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PREFACE

We have come into this world at a remarkable time,
one of those brief perlods when the teachings of a
Buddha are readily available. There is his Noble Elght-
fold Path of wisdom, morality and concentration and
specifically the technique of vipassna meditation by
means of which we can train our minds to see the jultimate
nature of all phenomena of the world, their transience,
unsatisfactoriness and essencelessness. With the develop-
ment of this detached wisdom, our minds gradually lose
thelr tensions, anguish and lust, and so real peace and
bapplness can develop.

This article is written in all humility by one who
has just begun to walk on the Path, in the spirit of
‘ehipassiko’, the characteristic of the Dbamma that
invites all to come and see and try It, There Is yet a
long way to travel, but there {s no doudbt whatsoever
that the Path leads to the Goal and so this article is an
expression of the mind’s wish to encourage and urge
others to undertake for themselves this profoundly
beneficlal task of eliminating ignorance and craving and
so end all suffering.

Susan Elbaum Jootla
Dalhousle
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INVESTIGATION FOR
INSIGHT

INTRODUCTION

ALI. the teachings of the Buddha had one goal — the
elimination of all suffering, all grief, misery, pain and
anguish. All the kinds of meditation he explained were de-
signed to train the mind of the student to become detached
from all the phenomena of the world, within and outsice
of himself. This 1s the alm of Buddhist meditation because
detachment is the opposite of ranha or craving and it
is this ranhad that is the source of all the sorts of suffering
experieoced by sentient beings. This desire is very
deeply ingrained in our minds because of our ignorance
about the real nature of the phenomena of the world.
So, vipassana, insight-meditation techniques of the
Buddha, are designed to enable us to penetrate our
illusions about the nature of reality which are perpetua-
ted by our inaccurate perception of the world and
ourselves. Insight has to be gained into the impermanent,
unsatisfactory and essenceless nature of all conditioned
phenomena, of everything mental and physical, all of
which Is the effect of certain causes. Insight is often
conceived of as a maglcal experiecnce suddenly just
happening and instantiy making all things clear. But, by
and large, Insight develops slowly and gradually through
the careful process of observation, invesiigation and
analysis of phenomena until the ultimate nature that lies
behind their apparent, conventional truth is distinctly
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and indubitably percelved. It is this process known {n
Pall as Dhamma-vicaya (Investigation of Dhamma)
and also the closely related one of yoniso-manasikara
(systematlc attention) which will be examined here.
Ledi Sayadaw in his Bodhipakkhiya Dipant* defines
dhammavicaya as identical with panvia (wisdom) and Sanuna
Dirthi (Right Understanding or View) and then describes
the investigative process with the simile: ““Just as cotton
seeds are milled, carded, etc. so as to produce cotton
wool, the process of repeatedly viewing the five khandhas
(our personal aggregates of body, perception, feeling,
volitions and consciousness) with the functions of
insight knowledge (vipassand Tana) is called dhamma-
vicaya.”” First the subjects to be investigated, or the
contents of investigation for insight leading to liberation,
will be examined. Then the role of Dhammavicaya specifi-
cally as a part of vipassana meditation will be discussed.
Then will come the role of systematic attention in
preventing the arising of the mental hindrances which
can block progress in meditation and as one of the tasic
factors conducive to the growth of wisdom. Finally the
way to use investigation of Dhamma with the other
Factors of Enlightenment and then with the elements of
the Noble Fight-fold Path areshown. A well-trained, well-
controlled mind is a powerful tool capable of rationally
thinking through and continually comprehending the
ultimate truths of existence. By developing the mind’s
ability to penetratingly and objectively investigate, we
are working to free ourselves of all ignorance, and thus
of all craving and its resultant suffering.

s ==

* Translated as Requisites of Enlightenment in The Wheel
No. 171/174.



Contents of Investigation

Investigation of Dhamma Is one of the key factors,
the development of which can lead us to liberation from
all suffering. The Buddha defines this Dhammavicaya as
‘“‘searching, investigation, scrutinizing, for insight into
one's own personal conditions.... and ... externals.”
Dhammavicaya is one of the Seven Bojjhangas or Factors
of Enlightenment and is usually translated¥ as ‘‘Investiga-
tion of Dhamma’”. The word ‘Dhamma’ has two quite
distinct uses and so Investigation of it implies both analysis
of the Dhamma—the essentiel truths of existence as taught
by the Buddha, and analysis of dhammas—all things what-
soever. Investigation of the Dhamma must include careful
thought leading to a thorouvgh understanding of at least
these teachings: the Four Noble Truths, the Three Salient
Characteristics of Existence, and the Doctrine of Depen-
‘dent Origination, and some idea of the workings of
kamma. When we study the dhammas, we are primarily
concerned with determining for ourselves the ultimate
nature of our own Five Aggregates, the mindsand-matter
phenom:non, with its six sense organs and of the six re-
spective classes of sense objects which are the basis of
all consciousness, contact, feeiing, perception and
mental activities.

When we investigate the Dhamma, we are trylng to
thoroughly understand and grasp the significance of the
Teachings of the Buddha. These truths are things which
he discovered for himself and therefore knew with total
certalnty. For us to just accept them on faith alone will
not be of too much benefit, In the well-known discourse

® Kindred Sayings. (Translation of Samyutta Nikaya). 5 Vols,
Pali Text Society, London. (Quoted as:) K. 8. V, p. 93.



the Buddha gave to the Kilamas, he said, “Be ye not
misled by report or tradition or hearsay... Nor out of
respect for the recluse (who holds it), But Kildmas, when
you know for yourselves: ‘These things are unprofitable,
these things are blameworthy, ... then indeed do ye reject
them ,.. But if at any time ye know for yourselves:
These things . . . when performed and undertaken conduce
to profit and happiness,” — then Kalamas, do ye, having
undertaken them, abide therein.”* And he intended
that the Kalamas treat his words just like those of
any other teacher, We must explore the teachings of the
Buddha thoroughly, carefully and rationally for ourselves
by taking the Four Noble Truths, the Three Salient
Characteristics, and the Doctrine of Dependent Origin-
ation (including kamma) as working bypotheses which
are to be understood and demonstrated to the satisfaction
of our swn minds. Even if on first contact with these
ideas we cannot understand them, we must not for that
reason alone rejsctthem out of hand — this kind of attitude
will block and prevent all our progress on the Path, After
all, it is quite reasonable to assume that there have been
people in the world wiser than ourselves and that the
Buddha was one of them., Once we have worked even a
little on the Path and gained some benefit from it, we
know that the Buddha was far wiser than we are as it
was he who first taught this means of liberatfon. So we
willingly keep our minds open to explorc what he says
even if it does not initially make much sense to our limi-
ted way of thinking. On the basis of full comprehension
of these Truths gained by this balance between an open

® Gradual Sayings, (Traoslation of Anguttara Nikaya), S Vols,
Pali Text Society, London. I, p. 173.



mind and confidence, liberating wisdom automatically
must grow.

I. The Four Noble Truths

The first aspect of the Dhamma to deal with is the

s l'our Noble Truths: Suffering, its Origin, its Cessation

and the way leading to the Cessation of Suffcring, the

central tecaching of the Buddha, because ‘It is through

not understanding, not penetrating the Four Ariyan truths

that we have run on, wandered on this long road’’ of
Samsara, (K.S.V.D. 365).

We must carefully consider the naturc of life to
determine for ourselves whether it is essentially happy or
uohappy, satisfactory or unsatisfactory, full of joy or
woe. No matter what we look at — our body, our
mind, the external world—if we penetrate the apparent
superficial truth of it, we are bound to find that dukkiiqg
(suffering) predominates vastly over suklia (happiness)
bccause all the seemiongly pleasant experiences and
aspects of lifc arc doomed to fade away and leave behind
them the same state of unsatisfiedness that was there be-
fore the momentary respite given by the sensual pleasure.
If we think about the naturc of the body, obviously it sas
to grow old, get sick and ultimately die and at aimost no
moment from the time of birth do we find ourselves in
perfect health; and from then on 1t i1s all a downbil]
battle since death is the only possible outcome of lfe,
I we keep this in mind, how can we say there is lasting
satisfaction or happiness in Iife? Ledi Sayadaw puts it
this way in the mag ganga Dpant1®* *‘From the time of con-
ception there is not a single moment .. . when there is no
liability to destruction. When actual destruction comes,

* Translated as The Noble Eightfold Path and its Factors
Fxplained in the IWheel No. 245/24]7.



manifold Is the suffering that Is expertenced.” If we
examine our minds, there, too, we see that the vast
majority of the time they are in some unhappy state—
ranging from mild dissatisfaction through anxiety to
downright despair, Only rarely are there moments of joy
and to these we react by attempting to cling tothem. and
that state of desiring, too, is dukkha. If we look to the
external world that we learn about through our senses
and reallse how many people are in agony with dread dis-
ecase, how many sentient beings are preying on one an-
other for food, for sport, for power, how many are dying,
lonely and helpless—at this very moment—we cannot
doubt that dukkha predominates The Buddha summarized
the First Noble Truth saying, ‘‘Birth is suffering, death is
suffering, sorrow is suffering; not to get what one desires
is suffering; in short all the Five groups of existence are
suffering.”” (Digha Nikdya 22). We have toiavestigate and
see just how it is that all existence is dukkha, and one way
to do this is to ponder over the “‘sights’’ of suffering seen
by the Buddha before his Enlightenment, which caused him
to leave home and seck the ultimate liberation from Suffe-
ring. We would do well to consider an old being, aseriously
ill person, and a corpse. Such attention tothese will teach
us a great deal about both internal and external dukkha.

In order to find our way out of all this suffering, we
have to be very clear about its cause, and as the Buddha
saw it, tanha (clinging, craving, desire, lust, etc.) is the
baslc cause of dukkha. “‘From craving springs grief, from
craving springs fear,” from all kinds of craving unhappi-
ness comes; from endearment, affection, attachment, lust
(as well as from the negative side of it: hatred, aversion,
ill-will) (Dhp. v. 216). Craving is In itself dukkha, and it
inevitably leads to morelll in this and in futurc existences.
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To recalise how this Is true, so that we are convinced of
the necessity of giving up absolutely all craving, we have
to examine the workings of our own mind thoroughly.
We must observe how our mind Is virtually always
engaged in some form of craving or desire — either
positively reaching out for somc object or obversely trying
to push something away — whether the object 18 gross or
subtle. While we are actually craving for some object —
be it something as mundane as food or as lofty as rebirth
among the Brahma gods—we areina state of mind that is
unsatisfied, that is incomplete and lopging for completion
— this lack of satisfaction, of completionness, is dukkha.
Then, if we should attain the object, our ran/ia does not
disappear; it is actually rcinforced and more dukkha
results. Getting what we want may lead to a new object
for desire, or to modify the original one to avoid
boredom. But satisfying ome craving docs nothing fo
eliminate the basic mental process of ranha; in fact more
fuel is simp'y added to its fires when we obtain what is
wanted. [f the desired state, expericnce or thing Is
unobtainable, then a more acute form of dukkha results —
frustration. And if we consider the feelings associated
with the negative form of tamha, aversion, they are
ulways clearly unhappy, dukkha. Thus we can determine
for ourselves how tanha causes all our suffering in this
lifetime.

Craving (ranha) is also the cause of rebirth, and once
there is a new life the whole chain of dukkha inevitably
culminating in death automatically comes into play.
Most of us, cannot know the phenomenon of rebirth dir-
ectly for ourselves as the Buddha did, but we certainly
sce the logic in it. All kinds of craving, if looked at care-
fully, turn out to be just different forms or manifestations
of the nanderlying desire to perpetuate our existence. The
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gteal power of this force pushing for life does not just
vanish at the time of death, but these wurglngs for
renewed existence (bhava sankharas) become the cause of
rebirth in the appropriate place. Most of these forces in
sentient beings are not wholesome, so when most beings
die and the life continua take a new form, it is in the
Realms of Woe. Thus we can see how ranha produces
a new life with all the dukkha that comes along with
ft. Seeing how much suffering is experienced, all because
of craving, surely is strong motivation for us to figure
out how to eliminate this ranha.

