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GIOGI THIEU

Ban khdi ludn nay trinh bay su tién trién ctia tué minh sat [1],
cung véinhiing giai doan Thanh Loc tuong duong ctia Thanh Tinh
Dao [2] va duoc viét ra mot cach khai quat, nham gitip ngudi hanh
gia da thau dat mot vai thanh qua rd rét trong phép hanh hiéu biét
dé dang hon chitng nghiém ctia minh. Bai ndy nham gitp nhiing
ai, trong khi hanh Thién Minh S&t dung lam dé muc, hodc su xtc
cham bang than véi tién trinh di dong [3] (nguyén t& gié cua ti
dai), hién nhién cam thdy bung di chuyén, phong 1én va xep xudng
[4], hoac trong su xtic cham véi tién trinh than do ba nguyén t8 kia
ctia sac (dat, nudc, 1) [5], hién nhién trong xtc giac; nham roi
sang cho nhing ai, trong khi thuc tdp Thién Minh Sat, da tuan tu
phaét trién nhitng tué lién quan dén danh-va-sac qua su ctta [6]:
mét, tai, mii, ludi, than va ¥, va cudi cing da nhin thdy Gido Phép
(Dhamma), da dén Gido Phap, da vuot qua moi ngd vuc, da thoat
ra khoi moi hoai nghi, da tién dén trang thai chdu toan va da thanh
tuu tinh trang déc 1ap cua nhitng vi khéc trong gido hudn cua BPc
Bon Su. [7]

Phan cht thich trong sach ndy duoc viét ra dua theo 101 gidi cia
Ngai Nyanaponika, vi Pai Dttc da phién dich Ban Khai Ludn nay
tur Pali sang Anh ngi.



I. GIOI TINH

Gidi Tinh, hay giéi hanh trong sach, & ddy c6 nghia la nghiém
chinh tho lanh va hanh tri giéiluat: hoac nam, hoac tam, hodc muoi
gidi, trong truong hop ngudi cu si tai gia, nam hay nit. [8]

Vé phan chu vi ty khuu, Gidi Tinh la trong sach gii gin bon
phan gidi ludt ctia hang xuét gia, T Thanh Tinh Giéi, bat ddu bang
su khép minh vao nép séng ky cuong ctua vi ty khuu, goi la
Patimokkha, Gi6i Bon hay Ba La Bé Moc Xoa. Trong Tt Thanh Tinh
Gidi, phan dau tién, tac Pdtimokkha la quan trong nhét vi chi khi
nao gidéi hanh trong sach méi c6 thé thanh cong phét trién phap
hanh. [9]

So Lugc Vé Phap Hanh Thién Minh Sat

C6 hai phap hanh thién 1a Vang Lang (Samatha) va Minh Sat
(Vipassand). Ngudi bat dau trau gidi Thién Vang Lang va sau khi
da vitng chac an tru trong Can Dinh (Upaccdra Samadhi) hodc Toan
binh (Appand Samadhi) [10], ti€p tuc quan niém nam nhém ddi
tuong cua su bam niu (Pancupddanakkhandha, ngti udn tha) [11] thi
duoc goi la Samatha-yanika, ngudi da dung Thién Vang Lang lam
8 xe, hay ngudi da dung Thién Vang Lang lam phuong tién tu
tap.

Vé phuong phép ap dung dé thanh dat tué minh sat caa nguoi
ndy, sach Papancasidani, cha giai bai kinh Dhammaddydda Sutta
cta Trung B9, day:

"Noi ddy, nquoi kia dat dén Can Dinh hay Toan Dinh, d6 la Ving
Lang. Roi nguoi dy dp dung phdp Minh St vdo tdm Dinh vd nhiing tdm
s& dong phdt sanh, thdy nd ld v6 thuong v.v..., d6 la Minh Sdt."

Sach Thanh Tinh Pao ciing ¢6 16i day:
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"Neuoi dd dung Ving Ling lam c xe phdi xudt ra khéi Thién Sic
Gidi hay Vo Sic Gidi (Ripa hay Aripa Jhana) — ngoai trix truomg hop
can bdn ciia thién ndy bao gom Phi-Tudéng-Phi-Phi-Tudng — rdi phdn
bién rd rang, thich iing vdi ddc tdnh, co ndng v.v... ciia cdc chi thién gom:
tam, sdt v.v...vd nhitng tdm sé lién hé." (Thanh Tinh Pao, ch XVIII, 3)

Lai ¢6 ngudi, khong bao gir dat dén Céan Dinh hay Toan DPinh,
nhung tir lac ddu dung Minh Sat quan chi€u ngt uén thu thi duoc
goi 1a Suddha-vipassand-yanika [12], tc ngudi dung Minh Sat
Thuan Tdy lam ¢6 xe. V& phuong phép dé thanh dat tué minh sat
cta ngudi ndy, ban cht giai cua bai kinh Dhammadayada Sutta
day,

"C6 nguoi kia, vdn chua dat déh Ving Lang, dp dat minh sdt vdo ngi
udn thii v thdy rang né ld vé thuong, v.v..."

Theo sach Thanh Tinh Pao,

"Neuoi dd dung Minh Sdt Thudn Tiy ldm c6 xe ... qudn chiéi bon
nguyén to’(ti dai) ...."

Trong bai kinh Susima-paribbajaka Sutta cua phdm
Nidanavagga Samyutta (Tuong ung Nhan Duyén), Dtc Phat day,

"Trudc tién cé tué hiéu biét sy phdt sanh thdt sy ciia sy vdt
(dhammatthiti-ndna) va sau d6 khoi phdt tué chimg ngé Niét Ban
(nibbane nana)."

Khi gi6i dic da duoc kién c8 vitng chac vi hanh gia da chon
phuong phdp dung Minh Sat Thuan Tty lam c6 xe phai gia cong
quan niém danh-sic (ndma-riipa). Vi &y phdi niém ngd udn thu
(ndm udn d6i tuong ciia su bAm niu) thich ng véi nhiing déc tanh
cta né [13], tie nhimg tién trinh vat chat va tdm linh nao trd thanh
hién nhién trong cudc séng hang ngay ctia minh (qua sdu cta
nhan, nhj, ty, thiét, than, y).[14]

Trong thuc t€, tué minh st phai duoc phét trién bang cach ghi
nhan [15], tuy hop theo nhitng ddc tdnh c4 biét va nhitng dac tdnh
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téng quat [16] titc nhitng tién trinh ctia danh va sac vén da trd
thanh hién nhién &luc can. Tuy nhién, vao lic ban so, qua that khé
ma theo ddi va ghi nhén rd rang tat ca nhiing tién trinh danh va
sac, von khong ngét sanh khdi tit luc can. Do d6 ngudi hanh thién
con so co trude tién phai ghi nhén tién trinh xtc cham moét cach
hoan toan rd rét. Sdch Thanh Tinh Pao day rang trong phap hanh
Thién Minh Sat hanh gia phai gom tdm vao céi gi that ro rét. Khi
ngoi, cé tién trinh xtic cham than qua tu thé ngdi va qua xuc gidc
cua than. Nhiing tién trinh xtc gidc y phai duoc ghi nhan, "Ngdi
... Ping ..v.v..." moét cach thich nghi. Lai nita, noi bung hanh gia,
tién trinh xtic cham than do hoi thd tao diéu kién, duoc tri gidc
dudi hinh thic phéng 1én va xep xudng cta bung. Su kién niy
ciing vy, phai duoc ghi nhén, "Phong, Xep" v.v... Trong khi hanh
gia gia cong ghi nhan, nguyén t6 di dong khong ngimng xtic cham
than &bung, xic gidc xuyén qua than can nay trd thanh hién nhién
déi véi hanh gia trén cac phuong dién gong cing lén, rung chuyén
va day t6i dua lui. Noi day, trang thai gong cing 1én 1a dac tanh
bdn chidt ndng do cua nguyén t6 di ddng; su rung chuyén la co ning
chdnh yéu cua su di dong; va dua t6i ddy lui 1a su biéu hién cia
nguyén to'di dong.[17]

Nhu vay, vi hanh gia ghi nhén tién trinh xtc cham cua than do
su phdng 1én va xep xudng & bung, quan chiéu tién trinh "sic"
(riipa) bang cach hiéu biét dic tanh ban chét c4 biét v.v... cia
nguyén t6 di déng (nguyén t8 gid trong ti dai). V€ sau, khi quan
chiéu danh (ndma), va quéan chiéu ca hai, danh va sac (ndma-ripa)
hanh gia sé hiéu biét nhiing dac tanh tong quat cua tién trinh, tic
trang thai v6 thuong, phai chiu dau khé va khong c6 mot tu nga
don thuan. Tuy nhién, trong khi hanh gia chi gia cong ghi nhan
bung phong lén va xep xudng va nhiing tién trinh xtc cham khéc,
s€ c6 phét sanh nhiing y muén v.v... nhitng cdm tho ... hodc nhiing
hanh déng xoay tr& bd phan nao trong than dé duogc thoai mai.
Ngay trong ltic dy dau ¥ mudn, cdm tho, hay déng tac nao cing
phai duoc ghi nhdn. Nhung sau khi da ghi nhan xong hanh gia
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phaéi quay trd vé, lién tuc ghi nhén tién trinh xtc cham ctaa bung
phong 1én va xep xudng, vi d6 la d€ muc quan niém can ban trong
phép hanh nay.

