go at length in search of a mind-
object to dwell your mind oun. It is conducive
to the easy attainment of the powers of con-
centration. In this method of meditation you
first concentrate your mind on the rising belly.
Meanwhile the belly sags and falls. Then you
shift your attention from the rising to the
falling phenomenon. As you have to exert only
the two phenomena taking place in succession,
there will be no occasion for you to overdo

20



CLINGING TO MENTAL OBJECTS

concentration. Your effort to concentrate and
the act of concentration will rema in perfectly
balanced, enabling you to gain the power of
concentration quickly. With its development
you will eventually be able to dissect Namariapa,
the aggregates, into Nama mind and Riapa,
matter. This apalytical knowledge 1s called
Namarapaparicche da-iiana.

When yoir arrive at this stage you may be
aware that, as you are meditating on standing,
the act of standing is quite separate from the
act of noting it. When you meditate on walkiag,
the phenomennn of walking i1s one and that of
noting is another. When you siretcn or bend
your body, you may bes conscious that the
notiag mind aand the noted object are not one
and the same, but that they are two distinct
things. So what is there in this body of inine?
Nothing except Nama and Rapu. There 1s no
living substance in it. [f you continue practising
insight-meditation in this maaner, you will
come to the realities of the three marks of
Anicca, Dukkha and Anaita.

CLINGING TO MENTAL OBIJBLTS

The process of thinking-knowing, as we say
in Burmese reiating to mental activity, 1s {thne
most extensive. When one is awake one begins
to think or ideate. The seat of consciousness is in
the physical body. ' ' ) "

® - - !
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A DiSCOURSE ON SILAVANTA - SUTTA

corporeal frame. When one thinks of pleasant
things, one feels happy. This happiness 1s
sukha vedani. When one thinks of unpleasant
things, one feels dukkha vedana which means
sadness. At titnes one may feel indifferent to
all what one is thinking about. Then upekkba
vedana atises. But it is not so conspicuous as
Vitakka, Vicara, Lobho, Mana, Saddha and Jdati.
Vitakka is the initial application of the mind and
its function is to direct the mind to its object.
Vicira is sustained application whose function is
to enable the mind to councentrate cn the object.
Lobha and other qualities of the mind need no
explanaiion 4s they are fairly commonly met
with when we talk about the dhamma. They
all belong the category of 52 cetasikas, mental
properties, under which comes the least mnotice-
able upekkha. But if you are mindful you can
noilce it. When one’s attention is directed to
an object, one may perceive it and that percep-
tiou, sanna, 1s also very conspicuous. Then
one may make efforts to bring the process of
mind-consclousness to completion through the
exercise of mental tormations or volitional
activities, We now have Sankhira which also
18 quite conspicuous, It prompts the subject to
do things. Because of it things come into
being. We speak, we work, we sit we stand,
we bend or suretch our bodies as dictated by
Sankhara, Barring Vedana and Sannd, the rest
of cetasikas, 9V im number, are easily noticeable,
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CLINGING TO MRENTAL OBJECTS

All behaviours of the mind, speech and action are
sankhdra and so are all sense.objects and mind-

consciousness. They can be obsetrved and
known.

If one fails to note the object at the instant
ideation accurs, the reality of the law of imper-
manence of conditioned things can be missed
and one will be led to think that aggregates
of clinging to sensations denote self or ego
and that all mental formations and their attri-
butes belong to that self or ego.

Clinging to material quality, wherein lies
mind-conscicusness when ideation takes place,
is Rapupadanakkhandha.

When ideation causes pain or pleasure, Veda-
nupadanakkhandha arises. When perception takes
place in the process of ideation, Sannupadarak-
khandha arises.

Volitional activities that exert in the process
of ideation constitute Sankharupadanakkhandha.

Mind-consciousness gives rise to Vinnanupa.
danakkhandha.

Summarising all that has been said, the
following points are worthy of note,

A bhikkhu accomplished in morality and
knowledge must practise mindfulness with
regard to the five Upadanakkhandhas,aggregates
of clinging t{o matter, feeling, perception,
mental formations and consciousness,
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Clinging gives impetus to the idea of
self that suggests the existence of J or
Mine,

Ali manner of clinging may be classified
into two main classes of Diyht, wrong
views, and Taphd, craving.

The five aggregates of mind and matter,
Khandhas, are to be noted with mindfulness
with a view to enjoy the benefits of the
realization of a state where there is no
clinging.