The Third Noble Truth says that therc is a cessation
of suffering; and suffering will and must cease when Its
cause (faphd) is eliminated. *'For who is wholly free from
craving there is no grief, whence fear?'’ (Dhp. v,2.6). Any
phenomena which arise due to causes and conditions have
to pass away when those causes cease to operate. So, if we
ponder on it, we must conclude that the vital task for us
is to root out all our tendencles to crave; all our desires
and aversions irrespective of their objects must be given
up if we are to be liberated of dukkha. To become utterly
detached from every thing, state of mind or experience,
on any plane of existence, to see that absolutely nothing
is worth clinging to: this is the wisdom that must be
cultivated by investigatiog all such phenomena. Thc
insight thus gained will necessarily eliminate all our
desires and so all dukkha.

The Noble Fight-fold Path was the means given by
the Buddha to gain this liberating wisdom. It is by clearly
understanding and followlng the steps of the Path that we
gain the insight that there is nothing worth craving for,
As this insight deepens through more and more thought
on the subject, ranha decreases and eventually must
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disappear, and so we free ourselves of all suflering. The
Path is divided into three sections: morality (st/a), concen-
tration (samadhi), and wisdom (paiifia), 1t is through the
practice of st/a that samadhi can develop and through
samadhi, paiiita. The eight steps of the Path are all
actually to be developed, not consecutively but at apy
opporune time as they feed into one another at every
stage. (Ior a detailed discussion of the Path, please sec
the final sectlon of this paper.) There is a2 well-known
analogy which describes the respective roles of morality,
concentration and wisdom, and if we cxamine the simile
carefully, we wijll come to understand bow we must
proceed in order to eliminate our fupha. A thirsty man
comes to a pond overgrown with weeds and he wishes
to drink the water in the pool. If he pushes the weeds
aside with his haods and quickly gets asip or two from in
between them, it is like practising virtue (st/u), restraining
the gross verbal and bodily actions by very temporary
means. If the man somehow fences off a small area of
the pond keeping all thc weeds outslde the fence, this is
like meditative concentration samadhi where even
unowholesome thoughts disappear for a time, but they arc
oply suppressed and can reappear if the fence breaks
down. But if the man uproots every single weed in the
pond leaving the water really pure and potable, this is
like wlsdom (patiri@). It is actually only through wisdom,
through constantly seecing things as thcy really are—
changing, unsatisfactory, essenceless — that the subcon-
scious, latenttendencies to craving are totally rooted out,
never again to return. By means of careful investigation
we can thus understand how the Fourth Noble Truth, the
Noble Eight-Fold Path operates, how ““Right View, Right
Aim, Right Speech, Right Action, Right Livelihood, Right



Bffort, Right Mindfulness, Rlght Concentration if cultiva-
ted and made much of, ends in the restraint of lust, ends
in the restraiot of hatred, ends in the restraint of illusion”
(K S.V,P.5). Having thoroughly investigated, understood
and penetrated these Four Noble Truths, we are bound to
eventually put an end to our wanderings in Samsara and
to all our suffering.

2. The Three Signata
(Ti-Lakkhana)

Investigation of Dhamma for full liberation also
must include, in addition to the Four Noble Truths,
a study of the Three Universal Characteristics or Signata
of existence, (ti-lakkhana): anicca — impermanence,
dukkha — suffering, and anatta — essencelessness, Every-
thing in the universe, mental or physical, inside or outside
of us,real orimaginary, that comes into being due to causes
and conditions, has these three traits as its nature. And
since there is nothing that exists without depending
on other things, there is absolutely nothing which we can
determine to be permanent, full of happiness only,
or having any real substance. We must examine these
three truths very carefully to know how. thoroughly and
totally they apply in all cases. Once there is this deep
Insight Into the nature of reality, detachment and thereby
liberation follow.

The first of these to be investigated and in some ways
the characteristic that underlies the other two is anicca —
the utterly transitory, ephemeral, unstable nature of all
mental and physical phenomena, On the level of the
apparent truth, we know quite well that things change
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hut we have to train ourselves to sce how the process of
change is going on continually at every instant in every-
thing. How else could the gross conventional alterations
like maturing and aging actually come about? We have to
carefully examine all the evidence we can find to com-
prehend the profundity of the anicca-nature of existence.
There is nothing which we can think of that would be
as we know it conventionally if things were permanently
stable. Change is synonymous with life — our bodies
could not exist, let alone function, if the elements of
which they are made remained constant or unchanged
for even a brief time. Our minds could neither feel nor
think nor percelve nor be conscious, if the mind were un-

alterable in nature. Likcwise in inanimate objects,
change fs essential although sometimes less apparent. We
must thoroughly investigate this universal tralt sothat we
can get beyond the limited scope of our usual perception
which mistakenly takes apparent form for ultimate real-
ity. Because of the incredible rapidity with which both
mind and matier alter, we only occasionally notice that
a particular change has come about; we are never able
to perceive the continual ongoing process of change which
actually makes up existence. Everything is just in a state
of flux, always becoming something else, never, really
stopping to be something; all nama (mind) and all ripa
(matter) are just a continual series of risings and van-
ishings following very rapidly one after the other. The
ultimate reality of everything is just these vibrations.
The importance of really knowing anicca is described by
the Buddha with the simile of a farmer ploughing his
field.*Inthe autumn season a ploughman ploughing with
a great ploughsh are, cuts through the spreading roots as
he ploughs, even so, brethren, the perceiving of imperman-

11
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cnce, If practlsed and cnlarged, weats out all sensual lust,
wears out all ignorance, wears out, tears out all conceit
of ‘T am’', Just as, brethren, in the autumn season (after
the monsoon rains) when the sky is opened up and cleared
of clouds, the sun, leaping forth up into the firmament,
drives away all darkness from the heavens, and shines
and burns and flashes forth; even so, brethren, the
perceiving of lmpermanence, if practised and enlarged,
wears out all sensual lust, wears out all lust for body, all
desire for rebirth, all ignorance, wears out, tears out all
conceit of ‘I am” (K.S., III, p. 132-33).

The cbaracteristic of dukklia has been dealt with on
the grosser level as the First Noble Truth, in which the
suffering of illness, age, of separation from the desired
and association with the undersired, in our own minds
and bodies and in the external world were considered.
But there are many subtle ways in which we can see how
Jife is — and must be — unsatisfying, It has been seen
how life Is inseparable from change, how withcut the
perpetual process of development and disintegration there
would and could be no existence at all. And yet there is
the very profound contradiction between this anicca-nature
of life and our constant desire and wish for stability, for
security, for lasting happiness. If a situation s pleasant,
we always hope that it will last and try our utmost to
make 1t do so; but all expcriences of life are doomed to
pass away as everything on which they are based is comple-
tely impermanent, changing at every moment, So all our
desires (and we are almost never without some form of
tanha in our minds) are bound to be frustrated in the long
rup; we can never find the durable satisfaction we seek
in this world of mind and matter. There is nothing in this
universe of anicea that has even the potential capabllity
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thing is s0 completely unstable. We have to give eareful
attention to all the apparently plecasant and bappy ¢x-
periences that come in through the six sense doors (five
physical ones and the mind as the sixth), to see whether
they really can bring us satisfaction. The Buddha warans:
““In him, brethren, who contemplates the enjoyment thet
there is in all that mekes for grasping, (In all the sense
pleasures) craving grows . . . Such is the uprising of this
entire miss of ill’”” If we analyze how we ourselves
develop strong tanha — and in inevitable consequence
dukkha — when we think about and dwell on our
pleasurable experiences, we can come to see how this
fearful irony of pain caused by considering pleasure un-
wisely is all too true. With this understanding, then, we
will instead contemplate dukkha in these same phenomena
because, ‘““In him, brethren, who contemplates the misery
that there is in all that makes for grasping, craving
ceases .. . Such is the ceasing of this entire mass of 1l).”’
(K.S., I, p.59). Aswe are able to comprehend this duk kha-
nature of everything more and more, naturally the mind
will cease to long for that which It knows cannot bring
happiness. And so the mind grows detached and moves
toward liberation.

The third universal characteristic, anatta — essence-
lessness, soullessness, egolessness — is the teaching
unique to the Buddhas; It does not appear in'any other
religious or philosophical tradition. A complete unders-
tanding of anatta for and in oneself must be developed
before liberation is possible. The Bucdha explained this
doctrine, so alien to our conventional way of thinking, in
many diseourses beginning with the second discourse
after his BEnlightenment.

13



Body ... fecling ... perception, the activitics
and consciousncss (the five agpregates that make
up everythingthere isina ‘being’) are not self. If
consciousness etc., brethren, were self the con-
sciousness would not be involved in sickness and
one could say of consciousness, etc.: ‘thus let
my consciousness be, thus let my consciousness
not be’; but inasmuch as consciousness is not
self, that is why consciousness is involved in
sickness. That is why one cannot (so0) say of
consciousness,

Now what think ye brethren. Is body permanent
or impermanent?

Impermanent, Lord.

And what is Impermanent, is that weal or woe?
Woe, Lord.

Then what is impermanent, woeful, unstable by
nature, is it fitting to regard it thus: ‘This is mine;
I am this; this is the self of me?’

Surely not, Lord.

. .« Therefore, brethren, .. .everyconsciousness,
etc., what-ever it be, past, future or present, be
it inward or outward, gross or subtle, low or
high, far or near, — every consciousness, I say
must be thus regarded as it really is by
right insight; this is not mine; this I am not; this
Is not the self of me.’

So sceing, brethren, the well-taught Ariyan dis-
ciple feels disgust for body etc. So fceling
dispust he is repelled, being repelled he is freed



... 50 that hc knows ‘destroyed Is rebirth , .,
done Is my task.,’

(K.S., III, p, 56 - 60)

To develop insight in order to fully comprehend the
implications of anatta takes a great deal of careful,
systematic thought In combination with direct meditative
experience. We must try and see that this thiog we have
habitually for an immeasurably long time called ‘I’
actually has no real existence. This word can only be
accurately used as a term of reference for the Five
Aggregates — each of which is constantly changing —
that go to make up this so-called ‘belng’. Only by
investigating all the Five Khandhas in depth and finding
them to be void of any essence or substance at alltwhich
might correctly be called one's ‘self’ can we come to
fully understand anatia.

There are two maln ways to come to grips with this
doctrine: via anicca and via dukkha. These two signata
are to some extent manifest as apparent truths as well as
being ultimate realities, while anarra is the complete
opposite of thc apparent truth., When we think of
oursclves and usc ‘I’ or ‘me’ or ‘man’ etc., there is the
inherent implication that these words refer to some
constant, ongoing being. But we have previously seen
that if we carcfully investigate— intellectually and by
direct observation In vipassana meditation — all the
Five Groups that comprlse what we customarily consider
‘I’ and all the physical and mental sense organs that are
taken as ‘mine’, that there is no trace of anything even
slightly durable in any of them. Ledi Sayadaw explains
the relationship between anicca and cnartd@ by showing
how people with untruined minds assume that there is
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some on-going cofe or stable essence somewhere in the
Five Khandhas (and take this substance to be their a2,
their self or soul. ““Those beings who are not able to dis-
cern the momentary arisings and dissolutions of the
physical and mental phenomena of the five constituent
groups of existence and thus are not eble to realise the
characteristic of anicca maintain: ‘the corporeality-
group(or sensation, perception, activitiesor consciousness-
group) is the essence and therefore the atta of belngs.” ' ¥
If we wish to take any of these groups as our substance,
then we must admit that ‘1’ “*decay, die and am reborn
every moment’'; but such an ephemeral ‘I' {s very far
from our usual conception of ourselves. If we bhave
carefully considered anicca as it exists in everything
internal that could be considered ‘I’, then we must come
to the conclusion that this ‘I’ is nothing but a mistaken
idea that has grown from Inaccurate perception which
has been habitually reinforced for a long, long time. As
the truth of anatra becomes clearer, we gradually let go
of this ‘I’ and so are closer and closer to Enlightenment,
where not the slightest shadow of a trace of this
misconception cap remain.