Trén day chi phéac hoa nhitng nét dai cuong cua phuong phap
hanh Thién Minh Sat ma khong di sau vao chi tiét cua phap hanh,
bdi vi bai ndy nham trinh bay su tién trién ctia tué minh sat qua
nhiing giai doan cua Thanh Tinh Dao.

&



II. TAM TINH

Vao ltc ban so, khi chua quen thudc nhiéu véi 161 thuc hanh ¢6
phuong phap, tdm ctia hanh gia chua dugc thanh loc day du, vi 1é
dy, do nhimg suy tu huéng dén nhiing ddi tuong cta tham duc
v.v... tam phéng dat ctua hanh gia sé phat hién ting chap gitta
nhimng chap tdm niém ghi nhan (nhitng dé muc hanh thién). Boi
khi vi hanh gié (so co) hay biét nhimng giadn doan dy, d6i khi khong.
Nhung dau c6 hay biét nhitng chap tdim phéng dat 4y di nita, n6
chi khéi phat va ton tai trong mot thoi gian ngan, rdi qua. Vi tam
an dinh ctua ngudi so ¢ van cdon moéng manh va yéu 6t, nén nhiing
chap tu tudng phong dat ti€p tuc gy trd ngai trong khi hanh gia
gia cong phat trién chdnh niém. Do d6, nhiing chdp tu tudng
phoéng dat &y duoc goi 1a "chudng ngai".

Tuy nhién, khi trang thai tdm tam thoi an dinh cua hanh gia tr&
nén manh mé viing chac, tién trinh quan niém ciing duoc kién &
dong manh. Vi 1é 4y, trong khi theo d6i d€ muc can phai duoc ghi
nhan - di ddng cua bung, ngdi, ding, co vao, dudi ra, thiy, nghe
v.v... - nhitng chdp tu tudng ghi nhan cua hanh gia duong nhu roi
vao dé muc, ap dat vao dé muc, va lién tuc déi dién véi dé muc.
bén chung 4y, thong thuong, tim khong con phéng di dau khéc
nita, hodc chi thinh thoang xet thoang di va dau trong nhing
trudng hop nhu vdy, hanh gia sé ghi nhan lién rang tim minh da
rof khoi dé muc, 'ngay lac né phéong di' — nhu ngudi ta thuong néi.
Trong thuc t&, mot cach chinh xac, vi y ghi nhan titc khac sau khi
tam phéng dat vira khdi sanh. Chung &y, sau khi bi ghi nhén,
nhing tu tudng phéng dat sé tan bién va khong con phat hién tré
lai. Hanh gia gio day c6 thé quay trd vé ghi nhan dé muc nao trd
thanh hién nhién véi minh.

Tam hanh gia lic bay gio duogc goi la "khong bi chuéng ngai'.
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Trong khi thuc tap ghi nhan nhu vay véi "tam khong bi chuéng
ngai" hanh gia chi niém cang chat ché hon vao bat ludn dé muc
nao, va cong trinh lién tuc dién ti€n ma khong bi gidn doan. Liac
bdy gio phét sanh dén hanh gia, lién tuc khong gidn doan, "tam an
tru kéo dai mot thoi gian", huéng vé dé muc duoc ghi nhan.

bé 1a "Tim Tinh"[18], hay trang thai tam trong sach.

Maic dau tdm an tru nay chi ton tai tam thoi (Tam Binh), stic
khang cu hay nang luc chéng lai khong dé bi nhiing tu tudng déi
nghich cua né tran ngap, cling tuong duong véi tdm Can Dinh.
Ban Chu Gidi Thanh Tinh Pao, Visuddhi Magga, trong khi gidi
thich doan lién quan dén phép niém hoi thd 6 161 day:

"Trang thdi 'tdm hop nhdt tam thoi' c6 nghia la tdm an tru chi ton tai
trong mot thoi gian ngdn. Loai tdm an tru ndy ciing vdy, khi phdt sanh
lién tuc khong gidn doan, gin lién vdi @€ muc ciing mot cdch thitc dy va
khong bi tu tuomg d6i nghich tran ngdp, sé giit tdm vitng chdc khong chao
dong, cting nhu truong hop nhdp thién."

Noi day, "phat sanh lién tuc khong gidn doan, gan lién véi dé
muc” ham y c6 sunéi tiép lién tuc khdng gian doan nhiing tu tudng
cham chd vao céng trinh ghi nhéan. Sau khi ghi nhdn mét dé muc,
hanh gia theo d&i dé muc khéc phat sanh ttc khac k& d6 [19], ciing
mot thé dy, roi ti€p tuc ghi nhan dé mucké dénta v.v...

"

"Cung mot cach thic" ¢6 nghia: méac dau nhimng doi tuong ctua
su ghi nhan phét sanh nhiéu va rat khic biét nhau, nang luc gom
tam gia cong ghi nhan khong gian doan van duoc gitr déu dan mot
muc. Diéu nay c6 nghia 1a déi tuong dau tién duoc ghi nhan véi
mtuc d6 tdm an tru nhu thé nao, cac d6i tuong ké ti€p, tha nhi, thi
ba, va sau nita, cing duoc ghi nhan véi mic d6 tam an tru nhu
vay.
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"Khoéng bi nhimg tu tudng d6i nghich tran ngdp" ¢6 nghia la
tam dinh, theo dong tréi chdy khong gian doan ctia né, khong bi
nhing chudng ngai tinh than tran ngap. [20]

"Ciing nhu truong hop nhép thién" ¢é nghia 1a nang luc ctia tam
Tam DBinh 4y cling manh mé giong nhu nang luc cua loai tdm da
tién dén Toan Dinh. Tuy nhién, trang théi gidng nhau gitta tam
Tam Dinh va tdm Toan Dinh chi trd thanh hién nhién khi vi hanh
gia thuc tap Thién Minh S4t theo dting phuong cach, dat dén mic
do cung tot. [21]

N

Nhung c6 phéi chang trong Ban Chua Gidi, danh tir "Tam Tinh"
chi 4p dung riéng cho Can Dinh va Toan Dinh? Bang vay, nhung
ta phai hiéu 16i day ndy theo y nghia, "tdm Tam Dinh ciing duoc
bao ham trong Can Binh". Béi vi BAn Chu Gidi kinh Niém X& day
rang: "Mudi hai bai tdp con lai ld nhitng @ muc hanh thién chi ddn dén
Cin Dinh" [22]. Bay gid, trong trudng hop cac dé muc duoc dé cap
dén trong nhitng phan cua bai Kinh Niém X lién quan dén phap
quén niém boén oai nghi, su hi€u biét r6 rang va ti dai, su an tru
tam ctia ngudi gia cong thuc tap nhimng bai &y nhat dinh chi dan
dén Tam Pinh ma théi. Tuy nhién, vi Tam Dinh c6 kha nang khac
phuc cadc Chudng Ngai Tinh Than giéng nhu Can Dinh [23] va béi
vi day la tam dinh k€& cin véi loai tAm tién budc vao Thanh Pao
[24], nhu vay tdm Tam Binh dy duoc goi la Can Binh va dé muc
hanh thién nham thanh dat tdim Tam Dinh 4y ciing duoc goi 1a "dé
muc hanh thién dan dén Can Dinh". Nhu vay, tim Tam Dinh ma
c6 kha nang ché ngu cdc Chudng Ngai Tinh Than cing duoc goi la
Can DPinh, va d6 la "TAm Tinh". Néu khong vy nguoi chi dung
thién Minh Sat Thuan Tty Lam C6 Xe khong bao gid ¢ TAm Tinh,
bdi vi nhimg vi nay khong trau giéi Can Binh hoac Toan Binh.