Now before concluding this part of the
discourse, a word about ihe msethod of noting
or meditating with reference to mind-objects.
As you contemplate the rise and fall of your
belly your mind may strayinto objects extraneous
to the subjscts of meditation. Note them every
time your mind strays into them. You will
nave the experience of encountering such mental
behaviours or activities as desire, satisfaction,
delight, aonger dejection, hatred, repugnance,
fear, shame, pity, faith, sorrow and so forth, as
you mentally watch the movements of your bslly.
When wudayabbaya-fiana, knowledge of the rise and
fall of aggregates, and bhanga-iidna, Knowledge
of dissolution, get developed in the course of
meditation, you will come to understand the

nature of the aggregates of mind, and your
meditation will become facile.
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MEDITATION ON ANICCA

Remember that all upadanakkhandhas are within
you and that you need not look for them else-
where. ‘

When you note the phenomenal world, you
are to note it correctly; that is, you must apply
right mindfulness to the practice of meditation.
It means that yon must contemplate the three
marks of anicca, dukkha and anatia,

MEDITATION ON ANICCA

As a yogi's power of concentration gets deve-
loped with constant practice of Vipassani, he
will gain a personal knowledge about the rising
and passing away of the mind-consciousness and
the mind-object. He will be able to recognize
the noting mind and the noted object. This will
make him convinced of the reality of anicca;
and when anicca is known, dukkha and anatta will

also be known.

The commentaries say that there are three
stages in the realization of the knowledge of
anicca,

(1) First one understands what anicca is.

(2) Then one gets familiar with the charac-
teristics of anicca.

( 3) Finally one gets possession of insight-
knowledge about anicca,

25
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ANICCA

Anicca, impermanence, embraces all the five
aggregates of clinging. Your belly or abdomen
becomes inflated as you breathe in and deflated
as you breathe out. You note them. You sit,
you touch, you see, you hear and you think.
Note thern also. You feel hot or painful. You
must no! relax noting that feeling. As your
power of concentration gains strength, you will

personally come to understand that all khandhas,
agpregates, are in a state of fiux, now arising,
now dissolving. Now you see anicca in action,

ITS CHAKACIEKISTICS

Commentaries say that the arising and passing
away of the noting mind and its object are the
characteristics of anicca. Things which were
neither liere nor there before come into being
and at the next moment they cease to be. What-
ever arises anew gets dissolved into the past.
A meditating yogi gains personal knowledge
about the origination and dissolution of the
phenomenai world. Unmindful persons are not
aware of them. They think that the *“1”
who has been in existence long before, has been
seeing or hearing things that have also been
existing long before. They fail to recognize the
dissolution.

When a yogi reaches the stage of the know-
ledge of dissolution, udayabbaya-iiana, he becomes
fully aware of the state of flux which is so

26



INSIGHT INTO ANICCA

sharply focussed in his mind that he senses that
“becoming’ has poked its head through the mind-
door to be snuffed out like a flame instantly
so sonn as it appears. When lightning flashes,
the flash disappears as soon as it has appeared.
Such transience is the characteristic of anicca,

INSIGHT INTO ANICCA

When characteristics of anicca are understood,
a yogi may be said to have attained anicca-
nupassand-iiana, insight into the character of imper-
manency. When you come to understand the
state of flux mentioned earlier, you may be sure
that you have reached the stage of wisdom.

This realization i1s attained not through lear.-
ning the texts, but through practical experience
gained at the moment of noting things with
mindfulness.

One should, 1n obedience to Sjariputitarai’s
instruction, devote one’s attention with right

mindfulness to the impermanent nature of tihe
five aggregates of clinging.

May the audience who have listened to this
discourse with respectful attention know cor-
rectly the state of anicca, so that the five aggre-
gates of clinging can be discarded, enabling
them to gain enlightenment in insight. knowledge
and knowledge of the Path which paye iu
to Nibbana where all sufferings ces ,e\w e
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PART II

(Delivered on ‘the Full Moon day of Taboung,
1328 B.E.)

In my last lecture I mentioned Sariputtara’s
admonition that a Bhikkhu, accomplished in
knowledge or wisdom, should also devote his
attention to meditation on the five aggregates
of clinging. It is but meet tbat morality be
strengthened by knowledge, for, at times, a yogi
might have the occasion to meditate without
the benefit of a teacher.

KNOWLEDGE EEFINEBD

Visuddha Magga says that a yogi in search
of insight-knowledge would do well if he is well
versed in the knowledge about kkandhas, aggre-
gates of mind and matter, aydtanas, sense-bases,
dhatus, elements, indriyas, organs of the senses,
sacca, Truth and Paticcasamuppada, Law of Depen-
dent Origination, for, this knowledge will stand
him in good stead in the determination of what
is right or what is wrong in case confusion
arises regarding the practical application of the
Dbhamma to his exercises in mind.culture.