If we discern all the mental and physical dukk/ia we
have to undergo in life, we learn about anatra from a
different angle. This n@ma-riipa phenomenon js con-
stantly subject to this pain and that anguish, and yet we
foollshly insist on calling the body and mind ‘mine’ and
assuming that they belong to ‘me’. But the very idea of
possess!lon means that the owner has control of his
property; so ‘I' should be able to keep my body and

* Manuals of Buddhism. Ledi Sayadaw. Upijon of Burma Buddha
Sasana Council, Rangoon, ‘Samma- Difihi Dipani®, p. 91.
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mind as [ want them tobe, naturally healthy and happy.
As thc Buddha stated in the quotation at the start of
thls section, ‘“‘Let my body be thus; let it not be thus."”
But obviously and undeniably, soffering is felt and
cannot be prevented by mere exertion of will or wishing.
So, In reality, we have to come to the conclusion that
there is no ‘I' who controls thls nama-riipa; mind and
body are In no way fit to be called ‘mine’. “The arising
of the five constituent groups do not yield to the wishes
of anyone.”” (SDD, p. 93) Phenomena whbich are depen-
dent upon speclfic causes which operate strictly according
to their nature from moment to moment cannot be

subject to control by any ‘being’ and as we explore it
thoroughly, we come to understand how this Five Aggre-
gate phenomenon which we wrongly tend to consider

‘I’ is Just such a conditioned and dependent process. And
suffering (or pleasure, for that matter) likewise comes
about because of certain conditions, chlef amongst them
being tanha. There is no ‘being’ who controls what ultf-
mately happens to these five aggregates.

Being caught in personallty belief, (sakk8ya ditthi) s
the Inability to comprehend anart@ — causes tremendous

dukkha to creatures on all the planes of existence from
the lowest hell to the highest brahma worlds. This
great source of suffering must be carefully examined and
its workings understood If we are to escape from its
powerful, deep-rooted grasp. ‘‘Ego-delusion Is the fore-
most of the unwholesome Kamma of old and accom-
panles belngs incessantly. As long as personality belief
exists these old unwholesome actions are fiery and full of
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strength . . .. thosc beings who barbour within themsclves
this personality-belief arc continually under pressure o
descend or directly fall towards the worlds of woe,”’*
(A of A, p. %0) By thoroughly rooting out, seeing
through and letting go of this mistaken conception that
there is a real substantial ‘I’ ‘““all wrong views, evil
mental factors and evil Kammas which would lead . ..
to the Lower Worlds will disappear.” (SDD, p. 87) Thus
if we canreally know our Anatia-nature totally, there
Is no longer any possibility of the extreme dukkha of
rebirth in the lower rcalms of existence and the life
contipuum will ‘“‘always remein within the fold of the
Buddha’s Dispensation wherever. .. reborn.”” (A of A,
p. 52) But if one does not understand the impersonal
nature of this five aggregate phenomenon, he will
“andoubtedly have to preserve his soul (or self) by
enteriaining evil thoupghts and evil actions as the
occasion arises.”” (SDD, p. 60) We can see that if
we act on the assumption that there is ao ‘I' we are
always in the position of attempting to protect and
preserve this °‘self’ and thus very much prone to
commit unwholesome thoughts, words and deeds in
relation to other ‘beings’. *“Pcople are generally
concerned with what they consider to be themselves or
their own ... and their bodily, verbal and mentdl
acts are based on and are condi:ioned by that concern.
So the root of all vice for the foolish concern is ‘self’
and one’s own’.” Ledi Sayadaw explains how the

* “The Advantages of Realising the Doctrine of Anatta’ by Ledi
Sayadaw in The Three Basic Facts of Existence: 11l Egolessness, The
Wheel No, 202 /204/.p.50. Henceforth: A of A,
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belief that there is an ‘I° causcs this continual rebirth

with a strong downward tendency with thec analogy of u

string of beads:
In a string of beads where a great number of beads
ar: strung together by a strong silk thread, if one
bead is pulled all the others will follow the one that
{s pulled. But {f the sllk thread is cut or removed,
pulling one of the beads will not disturb the other
beads because there is no longer any attachment

between them,

Similarly, a being that possesses personality-belief
harbours a strong attachment to the series of
Aggregates arisen during past existences... and

transforms them into an ego ... It is thus that the
inpumerable unwholesome karmic actions of the
past existences which have not yet produced
resultants, will accompany that being wherever be
may be reborn. These unwholesome ections of the
past resemble beads that are strung and bound
together by a strong thread.

Beings, however, who clearly perceive the
characterlistic of Not-self and bave rid themselves

of personality-belief, will perceive that the bodily
and mental Aggregates that arlse and disappear even
within the short period of one sitting, do so as
separate phenomena and not as a closely interlinked
continuum. The concept of ‘my self’ which is like the
thread, is po longer present. Those bodily and
mental processes appear to them like the beads from
which the thread bas been removed.
(A of A, pp. 53-54)
Thus the dispelling of personality belief removes all
the mental factors which might cause one to behave
in such a way that would lead to reblrth in the realms of

19



woe as well as cutting off the llnk of attachment to
an ‘ego’ that has kept us connected to all our evll deeds
of the past, Even in this present life it is clear if we
think about it that Sakkiya Ditthi (personality - bellef)
causes us great suffering and its climinatlon would be
of great benefit. For example, ‘“When external or
internal dangers are encountered or disease and ail-
ments occur, beings attach themselves to them through
such thoughts as, ‘I feel pain, I feel hurt,” thus take a
possessive attitude towards them. This becomes an act of
bondage that later may obstruct belngs from ridding
themselves of those diseases... though they are so
greatly oppressive.” (A of A, p. 50)

However, understanding that It is this erroneous
personality-belief that keeps us thinking that there is
some ongoing essence or substance In this five aggregate
phenomena that can rightly be called ‘I’ will not imme-
diately or automatically prevent the thought of ‘I' from
coming up in the mind as it is a very deeply rooted San-
khara that has been built up over a long period of time.
Whenever a thought related to ‘I’ does appear, we must
mindfully apply the wlsdom of anattd we have already
gained and realise that ‘I’ is nothiog but an ldea origina-
ting from an incorrect perception of reality. Whenever

we notice ourselves thinking of ‘I’ as one of the aggre-
gates or as related to one of them, we have to consider

carefully the thought and reinforce our understanding
that ‘Whatsoever materia! object ... whatsoever fecling,
whatsoever perception, whatsoever activities, whatsoever
consciousness . . . (must be rightly regarded as)‘This is
not mine; this I am not; this is not the sclf of me.”’ This
process of seeing the fgnorance arise and repeatedly
applying the Right View to it, gradually wears away
even the thoughts of ‘I’, ‘myself’ and ‘mine’. This total
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elimination of ‘I’ - consciousness which is nothing but a
subtle form of concelt, and of this concept of ‘mine’
which Is a subtle form of tanha, does not happen until
Arhantship Is reached. But our task 1s to deepen the
comprehension and investigation of anatta to greater and
greater depths of insight by means of Vipassana medi-
tation.

A group of monks once questioned the Venerable
Khemaka about anatta and inquired whether he had
attained Arbantship. He replicd that he was not yet
fully liberated because he still bad subtlc remnants of ‘I
am’ in his mind. He said to them:

I see that in these five grasping groups I have got the
idea of ‘I am’ yct I do notthink that I am this ‘T am”’,
Though (one is a Non-returner) ... yet there
remains in him a subtle remnant of the I-conceit, of
the I am-desire, of the lurking tendency to think
‘I am’ still not removed from him. Later on he lives
contemplating the rise and fall of the five grasping-
groups seeing thus: ‘Such is body, such Is the arising
of body, such is the ceasing of it. Such is feeling . . .
perception ... the activitles .. . consciousness."

In this way ... the subtle remnant of the I am-con-
ceit, of the I am-desire, that lurking tendency to
think ‘T am® which was still not removed from him—
that is now removed.

(K.S,, III, p. 110)

This explanation of Khemaka’s was so clear and
profound that as a direct result of his discourse, all the
monks who listened to it and Khemeka himself as well,
wete fully liberated — with no remnants of ‘I am’*
remaining. So we would do well to carefully study what
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this wisc monk sald about the development of anatta so
that we can come to understand how by means of this
process of carefully observing, clearly experiencing, and
thoroughly investigating the rlse and fall of the five
khandhas we gradually eliminate the gross layets of
Sakkaya Ditthi, and by the same means, more and more
refined, ultimately root out even the latent, subconscious
tendency to think ‘I am’,

Investigation into the Three Universal Characteris-
ctics — anicca, dukkha, and anatta — is a fundamental
requirement for the growth of liberating Insight. Once we
have thoroughly analysed our own nama - riipa and also
the phenomena of the external world, and completely
understood how everything we can conceive of — real or
imaginary, mental or physical, internal or external — Is
totally unstable, incapable of bringing real durable
happiness and without any actual substance, detachment
must follow and with it freedom from the dukkha of ex-
istence. The process of gradually overcoming ignorance
withwisdom comesthrough the direct bodily experlence of
the unsatisfactoriness and essencelessness of this nama -
riipa in vipassana meditation, combined with careful
thought, so that these ‘experiences' have their full impact
on the mind. Once again, it Is by Investigation in
meditation that detachment from the ‘al’’ is woo — and
so too the ultimate peace free from all desire.

3. (Dependent Origination)
(Paticcasamup pada)

The doctrine of Dependent Orlgination (Paticca-
samuppada) i3 one of the most profound and far-reach-
ing teachings of the Buddha and as such this law ofcausa-
lity}‘eq uires verythorough Investigation andcomprehension
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by anyonc secking liberation, Without clearly knowing
the causal law, the Three Signata and the Four Noble
Truths cannot be fully understood with the full insight
that leads to dispassion, to Nibbana. All of these arc
Included within the Paticcasamupp@da which demonstra-
tcs thelr relation with each other., The Buddha himself
" pointed out the great significance of this teaching to
Ananda when Ananda said that he found the causal law
quite plain. The Buddha admonished him saying, 'Say
not so, Ananda, say not so! Deep indeed is thls causal
law, and deep indeed it appears. It §s through not
knowing, not understanding, not penetrating, that
doctrine, that this generation bas become entangled like
a ball of string .. . unable to overpass the doom of the
Waste, the Woeful Way, the Downfall, the Constant
Faring on, "’ (K. S., 1lI, p, 64) And elsewhere Sariputta
quotes the Exalted One as saying, ‘‘“Whoever sees condl-
tional genesis sees the Dhbhamma, whoever sees the
Dhamma sees conditioned genesis.”’ (M., I, p, 237)

The general all-encompassing form of the law of
Dependent Originatlon is a very simple statement of
cause and effect but is something to which the meditator
must give ‘his mind thoroughiy and systematically’’;
succinctly it states ‘“this being that comes to be; from the
arising of this, that arises; from the ceasing of this that
ceases.”” (K. S., II, p.45) This is really just another
more abstract formulation of the Second and Third
Noble Truths — the cause of and the cessation of suffer-
ing. The full twelve - link formula of the Paticcasa-
muppada is an expansion of these two middle Truths, a
full explanation of the process by which suffering is
generated and how by the removal of the causes, suffer-
ing also comes to cease. Thus in order to understand
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¢ompletely the Four Noble Truths, onec must have coii-
templated on and gained insight Into dependent origina-
tion as well. Another very important aspect of this
doctrine to be understood is how its description of the
process of life, the process of becoming, clearly
demonstrates how It is a totally lmpersonal manifesta-
tion of certaln causes, with no ‘I' or ‘being’ in any way
involved in or related to it, anaft@. Finally, this doctrine
enables us to discern just how kamma operates in

generating the causes of rebirth.