&
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I11. KIEN TINH

1. Tué Phan Tich Danh Sic

Vi hanh gia da vién man thanh tuu "Tam Tinh" va tiép tuc gia
cong ghi nhan danh va sac nhu sau: "Tac dong phdng 1én (& bung)
1a mot tién trinh; xep xudng la mot tién trinh; ngdi 1a mot tién trinh;
ding 1a mot tién trinh v.v..." Bang cach 4y hanh gia biét lam thé
nao dé phan biét rd rang moi tién trinh cua thdn ma minh da ghi
nhén. Lai nita, "Hi€u biét trang thai phong lén 1a mot tién trinh;
hiéu biét xep xudng la mot tién trinh." Bang cach 4y hanh gia biét
moi tdc dong cta tdm ghi nhan. Lai nita, "Cu ddng phong lén 1a
mot tién trinh; su hiéu biét cir dong dy la mot tién trinh khac. Cu
dong xep xudng 1a mot tién trinh; su hi€u biét cir dong dy 1a mot
tién trinh khéc v.v... Bang cach 4y hanh gia biét 1am thé nao dé
phan biét ranh mach va rd rang moi tién trinh ctia than (sac) va cta
tam (danh). T4t ca nhiing kién thic &y, qua that vay, hanh gia chi
thau thap bang cach ghi nhan, khdng phai bang 1y luan. Diéu nay
c6 nghia: day 14 tué gidc ma hanh gia truc ti€p ching nghiém, chi
bang céch ghi nhan, khong phai kién thitc duoc thau thap do suy

luén.

Nhu vay, khi mat thdy mot hinh thé, hanh gia biét lam thé nao
phan biét rd rang tiing yé&u t& da tao nén su thay: "con mat (nhan
can) la mot, hinh thé (nhan tran) la yéu t& khac, va su hiéu biét
hinh thé (nhan thtc) la mot yéu t6 khac nira.” Truong hop cac giac
quan khéc cting phai dugc hiéu cung mot thé.

Luc bay gid, trong mdi tac dong ghi nhan hanh gia biét phan
biét rd rang tién trinh danh cta su ghi nhan va nhiing tién trinh
danh ctia suy tu va quan niém. Hanh gia tu minh th&u hiéu bang
cach truc gidc, truc tiép chiing nghiém nhu sau: "Ban chat ctia danh
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la hudéng vé mot déi tuong, thién vé mot d6i tuong, hay biét mot
déi tuong." DBang khac hanh gia biét phan biét rd rang tién trinh
vat chat (sac) dang dién tién trong toan than, ma & day duoc goi
bang tén 1a "ctt dong phdng 1én va xep xudng cta bung", "ngdi",
"ding" v.v... va hiéu biét nhu sau: "Ban chat ctia sic khong phai la
huéng vé d6i tuong, thién vé ddi tuong, hay biét d6i tuong." Su
hiéu biét nhu vay duoc goi la "tué hiéu biét sac (hay than) do su
biéu hién 'khéng c6 quyét dinh' ctia né."

Ban Phu Chu Giai, tic cht giai Chanh Yéu ctia Ban Cha Giai
(Mila-Tika), b6 Abhidhamma Vibanga (Phén Biét Luan), c6 ghi
nhu sau:

"N6i cdch khdc, khong ¢ quyét dinh ' phdi duoc hiéu la khong c6 khd
nang hay biét mot doi tuong."

Mot kién thic nhu vay, phén tich tiing sinh hoat ghi nhén cta
ca hai: tién trinh sac duoc ghi nhan va tién trinh danh lam cong
viéc ghi nhén, thich ing véi ban chét chanh yéu that su cta né,
duoc goi 1a "Tué Phan Tich Danh-Sac".

Khi tué gidc ndy duogc phét trién dén muic d6 thuan thuc hanh
gia thdu hiéu rang: "Lic thd vao, chi c6 chuyén dong phéng lén &
bung va su hay biét chuyén dong 4y, ngoai ra khong cé ca nhén,
"T6i", hay "Tu Nga". Luc thd ra, chi ¢6 chuyén dong ctia bung xep
xudng va su hay biét chuyén dong dy, ngoai ra khong c6 tu nga.
Thédu hiéu diéu nay nhu vay, trong truong hop ndy va trong nhiing
truong hop khéc, hanh gia tu minh thdu hi€u va tu minh thdy, do
su ghi nhan, nhu sau: "& day chi ¢6 cdp d6i: mot tién trinh sac lam
déi tuong va mot tién trinh danh hiéu biét doi tuong dy. Va chi c6
cap déi nay ma trong ngén ngit ch€ dinh thong thuong (tuc dé),
nguoi ta goi 1a "ching sanh", "nguoi”, hay "linh hén", "téi", hay
"ngudi khac", "dan 6ng", hay "dan ba". Ngoai tién trinh cap doi nay
khong c6 riéng ré ngudi hay chiing sanh, téi hay nguoi khac, dan
ong hay dan ba.
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D¢ la "Kién Tinh", hay quan kién trong sach.

&
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IV. POAN NGHI TINH

2. Tué Phan Bién Nhan Duyén

Khi quan kién Thanh Tinh cta hanh gia trd nén thuan thuc,
nhan duyén can thiét dé cho tién trinh danh-sic duoc ghi nhan
ciing trd thanh hién nhién. Trudc tién, cdi tdm tao duyén (diéu
kién) cho tién trinh sac khéi phat trd thanh hién nhién. Bang cach
nao? Thi du, khi co tay vao hoéc co chan vao, cai tim mudn co tay
hodc chan vao la hién nhién. Vay hanh gia bat dau ghi nhan cai
tam 4y, va k& d6 ghi nhan tdc dong co vao v.v... Chiing d6, do kinh
nghiém truc ti€p, hanh gia hiéu biét: "Khi tdm c6 ¥ mudn co tay
vao, tién trinh co tay vao cta than khéi dién; khi tdm ¢6 y mudn
dubi tay ra, tién trinh dudi tay ra ctia than khdi dién." Va ciing mot
thé 4y hanh gia cing hiéu biét nhitng trudng hop khac, bang cach
truc tiép kinh nghiém.

Ciing do kinh nghiém truc tiép, hanh gia hiéu biét nhan duyén
lam cho tién trinh tdm linh phat sanh nhu sau: "Trong truong hop
tdm mudn phéng ra khoi dé muc, trudc tién cé loai tdm tuong tng
hudng su chi tdm so khdi vé doi tuong ngoai dé muc. Néu khong
duoc ghi nhéan (véi chdnh niém) tdm nay sé chay ra khoi dé muc.
Nhung néu su cha tdm so khéi c6 khuynh huéng vuot ra ngoai dé
muc duoc ghi nhan va hay biét kip thoi at tam phéng dat khong
phat sanh. Trong truong hop cac loai tdm khéc nhu thoa thich, san
héan, khat vong v.v... cling dudng thé ay. Khi ca hai, nhan can va
nhan tran hién dién tic c6 nhan thic. Néu khong, at khong cé nhan
thic phét sanh. Truong hop cac can kia nhu nhi, ty, thiét, than va
y cting phai duoc hiéu cing mot thé dy. Khi ¢6 d6i tuong cé thé
duoc ghi nhan hodc hay biét, at c6 tam ghi nhan, hodc suy tu, hoac
1y luan, hoac hiéu biét, tiy truong hop. Néu khong c6 dsi tuong at
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khong c6 loai tdim nhu vay phat sanh. Hanh gia ciing hiéu biét,
cung thé dy, tat ca cac trudng hop xay dién & cac can khéc.

Luc bay gio, thong thuong hanh gid cam nghe dau nhitc hay
khé chiu & noi nao trong than. Khi mét trong nhimng tho khé ay
duoc ghi nhan (ma khong cé lo au hay ban rén vi né) mét tho cam
khéac sé phat sanh & mot noi khéc; va khi cam giac ndy duoc ghi
nhén lai c6 cam giac khac nita phéat sanh ¢ mot noi khéc. Va ctt thé
hanh gia theo dbi va ghi nhdn mdi tho cdm phét sanh. Tuy nhién,
mdac diu gia cong ghi nhidn nhing tho cam &y khi né phat sanh,
hanh gia chi tri gidc giai doan "sanh" so khdi ma khong hay biét
giai doan "tan bién".

Lic 4y c6 thé ciing ¢6 nhiing hinh anh khac nhau phét hién
trong tdm hanh gia: chua, thap, su, nguoi, nha, hué vién, lau dai &
canh Troi, may, va nhiéu loai hinh 4nh khéc nhau phat hién. & day
cling vay, khi hanh gid con dang ghi nhan mot hinh dnh nao trong
tam thi mot hinh anh khac xuét hién va khi ghi nhén hinh anh kia
thi mét cdi khéc nira lai phat hién. Hanh gia ti€p tuc theo doi va
ghi nhan nhimng hinh dnh nay moéi khi n6 phat sanh, nhung mac
dau vay, chi tri gidc giai doan so khdi phat sanh ma khong hay biét
giai doan hoai diét ctia né.

Bay gio vi hanh gia hiéu biét: tam thic phat sanh tuy hop theo
doi tuong nao trd nén hién nhién. Néu ¢6 mét d6i tuong thi tam
thitc phét sanh; néu khéng c6 déi tuong at tim thic khong phat
sanh.