Those who practise meditation under the
proper supervision of instructors acting as “'guide,
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KNOWLEDGE DEFINED

philosopher and friend’’, will undoubtedly gain a
fundamental knowledge about the fact that all
compound things are made up -of mind and
matter, that all Dhammas relate to cause and
effect, that the phenomental world is subject
to the law of Anicca, that the truth of suffering
Dukkha sacca, and of the cause of suffering,
Samudaya sacca, can be discovered within our
physical bodies and that the realization of the
truth about liberation, Nirodha sacca and the
truth about the Path, Magga sacca, can be achieved
on contemplation of the nature Dukkha and
Sdamudaya. QOne who posseses elementary know-
ledge may be regarded as well-equipped for the
attainment of insight.

Once the king of Devas requested Buddha to
expound the dhamma in the most concise manner
so that he can readily understand it and reach
Nibbang where all sufferings cease. Buddha
gave him the following piece of advice.

O King of devas! Ilf in my sdsani, a
bhikkhu realizes that it is wrong to adhere
to the idea that this world of conditioned
things 1is permanent, satisfactory and
substantial, he is deemed to have gained
the higher knowledge of the dhamma.

This, briefly, is what knowledge means 1n
the present coniext. If the meditating yogi
knows the three marks of Aanicca, etc., our
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purpose is served. To try to know them, is in
essence, the task of the practice of mindfulness-

towards all phenomenal world. This is in
agreement with what has been laid down in
Mahasatipatthana Sutta. There Abhinna paiiiia is
defined as follows: |

Abhinna pafiia meass higher knowledge
that directs one to understanding all that
there is to understand relating to the
nature and characteristics of the aggregates
of mind and matter.

It means knowledge directed to Upadanak-
khandhas which are to be noted with mindfuiness.
Patting it simply, one must note seeing as one
sees and hearing as one hears. Eventually one’s
power of concentration will get strengthened
with the result that one will come to know the
characteristics of Namaridpa. When you concen-
trate on hotness, you will know the characte-
ristics of hotness. But here you must remember
that hotness is one thing and the mind that
notes i1t 18 another. [f you can distinguish
the matter denoted by its hotness from the mind

that takes note of it, you should have gained
Namarapapariccheda fidna.

As your power of concentration gets streng-
thened furthermore, you will come to realize that
you see because you have eyes to see, and that
your body bends because there is the will that
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INSIGHT CANNOT BEYGATNED THROUGH -MERE LBARNING

dictates it to bend. Now you have come to
know the cause and the effect. This knowledge
about cause 'and effect is Paccayapariggaha iiana.
When these two rianas of Namaripapariccheda and

Paccayapariggahana arise in unison- we say that
Abhinna panna is revealed.

INSIGHT CANNOT BE GAINED THROUGH
MERE LEARNING

It has been shown that Abhinna is higher or
supreme knowledge. According to the commentari-
es on Visuddhi Magga, there are other kinds of
knowledge called Sutamaya, knowledge gained
through learning from information supplied by
others, Cintamaya, -knowledge gained through the
process of thinking or reasoning, Bhavanimaya,
the knowledge gained through the exercise of mind-
development, and abhinna panna, knowledge gained
through the acquisition of supreme wisdom. The
nature of Namaripa is known by learning what
others teach us. This is Sutamaya. Then we
think deeper into it Bhavanamaya going through
mental exercises. But Abhinna panna far transcends
knowledge obtained by such means. A medita-
ting yogl, however, must begin with JSutamaya
knowledge so that he can arrive at Udayabbaya
iana, knowledge of the rise and fall of the
Khardhas, and Bhanga fidna, knowledge of dissolu.
tion. Of this Buddha has this to say.
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A DISCOURSE ON SILAVANTA SUITA

The bhikkhu who has gained wisdom
relating to the nature of conditioned things
will eventudlly coine to realize that all
daammas are subject to the law of Anicca,

To suimmmarize, 1 give below the salient points
relating to the acquisition of Sutamaya rapa 1n
preparation  for the attainment of 1nsignt-
knowledge.

(1) All aggregates of mind and matter are
impermanent, unsatisfactory and ansub-
stantial.

(2) Possession of that knowledge just suftices
for a yogil practising insight-meditatuion.

(3) A meditator should direct his inteliectual
attention to Nama and Rupa which are to
be noted with mindtulness.

(4) A meditator should realize that all dham-
mzs are but manifestations of the imper.
manent and unsatisfactory nature of

things.

DEPENDENT ORIGINATION

The basic knowledge for a meditating yogi
relates to the recognition of the khandhas as
Dukkha sacca, and of tapha, craving, as Samudaya
sacca. Tapha 1s the cause and the khandhas
are the effect. This knowledge is enough ior
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