The list of twelve links In direct order explalning the
arlsing of suffering, is usually described as beginning with
the past life, going on to the present life and then to
future life (or potential lves.) Avijja - paccayd sankhara
— ignorance conditions mental volitions. It is due to the
root cause of ignorance (about the ultimate nature of
reality) that the mind generates desires, sankharas,
kamma. Sankhara + paccay@d vihinanams — these mental
volitions, this kamma of the past, gives rise to the
rebirth - linklng consclousness which is the first mind
moment of the new (present) birth, Note there is no
‘““¢thing’’ transmigrating from one life to another, only a
nama - ripam — the mind and matter phenomenon (five
aggregates) of the present life come to be due to the exs
{stence of this rebirth - linklng consciousness. Conception
has taken place and this nama - ripa phcnomenon
continues Its processes untll death Intervenes. Nama s
ripa - paccay@ salaytanath — through mind and matter,
the slx sense bases are conditioned; with this very start
of the new lifethe five physical sense organs and mind as
the sixth come into being. Salaytana ¢ paccaya phasso —
throughout the life these six senses are the condition for
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the arising of contact (with thelr appropriate objects)
which occur from moment to moment. Phassa — paccay@
vedana — fceling (pleasant, unpleasant or neutral) is con-
ditloned by sense impression and this fecling rises In
relation to contacts at first through one then another
scnse door, ad infinitum. Vedana - paccaya tanha — crav-
Ing arlses based on fecling. In terms of practice, thls is
the most important step of the Paticcasamup p@da as it is
at this point that wc can learn to turn around the who.c
process and make it lcad to the cessation of suffering.
The other (unpnamed) factor which conditions craving
along with feeling 1s ignorance (the same as the first
factor) — the inability to see that in reality there is no-
thing worth craving for, nothing that can actually be
held, and no ongoing belng truly capable of having its
desires satisfied. At this link volitlon can alter the old
babitual sequences and the feeling part of the mind by
means of tralning f§a the Noble Eightfold Path can

be made to condition the arising of wisdom, and pafitia
will forestall the arising of tanlia (and the whole mass

of suffering that is conditioned by this craving).
Tanh8 - paccaya wupadanam — craving glves rise to
clinging, tenacious desire. Actually, for most of us,
the application of wisdom and mindfulness is very
rarcly such that It can totally prevent the decp habits of
tanha from surfacing after feeling, but what we can do is
prevent either of the next two links — upadana and
bhava — from developing out of the initial spurt of
deslre. Upadana - paccay@ bhavo — conditioned by
clinging, becoming arises. Due to the power of the
accumulation of sankharas, of kamma (tanha, upadana
and bhava being simply mental volitions of increasing
strength), the very strong kamma which is responsible
for the process of becoming arises and it is tbese bhava -

25



sankharas that generate the momentum for a new birth at
the appropriate moment. Bhava - paccaya jati — becoming
conditions birth in a future life at the dissolution of this
present five aggregate phenomencn. If we seriously con-
sider the matter, we can perceive that all desires arc just
particular manifestations of the will to ¢xist or to con-
tinue; and all such craving and clinging are future
directed energies whose function is the seeking of
fulfillment, This force of kammic energy does not cease
with death. Becoming is just the very strong form of
desire and it contalos sufficient momentum behind it that
at the time of death it is the force that makes for a new
birth. This energy manifests and a new nama-riipa begios.
Thus once again the start of life is shown to be a com-
pletely impersonal, conditioned proccss working totally
irrespective of anyone’s wishes, hopes or deisres, leading
to a phenomena with no essence of 'I’. This link repeats
the second one in the series just in different words, Jarti -
paccay8 jaramaranam — once there is birth there
automatically come to be old age and death and all the
other manifold forms of suffering encountered in life —
the First Noble Truth. And thus the cycle beginning with
our Inherited ignorance leads inexorably towards more
and more suffering in the future.

The inverse form of the cycle is stated alongside the
form above. It is the Inverse that demonstrates the Third
Noble Truth, how with the cessation of the cause, the
effect must cease; so avijja nirodha, sankhara nirodho, etc.
— when ignorance ceases, no more sankharas are
generated and carried through all the intervening links,
the way of ending all suffering is thus shown.

This is but a very rough sketch of the workings of
the Pagiccasamuppada that must be wisely considered and
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thoroughly claborated on and then incorporated lnto the
meditator’s own thought processes for it to serve him as
a means to liberation. Each link has to be investigated in
terms of the Four Noble Truths—to understand the factor
itself, its arlsing, its ceasing and the way leading to its
cessation (always the Fourth Noble Truth - the Path). The
Buddha has Sariputta ¢xplain to hlm the way the medli-
tator in tralning, who is still a learner, considers things.
Sariputta states: ¢ ‘This bhas come to be,’ Lord — thus
by right insight he sees, as it really Is; and seeing it in
this way he practises revulsfon from fit, and that it may
fade away and cease. He sees by right fnsight continual
becoming from a certain suvstenance, and that it may fade
away and cease. From the ceasing of a certain sustenance
that which has come to be is liable to cease — so he secs
by right Insight as it really is. And seelng that in this way
he practises revulsion from that which is liable to cease,
that it may fade away and cease.” The revulsion to be
practised in relation to all conditioned phenomena, to all
things that have arisen dependent on causes, is closely
akin to detachment and dispassion. Unlike aversion,
revulsion is based on wisdom and developed in relation
to all pleasant, unpleasant or neutral experiences, The
Arahant makes the same observations about the un-
stable nature of conditioned phenomena, but for bim the
stagc of practising has passed, and when by right insight,
the fully liberated one sees ‘This has come to be,’ then
‘“because of revulsion at that which has come to be,
because of Its fading away and ceasing he becomes free,
grasping at nothing....” (K.S.,II, p. 36-7) So the
lesson to be learned from the Doctrine of Dependent
Origination — as fromﬁhhamma — is that nothing
that arises due to causes an };conditlons can possibly

27




provide secure happiness duc to its inherent changeabi-
lity and instability; so there is absolutely nothing on any

plane of existence worth developing the slightest

interest in or attachment to as all such involvement can
only lead to suffering. So detachment and rcvulsion are
the result of a complete understanding of the worklngs
of the causal law — and this is liberation.

In onc place, the Buddha actvally describes the
scries of causes leading to liberation itself, beginning
with suffering, thus: ““What is that which is the cause of
liberation? Passionlessness is the answer . .. and repul-
sion is causally related with passionlessness... know-
ledge-and-vision of things as they really are is causally
associated with repulsion ... concentration is causally
associated with knowledge-and-vision ..., happiness is
causally assoclated with concentration ... serenity is
causally assoclated with bappiness ... rapture Is causa-
lly associated with serenity . . . joy is causally assoclated
with rapture .. . falth is causally associated with joy...
And what 1Is the cause of faith? Suffering is the answer,
Suffering Is causally related with faith.” (K. S., II, p.25-
6) The Buddha then continues with the orlgins of suffer-
ing back to ignorance following the usual Paticcasamup-
pada formulation backwards, thus showing the whole
lcngth of the route — the Path, the Fourth Noble Truths
— out of the causal cycle. It is because of the experlence
of suffering that beings scek a way out and put their
faith in the Buddba as a gulde and In his teachings as the
true method to attain freedom from all {ll. Thus the
causal cycle proceeds from dukkha, the end of the usual
twelve-link Dependent Origlnation formula, through

saddha (faith) and all the steps here named to final and
total emancipation.

28
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Kamma 1s one of the basic causcs in the cycle of
Dependent Origination (in the past life it goes under the
name sankhara and in the present life it encompasses
tanha, upadana and bhava) and a dcep Investigation of its
significance and operation must be mede, as, after all, it
{s through our own wholesome and unwholesome kamma
that we are tied down to the infinite cycle of rebirths and
it s by means of good kamma that we are able to
transcend this universe of kamma, rebirth and dukkha.

It is important to remind ourselves and to discover
how in our own minds, at every moment we are creating
new kammas. When we investigate the thioking process
carefully in meditation, we come to observe that all our
thoughts are related to some tanha, some desire or aver-
sion, some volition. Andeach momentthekamma we are
creating is either beneficial or harmful to us both in the
immediate and far distant future; there is not an instant
when we are not moulding our future fate. And no matter
how good an act of body or speech may seem, it is only
a gross manifestation of a mental volitlon, and if the
thought behind it {s impure, the kammic cffects are in the
long run bound to be palnful. Hence it is vital to analyze
our own minds and then cultivate the beneficial volitions
that aid us on the Path to Liberation, otherwise the old
habitual tendencies rooted in ignorance are bound to
take us to the unhappy realms for rebirth, and once
reborn there it Is almost impossible to be reborn on the
human plane for an extremely lcng period of time.

But we must also consider that in the ultimate
analysis, even good volitions must be givea up, as *‘That
which we will, brethren, and that which we intend to do,
that wherewithal we are occupied — this becomes an
object for the persistance of consciousness,”” and so
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anything we think about will becom¢ nourishment for a
ncw birth cither in thc lower or the higherrealms, depen-
ding on the purity of the willing, the intention or the
occupation (K. S , II, p. 45). And ultimately in orderto
totally eradicate all suffering (even the very subtle
dukkha that is inherent in the fact that the life span of
even the most longlived Brabma is limited, finite),
rebirth must be eliminated — and this means rooting out
its causes as explalned In the cycle of Dependent

Origination.

Particularly for the Western mind this infinite
Samsaric cycle of rebirth has to be thought about quite
thoroughly before our understanding of it can influence
our behaviour, making us act on the basis of a very long-
termview, ‘‘Iacalculableis the beginning, brethren, of this
faring on. The earliest point is not revealed of the
running on, the faring on of beings cloaked in ignorance,
tied to craving . . . For many a long day, brethren, have
ye experienced death of mother, of son, of daughter,
have ye experienced the ruin of kinsfolk, the calamity of
disease. Greater is the flood of tears shed by you crying
and weeping of one and all these as ye fare on, run
on this many a long day, united with the undesirable,
sundered from the desirable, than are the waters in
the four scas. (Because) Incalculable is the beginning,
brethren, of this faring on,” (K. S., II, p. 120)

Ledi Sayadaw reminds us that, *‘Lack of wholesome
kamma will lead to the lower worlds where one has
to suffer grievously. Fearing such suffering, one has to
perform wholesomz kamma which can lead one to be
reborn as man or deva in the existences to come.”
(Manuals of Buddhism, p. 227, Magganga Dipani). Oce
Important aspect of Right View which has to be
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Investigatcd relates to kamma, We have to kpow for
ourselves that ““Only the wholesomc and unwholesouic
actions of beings are the origin of their wanderings in
m2ny a becoming or world cycle’’; and that only these
actions ‘‘are theirreal refuge wherever theymay wander*’
(Magganga Dipani, p.221). There {s nothing very strange
{n this idea of kamma bzlag the one thing tbat endures
(while always being influenced and altered by present
mental volltions), carrying over from one life to the next.
If we ponder over the matter, we see that just as a moral
cause and effect works within thils life to only some
extent, the effects of inany kammas can only show up in
future lives; so over an f{infinite span of lives kusala
(wholesome) kammas ultimately must bring good
results and akusala (unwholesome) kammas bring unhappy
states, As we study the cycle of Dependent Origination it
clearly shows that there is no entity or ongoing being
* lavolved anywhere In all these births, deaths and rebirths,
but only past karnma manifesting in a five aggregate
phenomenon which changes every moment and which in
turn continues to generate new kamma leading to new
births, in a8 process that evolves endlessly from moment
to moment.