Gitta nhiing giai doan ghi nhan nhu vy hanh gia suy dién va
hiéu rang: "Vi c6 nhitng nguyén nhan va nhitng diéu kién — nhan
va duyén, nhu vd minh, 4i duc, nghiép v.v... —nén danh va sic ti€p
tuc dién tién." Su phan tich va bién giai tuong tg, do kinh nghiém
truc ti€p va suy dién nhu trén trong khi ghi nhan danh va sic cing
v6i nhitng nhan duyén caa né, duoc goi la "Tué Phan Bién Nhan
Duyén".
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Khi tué ndy trd nén thuan thuc hanh gia sé thau hiéu rang chi
c6 tién trinh danh va sac phat sanh, hoan toan tliy hop theo nhan
va duyén ca biét thich ang, va hanh gia di dén két luan: "Day chi
13 mot tién trinh danh-sic tao nhan duyén va mét tién trinh danh-
sac do nhan duyén tao nén. Ngoai ra khong c6 ngudi lam ra tac
dong co tay vao v.v... hay nguoi kinh nghiém tho khé v.v...

D6 duoc goi la "Doan Nghi Tinh".
3. Tué Thau Dat

Khi Tué Phan Bién Nhan Duyén dugc trau gioi dén mic thuan
thuc hanh gid sé phan bién ranh mach cac giai doan sanh, tru va
diét ctia d6i tuong duoc ghi nhan. Bén day, trong truong hop
nhiing d6i tuong khac nhau duogc ghi nhén, hanh gia phéan bién ré
rang rang chi sau khi mot tién trinh truéc chdm dat tién trinh k&
sau d6 mdéi phat sanh. Thi du nhu khi di déng phong 1én & bung
chdm dut, di dong xep xudng mdi khoi phat; chi khi nao di dong
xep xudng chdm dit bung méi phong 1én trdlai. Trong trudong hop
thién hanh ciing vay, chi khi nao do chan 1én xong méi dua chan
t6i; chi khi dua chan téi xong méi dat chan xudng.

Truong hop nhiing cam gidc dau khd ciing vay, chi sau khi da
phéat sanh & mot noi nhét dinh va da cham dut, cam gidc khac méi
bat dau khéi phat & mot noi khac. Trong khi tiép tuc theo dai hét
cam gidc ndy dén cam giac khac nhu vay, hai 14an, ba lan, hoac
nhiéu hon nita, hanh gia sé nhan thic rang nhitng cam giac 4y sé
giam suy dan dan va rét cing hoan toan cham dut.

Trudng hop cac hinh thé khac nhau phat hién trong tdm, chi sau
khi mot hinh anh dugc ghi nhan bién dang rdi mét déi tuong khéac
méi bat ddu phat hién. Khi cham chti ghi nhan mét 14n, hai 1an, ba
1an hoic nhiéu 1an hon nita hanh gia sé thay r6 rang nhiing di
tuong cua tim ma da duogc ghi nhén lién tuc di chuyén tir noi nay
sang noi khic va dan dan tré nén nho hon va lu m¢ hon cho dén
khi cu6i cuing, hoan toan tan bién. Hanh gia khong tri gidc duoc
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b4t luan gi thudng con, ton tai lau dai hoac khong hoai diét va tan
bién.

Nhén thdy moi su vat déu hoai diét va tan bién nhu thé nao -
ngay trong lac duoc ghi nhan - hanh gia thiu hiéu rd rang tinh
chét vo thuong cua nd, trong y nghia 1a né phai chiu bién déi va
hoai diét. Hon nita, hanh gia thau hiéu dac tdinh dau khé dinh lién
véing, trong ¥y nghia la né phadi tan ra sau khi phét sanh. Ba nhan
thdy nhimng cam gidc dau khd khac nhau lién tuc phat sanh nhu
thé nao: mot tho khé chdm dut thi ¢6 mét tho khé khéc néi tiép
phét sanh, va sau khi tho khé ndy chdm dut thi lai c6 cai khac nita
phét sanh lién ti€p theo, da nhan thdy nhu vay, hanh gia thdu triét
rang nhitng su vat duoc ghi nhan riéng ré dy chi hop thanh mot
nhém dau khd. Sau nita hanh gia thiu dat rang su vat chi 1a nhiing
hién tuong vo nga, khong cé ngudilam chu, trong y nghia la khong
phai tu né c6 khd nang phat sanh ma chi phét sanh tuy thudc nhan
duyén r6i tan bién.

Nhén thitc mét déi tuong duoc ghi nhan la vo thuong, khé, va
vd nga bang cach hiéu biét ban chat vo thudng v.v... va chi do nhy
ghi nhan ma khong c6 suy tu hay 1y luan, su thdu hiéu nhu vay
duoc goi 1a "Tué Hiéu Biét Su Vat Do Kinh Nghiém Truc tiép".

Pa nhan thay ba dac tuéng vo thuong, kho, vé nga, moét 1an,
hodc nhiéu l4n, bang c4ch truc tiép kinh nghiém, hanh gia dua trén
kinh nghiém truc ti€p &y ma suy dién va thdu hiéu tit ca nhing
tién trinh danh va sic trong qua kht, trong hién tai va trong tuong
lai, trong toan thé thé gian, rdi di dén két luan:

"Tat ca déu nhu vay: vo thuong, kho, va vo ngad." b6 1a Tué Hiéu
Biét Su Vat Do Suy Dién". Am chi tué gidc ny, sach Patisambhida
Magga c6 16i day:

"Bat ludn sdc ndo & thoi qud khit, hién tai, hay vi lai, bén trong hay
bén ngodi, tho kich hay vi té, thdp hén hay cao thuong, xa hay gdn — tdt
cd cdc sdc dy la vo thuomg. D6 la mot loai hiéu biét sing sudt ..."
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Ban Chu Giai bd Kathavatthu (Thuyét Su, mét trong bay bo cua
Tang Luan), ciing c6 16i day:

"Dadu chi cé mot hanh (sankhdra, phdp hitu vi, hay vdt duoc cdu tao)
duoc nhdn thitc 1a v0 thudmg bang cdch quy nap, ta cé thé nhdn thikc
rang: tdt cd cdc phdp hitu vi déu vo thuong."

Nhiing danh tir "tat ca cac phap hitu vi déu vo thuong” ham y
rang day la do phuong phap quy nap (tic 1a rat kinh nghiém trong
nhing su viéc xay ra ¢ nhiéu noi va nhiéu lic ma két qua giong
nhau dé dat thanh mét luat chung), chd khéng phai hiéu biét nho
tri gidc cac doi tuong (dong thoi hién hiru) cing mét lac (Poan cht
giai ndy giai thich vi sao duing danh tir "Minh Sat Quy Nap").

Lai nita, trong Ban Chu Giai cia bd Majjhima Nikaya, Trung Bo
[25], c6 16i day:

"Béi vi trong truong hop cdnh giéi Phi Tuong Phi Phi Tudng chi c6
chu Phdt m&i ¢d khd nang Minh Sdt qudn chiéu vio nhiing dién tiéi noi
tiép ciia cdc trang thdi tdm — chd chu vi dé tir ctia Ngdi thi khong c6 -
nén Dirc Phdt day nhu vdy, ham y Minh Sdt Tung Nhom ..."

Doan ndy giai thich vi sao dung danh tir "Thdu Pat Tung
Nhoém"). [26]

4. Tué Sanh Diét

Muoi O Nhiém Cia Tué Minh Sit [27]

Trong khi gia cong thuc tdp ghi nhan, dén mét lac nao, hanh
gia c6 thé cot tam chuyén chi vao tién trinh danh va sic hién tai
ma khong nhin trd lai qué khit hay huéng dén tuong lai. Ching
dy, do nang luc ctia tué minh sat, moét virng dnh sdng sé phét hién
trong tam hanh gia. Vai nguoi thdy nhu dnh sdng mot ngon den,
nguoi khic nhu troi chdp, ciing c6 ngudi thdy nhu anh sang mat
trang hay mat troi v.v... D61 v6i vai ngudi, &nh sang &y chi thodng
qua, con vai ngudi khéc thi thdy 1au hon.
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Vao lac bdy gid ciing phat sanh dén hanh gia tam chii niém dong
manh trong chiéu hudng minh sat. Do d6, tit ca nhiing tién trinh
danh va sic lién tuc ndi ti€p sé phat hién khong thiéu sét truée tam
niém cua hanh gia mot cach dé dang, lam nhu tu né dén; va tim
niém &y hinh nhu ciing dién tién nhe nhang, thanh thoang. Hanh
gia tin rang, "khong c6 tién trinh danh va sic ndo ma tdm ghi nhan
minh khéng hay biét."

Su hay biét trong chiéu hudng minh sat, & day goi la "su ghi
nhan", cling sé trd nén bén nhon, ddng manh va trong sang. Do d6
hanh gia sé phan bién rd rang va ranh mach cac hinh thé khic nhau
ctia tat ca nhitng tién trinh danh va sac duoc ghi nhan, ciing nhu
khi diing dao bén xac mot muc mang non ra titng manh vun va
phan bién, nhin ré titng miéng nhé. Hanh gia tin rang: "Khéng ¢6
tién trinh danh va sic ndo ma ta khong ghi nhan." Khi quan chiéu
vao nhitng dic tanh vo6 thudng v.v... hodc vao sac thai thuc tién
nao khéc, hanh gia thau hiéu ttc khac va 16 rang tit ca moi su vat,
va tin tudng rang d6 1a thdu dat su vat bang cach truc ti€p ching
nghiém.

Lai nita, hanh gia c6 niém tin manh liét noi tué minh sat. Do anh
hudng ctia dic tin ndy tdm hanh gia trd nén tinh khiét, tinh lang
va khong chit chao ddng moi khi ghi nhan hay suy tu, va khi hanh
gid quan tudng dén cac an duc caa Phat, Phép, Tang tam dé dang
an tru vao dé muc. Lic bdy gio phat sanh dén hanh gia "y mudn
hoang duong Gido Hu&n do Dtic Phit ban truyén'; trang théi thoa
thich tin tudng noi dic hanh ctia nhitng ai gia cong hanh thién; y
mudn khuyén nhu ban be va quyén thudc nén hanh thién; héi nh&
véi long tri an sdu xa cac vi thy t6 da day minh hanh thién -
nhing tién trinh tam tuong to sé phat sanh dén hanh gia.

Ciing phéat sanh dén hanh gia ndm loai phi lac [28] bat ddu bang
phi lac nho. Khi tam thanh tinh dan dan tién trién, 4n ching phi
lac c6 thé bat dau khoi hién nhu 1am néi da ga (rén 6c), rung ray
tay chan v.v..., va sau d6 tao nén cam giac an lac cao nha tho théi
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la thuong, thdm nhuan toan thé chiu than mot luéng phéan khéi
diu dang va t€ nhi. Do anh hudng ctia nhiing cam giac an lac nhu
vay hanh gia tudng chimg nhu co thé minh nhe nhang hong 1én
khoi mat dat, hay la minh dang ng6i trén mét céi gdi hoi, hoac nita
minh nhe nhang di déng 1én xudng.

R6i phat sanh dén hanh gia trang thdi tdm an tinh c6 dac tanh
lam lang diu nhitng khudy déng ctia tdm va cc tdm s& ctia né, va
ti€p theo la tdm nhe nhang tho théi v.v... [29] Trong khi di, ding,
nam, ngdi, dudi anh hudng ctia nhitng trang thai tdim an tinh &y
khong c6 loai tdm va nhiing tdm s& khudy déng hodc trang thai
nang né, tho cing, khong thich ting, uong yéu, hodc quanh co. [30]

Thay vi bi nhing loai bat thién phap 4y lam chao dong, tam va
cac tam sd cta hanh gia lac bay gid an tinh, yén lang, nho da dat
dén muc tu tai tuyét dinh cao thuong va nhét tdm chi niém ma
khong c6 sinh hoat nao khac [31]. Céc loai tim &y nhe nhang (an
khinh) vi ludn luén sinh hoat nhanh chéng; nhu thuén, vi lic nao
ciing c6 thé hudng vé déi tuong; thich ang, vi né cé thé theo doi
dé muc, bao lau cling dugc. Céc loai tAm &y cting rdt minh man
sang sudt vi da tinh luyén, trong ¥ nghia lam cho tué minh sat dé
dang quén chi€u xuyén thdu dé muc; khong quanh co, vi dugc
huéng vé, thién vé, va di thang vao nhiing sinh hoat nao c6 tanh
cach thién ma thdéi. Luc 4y ciing phéat sanh dén hanh gia mot cdm
gidc hanh phiic v6 cing an lac, téa khap chau than va 1am cho hanh
gia thda thich khong sao xiét ké, tin rang, "giy day, ta mai mai hanh
phuc!" hodc, "qua that vay, gid day ta da tim ra trang thai an lac
ma trudc kia chua ting bao gio c6!" Rdi hanh gia phat tim mudn
néi 1én cho ngudi khéc biét kinh nghiém ctia minh. Khi nhac dén
tinh trang phi lac ay, ¢6 10 day: "Thdy ty khuu dd riit vdao dn ddt don
doc noi ving vé tinh mich, dd giit tdm thanh binh an lac, d@ thdu triét
Gido Phdp, vi &y chiing nghiém phi lac siéu pham" "Moi khi suy niém
vé phdp sanh-diét ciia cdc udn, nguoi dy thanh dat phi va lac. D6i voi
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nhiing ai thdu hiéu, d6 la trang thdi Bt Diét." (Dhammapada, Phap
Cu Kinh, 373, 374)

DPuc hanh tinh tén ciing phat sanh. Hanh gia khéng qua dé dubi
chénh mang, ciing khong qué cang thang, ma luén ludn tri chi, déu
dan chuyén can. Trude kia, d6i khi hanh gia con bé tré budng loi
va bi hén tram, thuy mién, gdy trd ngai, khong thé ghi nhan mot
cach sic bén va lién tuc dé muc da trd nén hién nhién va vi d6,
khong hiéu biét ro rang. Vao nhing lic khéc, vi tinh tdn qua dong
manh, hanh gia bi lo du va phéng dat lam chuéng ngai, khong thé
ghi nhan dé muc moét cach bén nhay. Nhung gio day thi mic do
tinh tdn ctia hanh gia da trd nén diéu hoa, vira phai, khéng qua
chénh mang ciing khdng qua cang thang ma ludn luén déu dan va
déng manh. Hanh gid da vuot qua khéi nhitng chudng ngai tinh
than (phdp trién cai) hon tram, thuy mién va lo au, phéng dat ma
c6 thé ghi nhan dé muc hién hitu mét cach lién tuc va sac bén, va
thqu hiéu r6 rang.

Ciing phat sanh dén hanh gia tdm xd viing chac, lién hop véi tri
tué. Tam ludn ludn than nhién va quan binh, khéng chao déng
trudc cac phap hitu vi (sankhdra). Dudi anh hudng cta tam xa
manh mé ndy hanh gia than nhién quan chiéu ban chat vo thuong
v.v... cia van httu ma khéng chao dong, va c6 thé ghi nhan mot
cach lién tuc va sic bén cic tién trinh danh va sic phat sanh vao
lac dy. Chung dy cong trinh ghi nhan cua hanh gia duoc thuc hién
dé dang va tu né hén nhién tién hanh, khong can phai c¢& gang.
Khi huéng vé dé muc véi tdm x4 manh mé nhu vay tdm cing
nhanh chéng tién vao dé muc. [32]

R6i phét sanh dén hanh gia mot su luyén di vi té, bAm niu vao
bén chat an tinh vang lang va thanh thoang thda thich trong c4c 4n
chiing phi lac nhu dnh sang v.v... Mac dau vay, hanh gia khong
thé phan bién ré rang nhimg thoa thich &y 1a tuy phién ndo, nhing
6 nhiém deo dudi theo lam chudng ngai tué minh sit, ma chi tin
tudng rang d6 chinh 1a hanh phtc phét sanh do phap hanh thién.
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Vi [é 4y, ¢6 nhitng vi hanh gia vui ming, "Chi dén bay gid ta méi
tron ven thoa thich day du trong phip hanh!"

b3 huong dugc phi lac an vui khi nhin thdy "anh sang" va thoa
thich trong chinh su ghi nhén toan hao gitp minh trién trién dé
dang va nhanh chéng, ltc by giy hanh gia tin rang, "Chac chan la
ta da thanh dat Thanh Pao va Thanh Qua [33]! Bay gi¢ ta da lam
xong nhiém vu hanh thién." D6 la hiéu biét sai 1am, ngd la Thanh
Pao va Thanh Qua trong khi that su khong phai la vay, vadéla 6
nhiém lam chudng ngai cho con dudng khai trién tué minh sat. Do
d6 tué gidc bao ham su ghi nhén, dau sinh hoat rat nhanh chéng,
duoc goi 1a "giai doan so co (hay yéu 6t) ctia Tué Sanh Diét", néu
con bi cac tuy phién ndo &y vudng viu va tham nhiém. Ciing chinh
vi & &y ma ldac bay gid hanh gia khéng & duoc trong cuong vi c6
thé phan bién ranh mach tién trinh sanh va diét ctia danh va sac.

i
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V. DAO PHI PAO TRI KIEN TINH