As seen above, it 18 of vital importance to investi-
gate thoroughly the causal law and kamma In order
for full insight into the nature of existence to develop,
for some causes lie behind the arising of absolutely
everything. “Whether any . . . mental or physical pheno-
mena arises, the arising of any thing whatsoever is depen-
dent on conditions, and without condition, nothing can
ever arise or enter into existence.”® It is only through

® Buddhist Dictionary, Manual of Buddhist Terms and Doctrines
Nyanatiloka. Buddhist Publication Society, Kandy. p 135.
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giving systematic thought to the twelve factorsand the
connections betwecn them In the Paticcasamuppada
cycle that we can introduce the appropriate causes to
make this law cease operating. And only thus can we
bring to an end the process of rebirth and its attendent
suffering, by substitutiog wisdom for Ignorance when
feeling arises — and so prevent the development of
tanhd which would inexorably lead to rebirth, Most
important of all to traln the mind in wisdom is to
understand clearly how completely impersonally and
automatically moment to moment every link in the cycle
operates; the sequence goes on strictly as a matter of
cause and effect with no room for, no need for, any
‘I’ to explain the continual rise and fall of n@ma-riipa.
In this religlon, brethren, a pondering brother pon-.
ders: — This diverse and manifold ill that arises
in the world as old age and death — what is this
ill based on, how comes it to pass? ... What being
there does old age-and-death come to be? What
not being therec docs old age-and-death not come
to b:z? He pondering comes to know that this... s
based on birth ... He comes to know old age-and-
death, he comes to kpnow its arisilng, he comes
to know its ceasing and he comes to know the way

golog to its ceaslng.
(K. S., I, p. 56-7)

He pondcrs similarly on all the other factors in the
Dependent Origination and thus he is called a ‘‘brother
who hzs who'ly practised for the complete destroying of
111.”> Full comprehension through very careful analysis of
the Paticcasamupp@da must make us detached, must
make us seec that there is nothing which really corres-
ponds to the word ‘I’, and must make us learn to cease
creating sankharas by willing actions. Once we cease to
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crcatc any more kamma of any kind, the other links
in the cycle must automatically fall away. And the
Buddha ends this discourse emphatically referring to this
process of breaking the causal chain saying, ‘““Belleve me,
brethren, be convinced of this, be ye without doubt
herein, without hesitatlon just this is the end of Dukkha!’

4. The five Aggregates
(khandha)

Dhamma vicaya In addition to the definition used in
the previous three sections of investigationof the Dhamma,
may also be interpreted as meaning investigation of
dbammas, of all things, all phenomena, mental or
physical, real or imaginary, conditioned or uncondi-
tioned. In this conpection the most important things to
be examined are perbhaps, first the five kbhandhas or
aggregates that make up one life continuum, one nama -
riipa, a ‘person’ : and second the slx sense doors — five
physical ones and the mind, and their corresponding six
categorles of sense objects.

We have to examine the aggregate of body and the
four of the mind — perception, feeling, mental volitions
and consclousness — that in combination make up this
thing we have been calling 'I', very thoroughly and
deeply in order to see how wultimately there is nothiag
lasting, satisfylng or which deserves to be considered
‘myself’ in any of them; to know how all that we
associate with ‘me’ is just anicca, dukkha and anatta, and
to understand how these aggregates arise to pass away’
The khandhas are the basic components which make up
what we perceive of as an Individual. But each of these
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aggregates in iteslf has no csscnce; cach Is merely a
process of continual minutc momcatary risings and

fallings.

Vinfidna is consciousness, just the process or faculty
of knowing, or awareness, that arises immediately upon
the coming together of any sense organ and its
respective object. Sa#ifid is perception or recognition of
the object, defining it by associating it with past
memories. Vedana is the feeling that arises as an
immediate result of contact when the internal ard ex-
ternal sense bases get together and the appropriate con-
sciousness comes into being. Vedanaz can be pleasant,
unpleasant or neutral feeling of body or of mind Sankhara
mental volitions or activitie:; the thinking process of the
mind is the facet of nama governed by tbis khandha.
The past mind - moment with its consciousness, feeliog,
perception and volitlon is the condition for the arising
of the next, but there is nothiog of any of those four
mental components (nor anything outside of them) tbhat
contioues over from one fastant to the next. The body
aggregate, too, is utterly impermanent and insubstantial,
just like any other form of matter, living or inorganic.
All matter is made vp of the infinitely small kalapas
(sub-atomic particles or vibrations) which come to be
and vanish at only a slightly slower rate than the mind,
but still so extremely quickly that we get the lllusion of
continuity, unity and substance where these do not
actually exist.

The Buddha tells the monks the importance of such
examination of the aggregates thus: ““So soon, brethren,
as beings thoroughly understand, as they really are the
satisfaction as such, the misery as such, the way of escape
es such in these five factors of grasping (the aggregates)
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, then, brethico, beingsdo remain aloof, detached . . . with
barrlers of the mind done away with.”” (K. S., I1I, p. 20)
Once we intel'ectually realise that none of the khandhas
can rightly be called ‘mine’, then we are faced with the
urgent task of rooting out, ecliminating this aspect of
personality belief from our minds, of becoming truly

- aloof and detached. The Buddha described this work
thus: “What is not of you, brethren, put it away.
Putting it away will be for your profit and welfare.
And what, brethren, is not of you? Body... feeling
. . . perception, the activities, consciousness is not of
you. Put it away.” (K. S., III, p. 231-2). Putting away or
giving up or letting go of what we incorrectly think of
as ‘mine’ Is a gradual and lopg term process. In fact,
not only is this process of {investigating and glving
systematic attention to the anicca, dukkha, anatta
nature of the aggregates the work of the beginner, the
same thing is done by beings at any stage along the way,
even by the fully-liberated ones. **The grasping groups,
friend Kotthita,”’ says the great disciple of the Buddha,
Sariputta, ‘‘are the conditions which should be pondered
with method by a virtuous brother, as being impermanent,
sick, as a boil, asadart, as pain, asill-health, as alien, as
transitory, empty and soulless...Itis possible for a
virtuous brother so pondering with method ... to realise
the fruits of stream winning , . . of once returning ... of
never retarning. .. of arahantship ... For the Arahant,
frlend, there is npothing further to be dome ...
Nevertheless, these things, if practised and enlarged
conduc: to a happy existence and self-possession even
in this present life’’ for him. (K. S., III, p. 14J)

Very frequently the Buddha refers to the five
aggregates or groups of existence as the updd@nakkhandha
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or grasped-at groups, aggregatcs (as objects) of cling-
ing, etc. It is worthwhile to contemplate why he considered
these components of life so inseparable frem fanha and
upaddna that he actually called them clinging-aggregates.
First of all, these aggregates only come into being
because of ranh@a; through craving and clinging the past
sankharas gave rise to the present birtb, the current nama-
riipa which is precisely the same as these five grasped-at
groups. What bhas its cause in clinging must have clinging
as itsvery core. Secondly, these aggregates are the means
by which we are conscious of and perceive through the six
sense doors; an impression is then felt and as a result of
this process the Input leads to mental volitions as well as
to actions of body directed by some fanh@ to gain, grasp
at, cling to something. Thirdly, and most important, it is
just these five constituent groups that we tend to cling
to most tenaciously, conviuced that they are ‘I' and
‘mine.,” We have already looked into this misperception
of reality and by means of a strong simile the Buddha
jillustrated the danger in such clinging to any of the
aggregates or seeing in them any security:

Suppose . . . a mountain torrent ... rising from afar,
swift - flowing, and on both its banks are growlng
grasses overhanging the stream;...and a man |s
swept away by that stream and clutches at the
grasses, but they might break away and owing to that
he might come by his destruction.

Even so, brethren, the untaught manyfolk . . . regard
the body as the self, or the self as having body, or
the body as being in the self, or the self as being in
the body. Then the body breaks away, and owing to
that they come by their destruction.

36



And so with feeling, perception, the activities . .
consciousness. (K.S., III p, 116)

We also subject ourselves to tremendous suffering
because we ‘‘are posscssed by this idea’ that the body
belongsto‘me’ for, when the bodyor any of the aggregates
“alters and changes, owing to the unstable nature of body,
then sorrow and grief woe, lamentation, and despair
arise’’ if thesc changes are not what we wanted. (K. S,
III, p. 3)

Only by completely Investigating the ultimate reality
of these five aggregates will we see thattheyare incapable
of giving satisfaction and so not worth grasping at, that
actually they are so unstable that holding onto them is
impossible, and that there Is no one who can cling any-
how (as the ‘self’ rises and vanishes every mement and so
cannot possibly continue to possess anything for any
period of time). So, in order to attain liberation, one
must attain insight into these five aggregates so that the
necessary dispassion arlses, for ‘‘by not thoroughly
knowing, by not understanding, by not being detached
from; by not renouncing body (and the other kbandhas)
one fs unfit for the destruction of suffering .... But,
brethren, by thoroughly knowing (them) .. . one is fit for
the destruction of suffering.”’ (K. S., III, p. 26)

5. The Sense Bases
(ayatana)

The investigative process also must be applied to
the internal and external sense bascs, (ayatana) so that
the pleasure and misery in them, their cause and cessa-
tion, and their anicca, dukkha and anatta nature 1s fully
comprehended. Oanly with this insight are we able to let
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go of our attachments to, deslre for, and clinging to, the
eye and visual objects, the ear and sounds, the nose and
smells, the tongue and tastes, ths body and things
tangible, the mind and mental objects. One must
especially learn how the mind operates as just another
sense organ, whose field is all the perceptions and
thoughts that have occurred in the past, in order to dis-
assoclate the workings of the mind from the ‘I’ notion.
In his third sermon, the Buddha stated, ‘‘The allis on
fire"”” and the nature of this conflagration must be seen
and understood before it can be extinguished and freedom
gained from it. *“The eye, brethren, is on fire, objects,
are on fire, eye-consciousness ...eye-contact ... that weal
or woe or neutral state experienced, which arise owingto
eye-contact (vedana, fecling); . .. that alsois on fire. ..
On fire with the blaze of lust, the blaze of ill-will, the
blaze of infatuation, the blaze of birth’ dacay asd deatb,
sorrow ..., (K.S., IV, p. 10) and so are tongue and
mind-related phenomena — and by extrapolation those
coming from the other senses as well.

The s!x internal sense organs (saldyatana) and
their corresponding objects have a crucial role in the
present lifetime phase of the Paticcasamuppada. Con-
sciousness, vifiidpa, is not permancnt or abiding;
instead it arises and ceases every moment, and it is the
coming together of onc of the sense organs and its
respective object that causes the arising of a moment of
consciousness. Thus every consciousness is eye-conscious-
ness, or ear-conscslousness, or nose - or tongue - or body-
or mind-consciousness, depending on which sense organ
at that instant has met its object. The cycle of causality
continues on from there: **Owing to eye and objects

arises eye-consciousness. The coming together of the
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three is contact. Dependecnt on contact is feeling.
Dependent on feeling 1s craving ... grasping ...
becoming. Dependent on becoming fs rebirth, decay and
death, sorrow and grief. .. This is the arising of the
world.” (K.S., IV, p.33) From thus analyzing the
genesis of existence (the ‘*world’’) and of dukkha (as it is
more often formulated) we can understand the absolutely
impersonal nature of the arising of consciousness, as
well as the germinal role in creating sankbaras played by
the internal and external scnse bases.

Consciousness, or mind, {s analogous to the prover-
bial monkey constantly on the move high up in the trees
o the jungle, always grasping at something or the other
Similarly with the mind, at eech and every mind-
moment when awake* consciousness must be connected
with one or another of the sense doors; there is no
underlying substratum of consciousness that endures
through time, but only momentary clutching after
sights, grabbing for sounds, clinging to smells,
holding on to tastes, attachment to tangibles or (and
often most predominantly) hanging onto mind objects.
It is because the sense organs and their objects inherently
contaln the danger of temptiog us to create craving
(tanh@) and an urge to renewed existence (bhava-sank hara)
that the Buddha frequently warned the monks about
keeping the sense doors well-guarded, since the external
objects cannot be eliminated. By means of ongoing mind-
fulness, rooted in insight into the true nature of all the
phenomena that appear at the sense doors, it is necessary
to observe how craving starts to rear its head (as it
inevitably will, due to the old eompletely automatic
mental conditioning) once contact and feeling have
taken place, and not allow the desire to take over the
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mind andbecomea strong rebirtheproducing force. If we do
not keep watch over our senses and reactions attentively,
we are like the fish attracted by the well-baited hook on
the line held by the fisherman. ‘“‘Just as a fisherman,
brethren, casts a baited hook in some deep pool of
water, and some fish greedy for the bait, gulps it down
and thus ... comes to destruction, — even so, brethren,
there are these six hooks in the world, to the sorrow of
belngs ... objects cognisable by the eye inciting to lust
.. . If a brother delights thereln, persists in clinglng to
them, such a one is called ‘hook-swallower’ ... 13 come
to destruction.” (K.S, IV, p.99) And of course the
other hooks to be wary of in the world are alluring
sounds, smells, tastes, tangibles and mental obj:cts. If
we give careful, systematic attention to these external
sense objects as we meet them, we cannot help but
fealise that the pain of swallowing the hooks by cling-
ing to the sense objects far outwelghs the possible
momentary pleasure of tasting the balit.

The basic aim of investigating the sense organs is the
same as for the aggregates — to see how thoroughly they
are anicca and Dukkha and so te cease to cling to them
as ‘I’ and ‘mine’. ‘A brother beholds no trace of the self
nor of what pertains to the self in the six-fold sense sphere.
So beholding, he is attached to nothing in the world.
Unattached he Is not troubled, Untroubled he is of
himself utterly set free.”* (K. S,, IV, p. 104)

The specific subjects in the Dhamma that must be
investigated for Insight have in this section been given
initial exploration. The task is to turn these thoughts and
ideas into real wisdom, so that the whole course of the
life becomes oriented to and aimed at liberation. We
must learn to keep before us all the time the ultimate
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naturc of all dhammas — all phenomena of eny con"
ceivable kind that can enter consciousness — so that
the gross perceptual illusion or hallucination of the
apparent truth loses its strength and the igonorance it
fosters vanishes and with it all craving. We bave to
analyse completely this body-and-mind and all the
cxternal phenomena that appear from time to time at
the six sense doors untll the plcasure and misery
in them are understood, until the causes of their
arising and ceasing are comprebended, until their
ultimately impermenent, unsatisfactory, conditioned
and essenceless pature Is clearly known. This is done
by means of careful investigation In meditation of
these dhammas along the lines of the Four Noble Truths,
the Three Signata of Existence, and the Doctrine of
Dependent Origination. With this insight fully developed
there can be no clinging or craving, no ill-will or
aversion, and ultimately one becomes ‘‘independent,
unattached to anything in the world,”’ and so with all its
causes uprooted, liberation from all suffering is achieved.

Investigation in Meditation

There are a number of other aspects of Dhamma
Investigation that have to be examined now that the con-
tents of such exploration have been discussed. The very
basic and essential relatlonship between investigative
thinking and insight meditation, how the two are
required to support each other and send the meditator’s
mind to its goal of ending all possiblity of dukkha, Is the
appropriate one to deal with first.

For Investigation of Dhamma to lead to liberating
insight it must be combined with and done in the course
of insight meditation. It is just through investigation and
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wise consideration of phenomena ihat insight into their
ultimate nature develops. At the time of the Buddha
there were people who became fully Enlightened in just a
few moments of time, but even for them some sort of
thought process had to go on. But these individuvals had
accumulated such a vast store of paramis — accumulated
good acts and mental disposition of the past — that
the liberating wisdom came with nearly instentaneous
impact. While still a Bodhisatta, the Buddha went back
to the first jbapma, a deep absorption (after having
mastered seven’F,tlll, deeper more profound concentrative
states) — which includes thinking — when he sat under
the Bodhi Tree with the final and total determination to
become fully libcrated. “‘Before my enlightenment, while
I was still only an unenlightened Bodhisatta, I thought:
This world has fallen into a slough for it is born, ages
and dies, it passes away and reappears, and yet knowsno
escape from this suffering. When will an escape from
this suffering be described? I thought: what is there when
aging and death come to be? What is their necessary
condition? Then with ordered attention I came to
understand ... birth is a necessary condition for
them.” ‘“And so as be exerted the utmost effort to
become a Buddha, a fully sclf-liberated being, he
proceeded carefully thinking through all the links of
the cycle of Dependent Originaticn in both directions.
“I thought: This is the path to enlightenment that
I have now reached. That is how there is a ces$ation
to this whole aggregate mass of suffering. ‘The cessation,
the cessation’ — such was the insight, the knowledge, the
understanding, the vision, the light, that arose in me
about ideas not heard before."” *

—

* «The Life of the Buddha''. N&namoli Buddhist Public‘atiion
= Society, pp. 25, 27 quoting Samyutid Nikaya, XII, 65,
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Also to gain the full understanding of the khandhas
at this crucial juncture of this life, the Bodbisatta used
careful intellectual consideration. ‘‘I thought: Ia the'case
of material form, of feeling, of perception, of formations,
of consciousncss what s the gratification, what the danger,
what the escape? Then I thought: In the case of each the
bodily pleasure and mental joy that arise in dependence
on these things (the five categories) ere the gratification;
the fact that these things are all impermanent, painful
and subject to change is the danger, the disciplining and
abandoning of desire and lust for them is the escape.”*

These quotatlons show how vital wise investigative
thinking was to the Buddha himself in his meditations
while moving towards his Enlightenment and so must we,
too, carefully combine the thought process and medi-
tation to liberate ourselves from suffering.

The long quotation given in the section on investiga-
ting the kbhandbas shows how 1t is the process of
pondering deeply on things that bring us dispassion
towards them all, and so to the stages of Enlightenment,
So insight, clarity of vision into the ultimate nature of
reality, bhavana-maya- patifia, (wlsdom born of medi-
tation) the personal direct knowledge that bears concrete
fruit in our behaviour in life, 1s really based on careful
thinking so that the apparent truths are seen through
and no longer allowed to delude us by coloring and
covering up the real nature of our minds and bodies and
of the external world.

This liberating insight can, bowever, only develop if
the investigating is done by a person who meditates
regularly, Meditation provides us with the relatively con-
crete evidence of personal experience to guarantee the

= T e ey —,  —— — il s - i —  Ai—— . - R ——— _—

+ Ibid. p, 28
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validity of our more abstract thinking. There are times
when meditation consists of just observing, ina very one-
pointed manner, therise and fall of the sensations (vedan@)
caused by the subtle biochemical changes going on in the
body.But there are other occasions either when thinking
is going on quite strongly or when there is a tendency to
sloth and torpor, and at these times it is very beneficial
to do Dhamma investigation. When the mind is busy
thinking, it is always involved in ignorance, always full
of clinging or aversion, always dwelling in the past or
future because this is the nature of the conditloning that
it has gotten from the past. By this kind of thinking we
are creating ‘“heaps and heaps' of unwholesome mental
volitions, sankh@ras, akusala kamma, which are bound to
bear fruit in some sort of dukkha in the future. If instead
we apply the mind in a systematic way to thinking about
Dhamma, trying to eliminate craving, trying to see
through to the ultimate realitles of phenomena, we are
creating very powerful good kamma for ourselves which
has to lead us towards liberation. At the same time, this
kindofconsideration clarifiesin our mindsthefundamental
truths of Buddha Dhamma that we bave read or heard
previously so that they become fully comprehensible and
meaningful. Thus carefully directed thought, while sitting
in vipassana meditation, s a vital tool for the rooting
out of all our ignorance and for constructing the path to
emancipation.

Also Investgation is important to practice strenuously
when there Is a tendency to a daydreaming, lazy kind of
meditation, when the hindrances of sloth and torpor are
attacking. The Buddha told the monks, ‘““At such time,
monks, as the mind Is sluggish, then is the season for
cultivating the limb of wisdom this is Norm-investsigation
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the scason for cultivating the limb of wisdom that is
energy, the season forcultivating the limb of wisdom that
18 zest. Why so? Because, monks, the slugglsh mind is
casily raised up by such conditlons.” (K.S, V, p.96) By
energetically applying the mind to trying to understand
more thoroughly than before the Four Noble Truths or
another important aspect of Dhamma, the mind will be
directed and stimulated. When this happens, the tendency
of the mind to drift must disappear and zest for
meditation and the clarity of mind which is cruclial to real
understanding return.

Thus to use investigation in meditation is to apply
Right Thought, one of the factors of the Noble Eijght-
fold Path. Obviously, analytical thinking takes place in
relation to Dhamma outside of meditation as well —

when listenlng to discourses or when doing Dhamma
reading, for example. But for the information gained

from outside to become truly meaningful to us, for it to
become our own ‘wisdom-born-of-meditation® bh@vana-
maya- panina), for this information toinfluence how we live
ourlives, it must be thoroughly theught through while we
are actually sitting in meditation. At such times the mind
is much more concentrated and subtle than usual and as

the hindrances to concentration and insight (i. e.! doubt,
excitement and restlessness, sloth and torpor, greed, and
ill will) are at a fairly low level, the mind is much more
pliable and fit to assimilate pure Dhamma thoughts. As
we increase our understanding and wisdom through
meditative investigation, we decrease eur ignorance, and
as ignorance diminishes we are loosening the bondage of
our sufferingand becoming more and more free of craving

(tanha),
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Systematic Atlention and Control of the
Hindrances

Another important role played by investigation is in
preventing the arising of all the hindrances that tend to
block our progress now and again. If is by means of
analytical thought, systematic attention, yoniso-manasi-
kara, that we can keep the hindrances under control. In
this process the two Enlightenment Factors of investiga-
tion and mindfulness are employed, as it takes careful
thought in combination with continuous awareness (0
keep control of the mind, * And what, monks, is no good
for the arising of sensual lust not yet arisen?’’ The
Buddha answers his own question saying that sensual
lust is kept from growing by ‘‘systematic attention™ to
‘“the repulsive feature of things.”” To counter the
hindrance of ill will, systematic attention must be given
to metta, the quality of unbounded loving kindness. To
deal with sloth and torpor, systematic attention must be
applied to ‘‘the element of putting forth e¢ffort, the ele-
ment of exertion, the element of striving.” Against
excitement, one must apply systematic attention to
trapquillity of mind. To still doubt, one must glve
systematic attention to Dhamma, or in the Buddba’s
words, to “things good and things bad, things blame-
worthy and things not blameworthy, things mean and
things exalted, things that are constituent parts of darke
ness and light ' (K. S., V, p. &§8)

These five great hindrances to concentratiop, to
meditation, to living the Dhamma life are all quite
familiar habits to us. But we can develop the tools to
prevent their arising and to control them when they do
come up. And cbief amcngst these Is the application of
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systematic attcntion to the cxternal! sitvations that
stimulate thc scosual lust, the ill will, the sloth and
torpor, the excitement and the doubt that lie latent in
our minds, and to the internal negative tendencies them-
selves. Thus when itis seen that with wisdom these
hindrances are ultimately nothing but irrelevant and
inappropriate deep-rooted, habdbitual mental reactions to
impermanent, unsatisfactory and essenceless phenomena,
the hindrances must lose strength and gradually disa-
ppear, leaving behind a pure mind.

Investigation Conduces to Insight

Investigation of Dhamma is one of the four fuctors
which the Buddha frequently describes as conducing “‘to
growth in wisdom, to acquiring insight, the growth
of 1nsight, the increase of insight.”’ The four elements
involved are: ‘“‘Association with good men (following
after the good), hearing Saddhamma (the Good Norm),
thorough work of mind (systematic) attention to
Dhamma), and bebaviour in accordance with Dhamma
living in accordance with the precepts of the Norm''.)
When the Buddha spoke, of course, the good man to
associate oneself with was specifically the Tathagata
himself and bis Arahant disciples, all fully liberated
beings. Today we do not Lave this opportunity, but
we certainly can choose our associates from amongst
those who are on the Path and who are striving to
gain wisdom. If we associate with the focolish, we are
wastiog our time and tempting ourselves unnecessarily,
makiog our task of self-purification all the more difficult.
But if we spend time with other strivers, we will reinforce
our own motivation and also perhaps get some direct
help or encouragement in times of need. As for the
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Systematic Attention and Control of the
Hindrances

Another important role played by investigation is in
preventing the arising of all the hindrances that tend to
block our progress now and again. If is by means of
analytical thought, systematic attention, yoniso-manasi-
kara, that we can keep the hindrances under control. In
this process the two Enlightenment Factors of investiga-
tion and mindfulness are employed, as it takes careful
thought in combination with continuous awareness (O
keep control of tke mind. ‘ And what, monks, is no good
for the arising of sensual lust not yet arisen?” The
Buddha answers his own question saying that sensual
lust is kept from growing by ‘‘systematic attention™ to
‘““the repulsive feature of things.”” To counter the
hindrance of ill will, systematic attention must be given
to metta, the qualily of unbounded loving kindness. To
deal with sloth and torpor, systematic attention must be
applied to ‘*‘the element of putiing forth ¢ffort, the ele-
ment of exertion, the element of striving.”” Agalnst
excitement, one must apply systematic attention to
trapquillity of mind. To still doubt, one must give
systematic attention to Dhamma, or in the Buddha’s
words, to ‘things good and things bad, things blame-
worthy acd things not blameworthy, things mean and
things exalted, things that are constituent parts of darke.
ness and light ' (K. S., V, p. 88)

These five great hindrances to concentration, to
meditaiion, to living the Dhamma life are all quite
familiar habits to us. But we can develop the tools to
prevent their arising and to control them when they do
come up. And cbief amcngst these Is the application of

46



systematlc attention to the cxterna! sltuations that
stimulatc thc sensual lust, the i1l will, the sloth and
torpor, the excitement and the doubt that lie latent in
our minds, and to the internal negative tendencies them-
selves. Thus when itis seen that with wisdom these
hindrances are ultimately nothing but irrelevant and
inappropriate deep-rooted, habitual mental reactions to
impermeanent, unsatisfactory and essenceless phenomena,
the hindrances must lose strength and gradually disa-
ppear, leaving behind a pure mind.