Trong khi gia cong ghi nhéan, hodc tu minh nhan thic hoac nho
nguoi khac chi day, hanh gia dat dén quyét dinh, "anh sang va
nhimg 4n chiing khac ma ta da ching nghiém khéng phai la Con
Dudng (Pao). Thda thich trong nhitng hién tuong &y chi 1a 6 nhiém
va chi lam trd' ngai tué minh sat. Thuc hanh phap lién tuc ghi nhan
dé muc khi né trd thanh hién nhién qua that la duong 16i duy nhat
dé dat dén tué minh sat. Ta phai ti€p tuc chi tdp trung nd luc vao
cong trinh ghi nhan ndy." Quyét dinh nhu vay duoc goi 1a "Pao Phi
Dao Tri Kién Tinh", trang thai trong sach do su thau hiéu va nhan
thay ré rang céi nao la con dudng va cai nao la khong-phai-con-
duong.
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VI. DPAO TRI KIEN TINH

Sau khi ghi nh4n su phat hién 4nh sdng va nhiéu 4n chiing khéc,
hodc sau khi da tach lia, khong quan tdm dén cic 4n ching dy nita
hanh gia lién tuc ghi nhén ti€p theo nhu trudc kia, nhimng tién trinh
danh va sic khi né trd thanh hién nhién & sdu ctta (mat, tai, mdi,
ludi v.v...). Trong khi gia cong ghi nhan nhu vay, vi hanh gia da
vuot qua cac tuy phién ndo nhu anh sang, phi lac, an tinh, hanh
phtc, luyén ai v.v... vén gdy chudng ngai cho con dudng dua dén
tué minh sat va su hay biét ctia hanh gia chi cham chu vao tién
trinh sanh va diét ctia danh va sic ma minh ghi nhan. Béi vi lic
bay gi®¥ mdi khi ghi nhan hanh gia thdy: "Dé muc duoc ghi nhan
vilta phét sanh lién hoai diét ttic khac", va hanh gia cling nhan thay
rd rang rang moi su vat déu tan bién tic khac vira ltic méi phat
sanh; n6 khong di chuyén di noi nao khéc. Theo duong 16i 4y hanh
gia thau hiéu, bang cach truc giac chiing nghiém, rang nhitng tién
trinh danh va sac sanh khdi va tan bién trong titng khoanh khac.
Hay biét va thau hiéu nhu vdy do nho cong trinh lién tuc ghi nhan
nhitng tién trinh danh va sac phat sanh va hoai diét trong titng
khoanh khéac va phan bién ting giai doan riéng biét su phat sanh
va hoai diét cia moi tién trinh — trong khi khéng bi nhing tuy
phién nédo lam trdngai. Su hay biét va thau triét &y duoc goi 1la "Tué
Quén Chiéu Sanh Diét". D6 1a budc dau cua giai doan "Thanh Loc
Bang Cach Thau Hiéu Va Nhan Thdy", Pao Tri Kién Tinh, trong
Thanh Tinh Pao, khéi dau tir tué nay dén Tué Thuan Thu (tué thi
13).

5. Tué Diét

Ghi nhan nhitng tién trinh danh va sac trong khi né dang phét
sanh hanh gia nhan thdy danh va sac tirng phan (hét phan ndy dén
phan khac), ting doan, tiing manh, ting phan s6 vi t€, "Gio day
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né phat sanh. Gi¢ day né tan bién." Khi Tué Sanh Diét trd thanh
thuan thuc, sdu sic va déng manh né sé phat sanh dé dang va tién
trién khong gidn doan nhu tu né tu nhién dén, va ching &y hanh
gia cling phan bién dé dang tién trinh danh va sac. Khi tué giac cia
hanh gia duoc tiép tuc duy tri va cac phap hitu vi duoc phan tich
va bién gidi dé dang thi su "khéi phét ctia tién trinh danh va sac"
(sanh), cing nhu giai doan gitta, goi la "hién hiru" (tru) va su lién
tuc troi chay ctia tién trinh danh va sac, goi 1a "bién chuyén lién tuc
xay dién" (tr& thanh) déu khong hién hién truéc mat hanh gia.
Hinh thé cta tay chan, mét, than v.v... cing khong hién hién. Chi
6 trang thai chdm dut (diét) cua tién trinh 1a n6i bat va duoc goi
1a "tan bién" hay chdm dtt.

Thi duy, trong khi ghi nhén di déng phéng 1én & bung, khong
phai giai doan so khdi (ltc bung bat ddu phdng 1én), ciing khong
phai giai doan gitta, ma chi giai doan cudi cing, méi hién hién ndi
bat. Va khi bung xep xuéng ciing vdy, hanh gia chi thiy giai doan
cudi cung cua di dong. Cung thé dy, trong truong hop co tay, hay
co chan vao, trong khi ghi nhan tac dong co vao, khong phai giai
doan so khdi hay giai doan gitta ma chi c6 giai doan hoai diét méi
hién hién n6i bat. Trong cac trudng hop khac nhu dubi tay ra hay
dubi chan ra v.v... cling ciing thé dy.

Vao ltc bdy giomoi su vat ma hanh gia ghi nhan hinh nhu hoan
toan khong ¢, hay da tr& thanh khéng con hién hitu. Do d6, dén
tung tué nay, doi véi hanh gia hinh nhu tu minh dang gia cong ghi
nhan nhing gi da trd thanh khong con ton tai, hoac da khong con
hién httu nita vi da tan bién. Céi tam thic dang ghi nhan hinh nhu
da mat lién lac véi d6i tuong duoc ghi nhan. Vi lé dy dén day hanh
gia c6 thé nghi rang: "Ta da m4t tué minh sat"; nhung khong nén
nghi vay.

Trudce kia, & tinh trang binh thuong, tdm thitc ctia hanh gia thoa
thich trong nhiing doi tuong khai niém vé hinh thé [34] v.v... va
chi dén ting Tué Sanh Diét, ¥ niém vé cac phap hitu vi (sankhdra,
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hanh, cac vat duoc cdu tao) cung véi tanh chat dac biét cua né luén
ludn hién hién ndi bat trudc hanh gia [35]. Do d6, vao lac &y tam
cua hanh gia thda thich trong mot d6i tuong bao gdm nhiing phap
hitu vi dugc phan biét rd rang, cung véi hinh thé dac thii cdu thanh
nd [36] va y niém vé tanh chat dac biét cua né. Nhung gid day, tué
giac cua hanh gia da duoc khai trién theo duong 161 nhu da duoc
trinh bay & phan trén thi y niém, hinh thé, hay tanh chit dac biét
cua cac phap hitu vi khong con phét hién ro rét dén hanh gia, cang
it hon nita, nhimg khai niém tho kich khac. DBén tang phat trién
ndy su phat sanh cta cac phap hitu vi, tic giai doan so khoi ctaa
tién trinh sanh, khong hién hién ndi bat (nhu & tang Tué Sanh-
Diét), Chi c6 giai doan diét, tic giai doan cudi cling, hién hién néi
bét, do ban chét tan bién ctia né. Do vay, tdm ctia hanh gia, trude
tién khong théa thich, nhung c6 thé chac chan rang khong bao lau,
sau khi tr& thanh quen thudc (véi giai doan thuc hanh niy) tdm
minh sé thoa thich trong su chdm dut, cing duoc goi 1a trang théi
"diét" (cua cac hién tuong). Khi duoc bdo dam yén tam nhu vay
rdi, hanh gia ¢ gang quay vé& phap hanh lién tuc ghi nhan cta
minh.

Khi gia cong thuc hanh nhu vay hanh gia nhan thay rang mai
1an ghi nhan, c6 hai yéu t& hién hitu, mot ¢é tanh cach khach quan:
doi tuong duogc ghi nhan, va mot cht quan: trang thai tdm hiéu
biét doi tuong. Va hai yéu t6 nay hoai diét va tan bién ting cap,
hét cap ndy dén cdp khac. Bai vi that sy, trong mdi tdc dong cta
bung khi phong 1én c6 v6 s6 nhiing tién trinh vat chat lién tuc noi
ti€p dé tao thanh cu ddng phong lén. Va hanh gia nhén thdy cac
tién trinh vat chat 4y ndi ti€p nhau tan bién. Cing dudng nhu ta
thdy 4o canh & muia He k€ ti€p nhau tan bién trong timg khoanh
khéc, hay cling nhu trong mot tran mua to, ta ding bén b hé nhin
nhiing cdi bong béng trén mat nudc mau chéng va lién tuc ké tiép
nhau tan v&, hodc nita, ciing giong nhu nhiing ngon nén hay
nhiing ngon den dau ma chu thién tin trong chua dang cang trén
ban Phat, bi mét ludng gié manh thdi qua, nhanh chéng ké tiép
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nhau tat rui. Ciing dudng thé 4y, truéc mat hanh gia cac tién trinh
cua than dugc ghi nhan ciing hién hién hoai diét va bién tan trong
tting khoanh khac.