Investigation Conduces to Insight

Investigation of Dhamma is one of the four fuctors
which the Buddha frequently describes as conducing ‘to
growth in wisdom, to acquiring iosight, the growth
of insight, the increase of insight.”’ The four elements
involved are: ‘“‘Association with good men (following
after the good), hearing Saddhamma (the Good Norm),
thorough work of mind (systematic) attention to
Dhamma), and bebaviour in accordance with Dhamma
living 1n accordance with the precepts of the Norm®'.)
When the Buddha spoke, of ceurse, the good man to
associate oneself with was specifically the Tathagata
himself and bhis Arabant disciples, all fully liberated
beings. Today we do not have this opportunity, but
we certainly can choose our associates from amongst
those who are on the Path and who are striving to
gain wisdom. If we assoctate with the foclish, we are
wasting our time and tempting ourselves unnecessarily,
makiong our task of self-purification all the more difficult.
But if we spend time with other strivers, we will reinforce
our own motivation and also perhaps get some direct
help or encouragement in times of need. As for the
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second factor, only rarely do we get the opportunity
to actually ¢ hear” the Dhamma and then of course not
directly from the Fully Enlightened One. But when we
take a meditation course, this purpose is served by the
teacher’s discourses which are designed to inform us
of and elucidate to us the fundamentals of the Dhamma.
Naturally this opportunity, too, is limited, and to
supplement live Dhamma teachings regularly, we have to
do some reading both of the direct words of the Buddha
as preserved in the translated Pali texts, and also of what
later meditators have written about him and his teachings,
Without this benceficial material for our minds to
thoroubgly think about, to consider wisely, to give
systematic attention to, we are apt to find our meditation
getting into ruts whieh become so habitual as to lose
their impact on our minds — and on how we live our
lives as well. On the other hand, readiog Dhamma as an
intellectual pastime without combining it with meditation
and trying to make what we read our own wisdom which
can influence our life patterns, is a complete waste of
time. But if we are associating with a Sangha (the
community of those walking on the Noble Eight-fold
Path), if we are learning the basics of Dhamma and
carefully and persistantly applying our minds to it, then
our behaviour caonot help but reflect the wisdom we are
so gaining Thus these four factors must *‘if cultivated and
made much of, conduce to realising the fruits of stream-
winning, ... of once-returning, of not-returning and of
Arahantship ”’ (K.S. 'V, P. 351)

The Seven Factors of Enlightenment

Investigation of Dhamma, Dhammavicaya, usuvally
the second in the list of the seven Factors of Enlighten-
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ment has a unique place amongst these limbs of wisdom
whose function is to purify and train the mind and to
‘“conduce to downright revulsion, to dispassion, to
cessation, to calm, to full comprehension, to wisdom, to
Nibbana.” (K.S., V, p. 69) Thinking over the Buddha’s
teachings is the very basis for the development of these
seven factors, as described in the following quotation:

When a monk ... reraembers and turns over in his
mind that teaching of the Norm, {t is then that the
limb of wisdom which Is mindfulness is established
in that monk: .. Thus he, dwelling mindful, with
full recognition investigates and applies insight to
that teaching of the Norm and comes to close

scrutioy of it.

Now, monks, at such a time as a monk, dwelling
thus mindful, with full recognition investigates and
applies insight to that teaching of tbe Norm, then it
is that limb of wisdom which is Norm-investigation is
established in that monk. It Is when he cultivates the
limb of wisdom which Is Norm-investigation that, as
he comes to close scruting of it, by his culture of it,
it comes to perfection. (K. S., V, p.6)

Clearly, from the Buddha’s descriptionof thecultivation of
the two limbs of wisdomof mindfulness and Investigation,
they are closely tied up with each other; certainly

neither can be perfected without the help of the other.
But thinking about the Norm is the most basic feature

involved in the development of these seven Bojjhangas
because it is the original motivator behind their develop-

ment. That is why the Buddha placed it at the very
beginning of his description of the seven as well as in its
regular spot as the second factor, Dhammavicaya.

Mindfulness is a vital skill to develop, for without
mindfully observing one’s mind and body to see the
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defilements as they tend to creep in, it is impossible to
purify oneself. But without some degree of understanding
of the ultimate facts of exlstence (anicca, dukkha and
anatt@ and the relationship between tanha and dukkha
particularly), the practice of ‘‘bare attention'’ (sati) would
probably be futile. Just watching what is going on at the
gross level of bodily action is unlikely in and of itself
to take us to that deep insight that automatically begins
to rid our minds of greed, hatred and delusion, the roots
of tanha and hence of dukkha. Oaly if our minds are also
carefully at work to try and delve into ,the ultimate
realities is mindfulness, constant watchfulness, guaran-
teed to bear fruit. The Buddha describes this when he
defines <‘the cultivation of a station of mindfulness,
Herein a monk dwells contemplating the rise of things in
body. He so dwells contemplating the fall of things in
body, and also in feeling, mind and mind states.”” (K S.,
V, p.160) In other words, it is by the consideration of
the anicca (and by extrapolation, the dukkha and anatta
nature as well) of the body, the feelings, the mind and
the mind states that mindfulness is actually developed.

On the other hand, Investigation alone also tends to

be sterile, a merely intellectual knowledge. Only by con-
tinuing meditative mindfulness and observation of what-
ever comes into the mind via any of the six sense doors,
can we put into practice our understanding of Dhamma,
The Pali phrase ‘yoniso-manasikara’ combines the two
factors of mindfulness and investigation in itself,
although the stress seems to be on the latter. Yoniso
manasikara 1s translated as systematic attention or wise
consideration. Systematically, mindfully, with full aware-

ness, one considers the Dhamma; one thinks about the
matter at hand until its apparent nature has been
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penetrated and the ultimate truth is clear. Once the
wisdom is galned and the mindfulness of the ultimate
reality about body, feelings, mind and mental states (the
Four Stations of Mindfulness) s constant, then it
is only a matter of effort, of energy (the third Enlighten-
ment Factor) of just patiently and persistently doing the
work — the results of these conditions (detachment lead-
Ing to liberation) must come about automatically.

This energy is the Enlightenment Factor which
follows Dhammavicaya. *‘As with full recognition he
investigates and applies insight to that Norm-teaching,
then unshaken energy is established in him.”” (K.S.,
YV, p. 56). On the basis of understanding the utter
suffering of exfistence we become so convinced of the
need to eseape from the perpetual rounds of Samsara,
that we are completely willing to put out all the effort
needed to do so. Knowing that we are doing what has to
be done brings us piti, the next limb of wisdom. Piti is
pure joy or pleasurable interest or zest — it is the positive
feeling that arises from knowing we bhave the techbnique
for ellminating our suffering which sustains us further,
encouraging us to continue to apply that method whole-
heartedly. Tranquillity of mind and body, the next limb,
develops, with piri; with the elimination of doubt a deep

sense of peace of mind based on wisdom comes about.
When one has thought about life very carefully and
knows that there is nothing in the world worth getting
the least bit involved with or attached to, then the mind
runs after objects less and less and tends to settle down
and get well concentrated (the sixth factor), asno possible
phenomena at apny of the six sense doors appear
worthwhile for It to try to grasp onto. Thils pure con-
centration as it is rooted in insight and allows inslght to
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grow more and more, makes the mind balanced and
clam, and so equanimity (the final limb of wisdom)
grows. This is not bored, mundane callousness, but an
equanimity that is rooted id clear thought and decp un-
derstanding which has made it apparent that there can be
absolutely nothlng, mental or physical, anywhere on apy
plane of existence, past, presentor future, worth reacting
to or getting involved with.

Thus it is that the Buddha declared, ‘“As a matter
concerning one’s own self, monks, I see no other single
factor so potent for the arising of the seven limbs of
wisdom as systematic attention, Of a monk who Is
possessed of systematic attention we may expect that he
will cultivate, that he will make much of the seven limts
of wisdom,'> and developing these seven Enlightenment
Factors is precisely developing liberation from suffering.
(K.S.,V, pp 34-5) Hence, careful fnvestigation, persistent-
ly pursued is the root cause of, as well as the route to,
wisdom in all its facets,

The Noble Eight-fold Path

The Buddha states that it Is this same factor of
systematic attention (yoniso manasikara) that brings one
onto the Noble Eight-fold Path, the Fourth Noble Truth,
which leads to the cessatlon of all suffering.

Just as the dawn, monks, s the forerunner, the
harbinger of the sun, even so possession of systematic
thought, monks, is, the forerunner, the harbinger, of
the arising of the Ariyan Eight-fold Way.

Of a monk who is possessed of systematic thought,
it may be expected that he will cultivate, that he
will make much of the Ariyan Eight-fold Way. And
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how, monks, does a monk so possessed make much
of the Ariyan Eight-fold Way?

Herein a monk cultivaes right view, that is based on
seclusion, that is based on dispassion, on cessation,
that ends in self-surrender, and he meakes much of it
. . . . He cultivates right alm (thought), right speechb,
right action, right living (livelihood), right efforr,
right mindfulness, he cultivates and makes much of
right concentration, that is based on seclusion, on
dispassion, on cessation, that ends in self-surrender.

(K. S., V, p.27)

The Noble Eight-fold Path is divided into three
sections: the first is Pafifia (wisdom) and includes the first
two factors of samma-digthi (Right View or Understand-
Ing) and samma-safikappa (Right Thought); second Is
sila (morality) which includes samm@-vaca (RightSpeech),
samma-kammanta (Right Actlon) and samma@-a jiva (Right
Llvelihood); the third division is samadhi (concentration)
Including the final three .elements of the Path — samma
vdyd@ma (Rlght Effort), s@mma-sati (Right Mindfu!ness)
and samma-samadhi (Right Concentration). Investigation
Is Important to each group. Althought it Is virtually
identical with the pafifia section of the Patbh, the faculty
of reasoned contemplation has a significant role to play
in the development of both st/a and samadhi, and sam-
adhi and sila ln turn both support investigation.

Careful investigation of the apparent truth must ena-
ble to break through the barrlers of our conditioned,
coloured and unclear perception of things until we
thoroughly penetrate and clearly comprehend their
ultimate truth. This is vipassana — insight; this is pania
— Right Understanding and Right Thought, wisdom. As
the Buddbha shows in a simile, all perecption Is as
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unsubstantial and cssenceless as a inirage. “Just as if,
brethren, in the last month of the dry season at high
noontide there should be a mirage and a keen-sighted
man should observe it and look close into the nature of
it, so observing it he would find jt to be without essence.”
(K.S., III, p.119) If we accept the information we get
about the world both internal and external from our
sense organs automatically without carefully examining
it, we are bound to act on the basis of the mirage of
jgnorance as all the past thinking that finfluences the
perception — and so the feeling and reaction which
come along with it — was based on the inaccurate
assumptions of permanence, beauty, happliness and self.
But once we begin to develop Right View, we come to
see gradually how In actual fact nothing lasts, nothing
can really be called beautiful (slnce everything is always
changing, undergoing corruption and decay), nothing
can really bring us satisfaction and there is no essence in
any of the epparently solid objects, beings or mental
phenomena of the universe. And we come to understand
that there can only be the conditioned processes of
becoming that arise and cease strictly and solely in
accordance with the appropriate conditions. Right
Thought is a vital means to the attalnment of this Right
Understanding or View; and Investigation of truth is
one and the same with Right Thought.