Trang théi hoai diét va tan bién trong tiing khoanh khac ctia tién
trinh than duoc ghi nhan cling phat hién cung thé dy. Va trang thai
tan bién cta tam ghi nhan nhing tién trinh than 4y ciing phat hién
dén hanh gia, cing lic vdi tién trinh tan bién caa than. Lai nita,
trong khi ghi nhan céc tién trinh danh-sac khac, trang thai hoai diét
va tan bién cuia né ciing hién hién cung thé€ dy. Do d6 tué giac phat
sanh dén hanh gia rang bat ludn phan nao trong toan thé chau than
ma duogc ghi nhan thi d6i tuong duoc ghi nhén 4y tan bién trudc,
va ttc khac lién sau d6 cdi tAm ghi nhan ddi tuong Ay cling chdm
dat. Vi hanh gia sé th&u hiéu tin tudng trudng hop modi cap ndi
ti€p tan bién cua bat ludn d6i tuong nao va su tan bién cua tdm ghi
nhan chinh d6i tuong 4y. (Ta nén nhan thic rang day chi 1a thau
dat su vat bang cach truc tiép chiing nghiém, chi phat sanh dén vi
hanh gia da gia cong ghi nhan; khong phai la y kién xay dén do
luan 1y suéng).

Pay la su thau triét mot cdch ranh mach, tdn tuong va toan héo,
trang thai hoai diét ctia hai yéu t8 di chung ting cdp - d6i tuong
phét hién &sdu ctra (luc can) va tdm thic ghi nhan chinh déi tuong
ay.

Su thau triét nay duoc goi 1a "Tué Diét".

6. Tué Kinh S¢

Khi Tué Diét da thuan thuc chin mui, sé dén lic ma hanh gia
chi nhin su tan bién cua tdt ca cac phap hitu vi déi tuong, r6i dan
dan "Su Hay Biét Trang Thai Kinh S¢" [37] va cac tué giac cao
thuong khac phat sanh, cting véi nhitng sac théi kinh so ctia n6
v.v... [38]
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D3 nhén thdy tan tuong trang thai tan bién cua bat luan déi
tuong nao duoc ghi nhin va cai tdm quan sat ghi nhan déi tuong
dy — xay dién trong tiing khoanh khac — vi hanh gia suy dién va
thdu hiéu rang trong qua khtt ciing vy, tat ca cac phap hitu vi déu
tan v& cuing thé dy. Ciing cung thé dy cac phap httu vi trong tuong
lai déu phai tan v&. Trong hién tai cac phap hitu vi ciing tan v&. Va
ngay vao lac ghi nhan b4t ctt phdp hitu vi ndo hién nhién, cac phap
httu vi 4y sé phat hién truéc hanh gia véi nhitng sac théi kinh so.
Do d6 ngay trong hanh vi ghi nhéan, hanh gia cting sé thdu hiéu,
"Nhiing phdp httu vi ndy qua that dang kinh s¢." Su thdu hiéu
trang thai kinh so 8y duogc goi 1a "Tué Hay Biét Trang Thai Kinh
So', hay "Tué Kinh So". Vao ltc bdy gid tim cta hanh gia bi kém
kep trong tinh trang s¢ hai va hinh nhu khéng ¢6 161 thoat.

7. Tué Khd

Khi, do Tué Kinh Sg, hanh gia nhan thic trang thai ddng kinh
so cua cac phép hitu vi, rdi ti€p tuc ghi nhan khoéng gian doan thi
khong bao 14u sau Tué Kho sé khdi sanh. Khi tué nay phat sanh,
tat ca cc phap hitu vi & cing khap — dau trong su vat duoc ghi
nhan hay trong trang théi tdm ghi nhan, hay bat luan trong cudc
song hay kiép sinh ton nao ma hanh gia nghi dén — déu sé lat 1o,
vO b6 [39] va bat toai nguyén. Do d6, ltc bdy gio hanh gia chi thay
c6 dau kho, bat toai nguyén va khon cung. Vi 1€ 4y tué gidc nay
duoc goi la "Tué Kh".

8. Tué Chan Nan

Khi nhan thitc rang tat ca cac phap hitu vi 1a khd, tdim ctia hanh
gia khong tim thay thoa thich trong cac su vat day dau kho dy nita
ma hoan toan chdn nan. Doéi khi tdm ctia hanh gia trd nén bat man
va thd o 1anh dam. Mac d4u vay, hanh gia khong bo cudc ma van
gia cong ti€p tuc thuc hanh Thién Minh Sat. Nhu vay, hanh gia
phai hiéu rang trang thai chan nan &y khong phai la chan hanh
thién ma, mot cach chinh xdc, d6 la "Tué Chan Nan", biéu hién
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dudi hinh thie nham chan cac phap hitu vi. DAu hanh gia c6 huéng
tam vé cudc séng hay kiép sinh ton nao hanh phic nhét, hay vé
déi tuong nao tha vi va dang duoc va thich nhat, tdm van khong
thé thoa thich, khong thdy théa man trong dy. Trai lai, tdim hanh
gia sé thién vé, dua vao, va huéng dén Niét Ban. Do d6, gilta
nhitng khoanh khac ghi nhan, y tudng sau day phat sanh dén hanh
gia: "Cham dut cac phap hitu vi - vén dang tan vd trong tung
khoénh khéc — duy c6 su chdm dt 4y 1a hanh phic.”

9. Tué Mudn Giai Thoat

Hanh gia da tién dén Tué Chan Nan. Do tué ndy hanh gia cam
nghe nham chén tat ca nhitng phap hitu vi duoc ghi nhéan. Lac by
gi¥ phét sanh dén hanh gia ¥ mudn lia bd, giai thoét, vuot ra khai
cac phap hitu vi dy. Tué giac c6 lién quan dén long ham mudén nay
duoc goi la "Tué Mudn Giai Thoat". Vao luc dy, thong thuong hanh
gia c6 cam gidc dau dén kho chiu trong co thé va buc bdi, buc ric,
dkhong yén trong mdt oai nghi nao. Dau cho nhiing trang thai kho
chiu dy khong phat sanh di nita, ban chat kém tién nghi cta cac
phép hitu vi cling sé trd thanh hién nhién hon lic nao hét. Vilé dy,
trong nhitng khoanh khac ghi nhan, hanh gid cdm nghe c6 su ham
mudn ti bén trong thic giuc: "Udc gi ta c6 thé 1an thoét ra khoi
trang thdi ndy! Phai chi ta c6 thé dat dén trang thai ma cac phap
hitu vi ndy chdm dat! Ngudng mong ta c¢é thé hoan toan tach roi
va bd lai tron ven cac phdp hitu vi ndy!" DBén giai doan ndy tdm cta
hanh gia dang gia cong ghi nhan hinh nhu rut re co rat lai trudce
dsi tuong trong mbi khoanh khac ma hanh gia ghi nhan, va uéc
mudn 1an thoat ra khoi do.

10. Tué Quan Chiéu Trd Lai

Hét 1ong mong mudn lan thoat ra khéi cac phap hitu vi, hanh
giad cang nd luc manh mé thém trong cong trinh thuc hanh ghi
nhan cac phép hitu vi dy, véi muc tiéu duy nhat 1a tach roi, thoat
ra khoi né. Vi lé dy, tué gidc phat sanh vao lac bay gio duoc goi 1a
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"Tué Quén Chiéu Trd Lai". Nhing danh tir "quan chiéu trd lai"
dong nghia véi "ghi nhén trd lai”, hoac "suy tu trd lai". Ching &y,
ban chét (hay nhiing dac tudng) cuia cac phap hitu vi — vo thuong,
kho, vO nga — sé hién nhién sang té cho hanh gia, va trong ba dac
tuéng &y, sac thai dau khd sé dac biét ndi bat.

bén giai doan nay cling vdy, thong thuong hanh gia cam tho
nhiing loai dau nhitc budt xuong khéac nhau, rat dit déi va cang ltc
cang gia tang. Do d6 cting khap chau than ciing nhu toan thé hé
thong tam linh cta hanh gia dudong nhu mot khéi bénh tat khé thé
chiu dung, hay mét noi chdng chat khé dau phién luy. Va mot
trang théi ban khoan bon chon thuong phat hién, lam cho hanh gia
buc doc, khong thé & yén mot luc trong oai nghi nao. Ngoi roi
ding, diing r6i nam, hay ngdi trd lai, r6i di v.v... ludn ludn ¢ su
thic giuc thay d6i oai nghi. Tuy nhién, trang thai &y chi biéu hién
ban chét khong thé chiu dung ctia cac phap hitu vi. Mac dau hét
1ong mong mudn thay ddi oai nghi nhung hanh gia khong dé dang
quy hang ma cang nd luc & yén khong di dong trong mot oai nghi,
va ti€p tuc hanh phép lién tuc ghi nhan. Bang cach thuc hanh nhu
vdy hanh gia c6 thé vuot qua chudng ngai phéng dat, khong con
bon chén hay dé tim phéng di dau ndy dau kia.