“Whatsoever there is of thinking, considering,
recasoning, thought, ratiocination, application ... the
mind being holy, being turned away from the world, and
conjolned with the path, the holy path being pursued*’ is
called Right Thought. (Majjhima Nikaya, 117) Right
Thought is also specifically, and on the more mundane
level, thinking that s free from fll-will or cruelty and
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thinklng reclating to rcnuoclation of grecd and lust,
Right Understanding grows decper and deeper the morc
thoroughly we investigate the essentials of Buddha
Dhamma. As we apply our minds to them, the Three
Sailent Characteristics of Existence, the nature of whole-
some and unwholesome Kamma, the Doctrine of
Dependent Ogigination and the Four Noble Truths all
become more meaningful to us and we comprehend more
clearly how they explain the phenomena of existence and
the way out of all suffering. ‘“He understands what is
worthy of consideration . . . He considers the worthy....
What suffering is he wisely considers; what the origin of
suffering is, he wisely considers, wWhat the extinction of
suffering is he wisely considers, what the path that leads
to the extinction of suffering is, he wisely considers.'”
(Mejjhima Nikaya, 2) And thus wisely considering, we
come to act on the basfis of such thought; with such
purified deeds of body, speech and mind we are bringing
ourselves nearer andnearerto the cessation of all suffering.

Stla is morality; in the context of the Noble Eight-
fold Path it refers specifically to Right Speech, Action
and Mode of Livelihood. However, there are many
broader kinds of st/la — from the Five Precepts every lay
disciple tries to live by to the 227 rules for monks. The
culmination of stla is the culmination of the Path —
perfect purity of bodily end verbal action rooted in
similarly cleansed mental volition; when the mind can no
lopger develop tanha for any object whatsoever, then it
iscompletely pure and totally free from all suffering, We
meykeepthesi/apreceptsrather mechanically, bytradition,
or automatically reciting the Five Precepts atthestartofa
meditation course and this may for a time seem to serve
our purpose. But if such morality is not based on Right
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Understanding, it will be very weak when pat under duress
by adverse conditions. Unless we bave thought through and

understood the drastlic kammic results, in future lives as
well as In this one, that we must expect from breaking
sila, we may well be tempted to lle for our owan gain, to
earn our livelihood by some means involving subterfuge
or dishonesty, oc to take something that actually belongs
to someone else. An understanding of the fact that “Only
the wholesome and unwholesome volitional actions
(kamma) done by beings are thelr own properties that
always accompany them, wherever they may wander
in many a becoming,” (Subha-sutta quoted in Ledi
Sayadaw, Manuals of Buddhism p. 15, Samma-ditthi
Dipant) will greatly strengthen one’s resolve to abstain
from dolng unwholesome deeds, of body, speech and
most {mportantly of mind. Clearly understanding the
Path and how s7/a relates to the other sections is also a
great support for keeping the moral code. Si7/a makes
up the preliminary steps in self-purification. If we
indulge In Intoxicants or sexual misconduct (e. g.
adultery) or break the other three precepts, we cannot
hope to gain concentration or wisdom. Tbls is beeause
it is the nature of such behavlour that it keeps the mind
distracted, elther over-excited or very dull. Butif we keep
our morality pure on this gross level of bodily and verbal
actions, then we are able to undertake the task of mental
concentration and purification which Is the work of
samadhi and pafifia. Samadhi by concentrating the mind,
suppresses, and pafiria, Right View and Understanding,
roots out the causes of all our unwholesome mental
volitions. With ignorance thus eliminated, free from

tanha-related thoughts, we automatically keep perfect
stla of body and speech. Working on these principles of

Dhamma in our minds so that we really comprehend
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both the results of our immoral actlons and the impor-
tance of keeping sila as the basis for progress on the
Path will make our si/a much stronger and less likely to
break no matter what provocative situation may crop up.

The three final elements of the Path make up the
concentration group. They are effort, mindfulness and
concentration. Strenuous, tireless affort is required if we
are to be able to apply our minds sufficiently to penetrate
through the apparent truths of life and really unders-
tand the ultimate realities. Without some understanding
and careful thinking we will not be able to clearly dis-
tinguish those unwholesome states of miand that effort
must be put forth Jn order to eliminate from the whole-
some ones which must be cuitivated with simllarly great
energy. Unless these distinctions are known, the effort
cannot be'Right Effort which s the Path factor. ‘‘A monk
puts forth desire, makes an effort, begins to strive,
applies his mind, lays hold of his mind to prevent the
arising of ill unprofitable states not yet arisen. As to all
unprofitable states that have arisen, he puts forth deslre
to destroy them. As to profitable states that have already
arisen, he puts forth desire, makes an effort, begins to
strive, applies his mind, lays hold of bis mind for their
continuance, for the non-confusion, for thelr more-be-
coming, increase, culture and fulfilment. That, monks’ is
called ‘right effort’.”” (K.S., V, p.8) Hence effort streng-
thens and supports thorough, deep investigation, and
conversely, investigation leads to the understanding of
how effort is to be correctly applied.

As hes already been discussed at some length, there
is a very close link between mindfulness and investiga-
tion; they are totally inter-dependent and it is often
impossible in practice to distinguish them from each
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other at any given moment. The four stations of mindful-
ness — of body, of feelings, of mind, and of mental
objects — are to be cultivated by means of contemplat-
ing on, thinking through their anicca (and ‘also lDukkha
and anattd) nature. ‘““A monk dwells contempiating the
rise of things in body. He dwells contemplating the fall
of things in body; he dwells contemplating both the rise
and fall of things in body, aund in feelings, in mind, in
mind-objects), ardent, composed and mindful by baving
restrained coveting and dejection with regard to the world
. . . . This monks is called ‘the cultivation of a station of
mindfulness,’ " (K. S., V, p. 160) Mindfulness of the
body must Include a well thought out understanding of
its transient nature, of the inevitabllity of its decay and
death — anicca; of its unsatisfactoriness as, ultimataly, we
cannot control its fate as it brings with it the myriad
forms of physical suffering — Dukkha; and of the fact
that it cannot rightly be considered ‘I’ or ‘mine’ since we
cannot control its changes or make it remain as we wish
to — anatta. The specific exercises in mindfulness of the
body (such as on the breath or the thirty-two parts of
the body) if practised for lnsight not just for concentra-
tion, must include such contemplation on the essential
nature of the body.

The same kind of thought is required for th proper
cultlvation of (vedan@nupassana) contemplation of
feellngs, contemplation of mind (cittanupassanad) and
contemplation of mind-objects. (dhammanupassana)
The Buddha told a group of elder monks to instruct the
novices in this fashion:, ‘In feclings do ye abide
contemplating feelings (as transient) ardent, composed,
one-pointed, of tranquil mind, calmed down, of
concentrated mind, for insight into feelings as
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they really are, In mind .. . for insight into mind as it
really Is. In mind-states ... for insight into mind-states
as they really are,”” (K.S, V.p. 123) This means that
feelings, mind and mind objects are to be observed and
considered most carefully, concentratedly and object-
ively in order to gain true insight into their ultimately

upnstable nature. In vedananupassana (the particular
technique taught by S. N. Goenka et. al.), it is the com-

bination of the medltative experience of feeling, the
subtle changing sensations, produced in the body by its
blo-chemical processes which reflect the changing mind-
states, with Right Thought about the ultimate nature of
all the five agpregates that can free us of all our
ignorance and so of our tanha and dukka. The experience
of free flow — fecling the sensations throughout the body
in one sweep or all at one time (the sensations which are
continually being produced by the changing kalapas, the
sub-atomlc particles of which the whole mass of the body
is composed) — alone, without understanding the far-
reaching significance of these sensations, can be just
like any other experience, a thing of passing interest
that has no substantive effect on our lives. Similarly
{nfertile will be mere iotellectualizing about ultimate
realities without any direct way of knowing them within
our own five agpregate phenomena through mindful
meditation. Careful analysis and rational thipking must
also be applied mindfully, in an ongoing way, to the
activity of the mind and to the objects of thought. Thus
in order to carry the four stations of mindfulness to their
goal, the transiency, unsatisfactoriness and essenceless-
ness of these phenomena must be comprehended.

On the other hand, without one-pointed concentration
investigation will be shallow and unable to penetrate
through the conventions of the apparent truths we
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perceive because the mind will not be able to remain on
one subject long enough. Concentration cannot be
powerful if the mind is constantly intrigued by and
grasps at the thoughts that come and go; and only when
we understand how useless and dukkha-ridden s every-
thing In the mind, will it become detached and disin-
terested and so naturally tend to stay put on the

chosen salutory object.
Thus we see how investigative Dhamma thinking

is an integral part of the development of Right Thought
and Right Understanding, how careful contemplation
strengthens morality, how stla allows dhammavicaya to
deepen, how careful considcration shows where effort is to
be applied, the ultimate significance of the objects of
mindfulness, which enables concentration to grow, and
conversely how the development of these three elements
of the samadhi section of the Path contributes to the
deepening and widening scope of Dhamma investigation.
So, once we begin to develop systematic attention, we are
starting to walk on the Path, the Fourth Noble Truth set
out by the Buddha, the Way which enables us to develop
minds which are totally detached and at peace, free from
ignorance, from craving, and so from suffering. Dhamma-
vicaya — Right Thought — supports us at all stages and
all aspects of the Path and developments of the other Path
factors similarly contributes to the growth of investigation
of Dhamma.

Conclusion

Dhammavicaya -investigation of reality - is one of the
most important tools to be used by the meditator seck-
ing liberating insight and freedom from dukkha, suffering,
as has here been shown. By means of careful investiga-
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tion i n meditation we are able to penetrate the apparent
truths and come to full realization of the ultimate
nature of the phenomena of existence. So by keen thinking
in the course of Vipassand meditation we come to unders-
‘tand thoroughly how our own five aggregates and all the
¢xternal mental and material universe (nama-riipa)
rerceived by the senses, are utterly transient, arising and
passing away at every moment as the causes that
produced them do likewise. Because every dhamma is so
unstable, the five aggregates can never bring true happi-
ness but only dukkha as such chaonging and unsatis-
factory phenomena are utterly essenceless and not worth
clinging to, not to be taken as ‘I’ or ‘mine’. As we
serlously censider all this and also Investigate the cause-
-and-effect nature of all life processes and contemplate the
Noble Truths of Dukkba, its Cause, its Cessation and the
Way leading to Its Cessation, while persevering in our
meditation, craving (fanha) must weaken and detachment,
liberation, must develop. And as the other Enlightenment
and Path Factors are also brought to perfection with
the support of Dhammavicaya — complete freedom
from all future birth and so of future suffering is attained.

Our good tendencies from the past have put usin the
exceedingly fortunate position of being born as human
belngs during the time of a Buddha’s dispensation, and
they have brought us into contact with this incomparable
jewel, the Dhamma. So now is the time to exert and
strengthen our present mental volition towards libera-
tion. To free ourselves from dukkha, we must strive
to experience and investigate, torealize and understand,
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the ultimate truths of existence, With this insight, this
wisdom, the mind becomes utterly detached, and since it
is completely independent of all the world’s changing,
unsatisfactory and essenceless phepomena, there is ab-
solute Peace and Freedom.

May all beings be Happy!
May all beings be Peaceful!
May all beings be Liberated!

e e—

epartm at for the Promotion and

Propasgation of the t.sana
LI "ARY
Kaba-A ., Yangon.
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