Gi& day tué minh sat ctia hanh gia da manh mé, viing chac va
trong sang, nhd d6 nhitng cdm gidc dau dén nhitc nhdi sé titc khac
chdm dut khi hanh gia cham cht ghi nhan. Dau c¢6 mét cam giac
dau dén khong hoan toan chdm duat, hanh gia cing sé tri gidc rd
rang la né dang tan bién, ting phan nay dén phan khdéc, trong ting
khoanh khac. Diéu ndy c6 nghia la su chdm dit - tic trang thai
mat din va tan bién — ctia titng cam gic trong khodnh khac vi t&
sé trd thanh hién nhién mdi khi ghi nhan. N6i cach khéc, gir day
thi khong phai nhu ltc con & giai doan "Tué Thau Dat" (tué thi 3),
khi ma ludng tr6i chay déu dan khong dit, hay su ti€p ndi lién tuc
nhiing cam giac cung mot loai con hién nhién ndi bat nhu mot don
vi. Tuy nhién, néu hanh gia van tiép tuc gia cong thuc hanh, khong
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bao lau cam gidc dau nhic sé hoan toan chdm duat. Va khi tho khé
chdm dut bang cach nay, né sé tiéu tan ludn va khéng con trd lai
nita. Tuy rang dén day tué minh sat da trd nén rat vitng manh va
trong sang toan hao, hanh gia van chua théa man ma con nghi
rang: "Tué minh sét cta ta chua du sang t4." Hanh gia nén gat bd
¥ nghi tuong to bang cach cham cht huéng tAm niém minh vao né
va tiép tuc tap trung nd luc vao cong trinh lién tuc ghi nhan danh
phép va sic phép, ding nhu né phét hién.

Néu hanh gia kién tri thuc hanh nhu vay, mic d6 ghi nhén sé
trd nén cang lac cang té rang hon, titng phut, ting gio, ting ngay.
Chitng 4y hanh gia s& khic phuc nhitng cdm gidc dau nhic va
trang thai phéng dat bon chon, c6 thé ¢ 1au trong mét oai nghi va
cung ldc, cling ché ngu ¥ nghi rang tué minh sat cia minh khéong
sang to rd rang. Chiing 4y su ghi nhan cua hanh gia sé bén nhay,
lanh le va trong mdi khoanh khéc ghi nhan sé thdu hiéu rd rang
bat luan dac tudng nao trong tam tudng: vo thuong, kho, vo nga.

Su th4u triét ba dac tudng vo6 thuong, khé, vo nga dy — do cong
trinh ghi nhan bén nhay, sau sac va lién tuc ti€p ndi nhanh chéng
— duoc goi 1a Tué Dong Manh Quén Chiéu Trd Lai, hay "Tué Quan
Chiéu Tro Lai".

11. Tué Xa Hanh

Khi Tué Quan Chiéu Trd Lai ndy da thuan thuc, sé phat sanh
dén hanh gia tué gidc nhan thic rd rang nhitng tién trinh danh va
sac lién tuc ti€p ndi nhau mot cach rat tu nhién nhu tu né tu dong
xay dién. D6 1a Tué Binh Than (tdm xa) D6i Vi Cac Phap Hiu Vi,
néi gon lai 1a "Tué Xa Hanh". "Hanh" & day 1a mot danh titkhac dé
goi phdp hitu vi, hay cac vat duogc cdu tao (sankhdra).

Trong cong trinh ghi nhan hanh gia khong can phai cd gang nita
dé niém, hodc dé thau hiéu cac phép hitu vi. Sau mdi khi ghi nhén,
doi tuong duoc ghi nhéan sé tu né tu nhién phat hién, va tué minh
sat cting vay, sé tu nhién ghi nhan va thong sudt déi tuong. Hinh
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nhu hanh gia khong can c§ gang nita. Trude kia, vi hanh gia trong
thdy trang thai hoai diét ctia cdc phap hitu vi nén tuan tu phat sanh
sac thai kinh sg, tri gidc ndi thong khd, tinh trang chan nan, long
mong mudn giai thoat va trang théi khong thoa man, véi nhing
tué da thau dat. Nhung gid ddy, cac tdm trang 4y khong con phat
sanh dén hanh gia nita, mac dau dén giai doan nay cac phéap hitu
vi tan v& va diét vong cang nhanh chéng hon va duoc hay biét cang
tan tuong hon trude. Dau ¢6 cam gidc dau nhic phat sanh trong
than, tdm hanh gia khéng cam nghe phién toai va thi€u nghi luc
dé chiu dung. Bén giai doan ndy thong thuong hanh gia khong
con nghe dau nhtic - tic trang théi dau nhiic khong con phat sanh
dén hanh gia nita. Dau cho c6 nghi dén diéu gi dang kinh sg hay
budn thdm, tdm van than nhién, khong bi khudy dong vi so hai
hay phién muén. Pau tién, day la su "lia b kinh so” & tang "Xa
Hanh", hoan toan xa chap, than nhién d6i véi cac phép hitu vi.

Trudc kia, khi dat dén tang Tué Sanh Diét, hanh gia cdm nghe
rdt thoa thich vi tué minh st sang té rd rang. Nhung gio day loai
phi lac &y khong con phét sanh, diu rang hanh gia dang & trong
trang thai vo cung an lac va tdm sang to tuyét voi, von 1a hai dac
tanh cua Tué Xa Hanh. Dau hanh gia that su thay nhiing doi tuong
déng duoc ua thich kha di dan dén phi lac, va mac dau hanh gia
nghi dén nhiéu diéu thich tha khac nhau, nhung van khong c6 cam
giac thoa thich manh mé phat sanh. D6 la "lia bo thich thd" & ting
Xa Hanh.

Hanh gia khong nuéi dudng long ham mudn hay ghét bd doi
véi bat ludn diéu gi hay su vat nao phat hién & luc cdn minh, dau
diéu nay dang hay khong dang duogc ua thich, ma xem tat ca déu
giong nhau trong su ghi nhan va théng hiéu né (day 1a su hiéu biét
thudn tay. Chi hiéu biét ma khong c6 y ua thich hay ghét bo). D4y
14 "quan kién binh than" & tang "Xa Hanh".

Vé ba dac tdnh vira néu trén, sich Thanh Tinh Pao (Vissudhi
Magga) viét:
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"Da gat bo kinh so vad thoa thich, hanh gid v tuw va (giit tdm & trang
thdi) trung hoa (binh thdn, thdn nhién) @i v0i tdt cd cdc phdp hit vi'.

Néu hanh gia trd lai thuc hanh phép ghi nhan véi y nghi: "Gio
day ta s€ manh dan thuc hanh trdlai" thi khong bao lau sau, su ghi
nhan sé cong hiéu mét cach tu nhién nhu tu né phai tién hanh nhu
vay.

K& tir ddy hanh gia khong can phai quyét tdm nd luc nita. Dau
khong quyét tam nd luc, su ghi nhan cta hanh gia sé dién tién troi
chdy lién tuc va viing manh trong mot thoi gian 14u, c6 thé tiép tuc
kéo dai dén hai hay ba tiéng dong ho khong gian doan. D6 1 "trang
thdi (phdp hanh) kéo dai" cua Xa Hanh ma khi dé cap dén, sach
Patisambhida Magga viét:

"Tri Tué Bén Viing Lau Dai ld tué gidc hién hitu trong nhiing trang
thdi tdm cua Xd Hanh'.

Ban Chu Giai quan trong vé Con Budng Thanh Loc (Vissuddhi
Magga, Thanh Tinh Dao) gidi thich nhu sau:

"Diéu ndy duoc néu lén cd lién quan dén tué gidc tdc hanh trong mot
ludng tréi chdy lién tuc."

Bay gio, khi su ghi nhédn tu dong tdc hanh nhu tu nhién tu né
xuc tién thi cai tdm, dau hanh gia mudn géi né dén mot s6 nhitng
déi tuong khéc, thong thudng van tir chéi khong di, hodc néu 6 di
van khong & lai d6 1au ma sém quay trd vé doi tuong quen thude
rOi sé ti€p tuc ghi nhén lién tuc. Trong ¥ nghia d6 sach viét:

"NG co riit, givt lii lai vd thoi lui; khong tién dén noi dy."

12. Tué Dua Vuot Lén

Do Tué X& Hanh, hanh gia ¢6 tdm "X3a" hoan toan déi véi cac
phép hitu vi, ¢ rat nhiéu phadm hanh cao thuong, rat nhiéu phudc
lanh, rat nhiéu oai luc va do d6, ghi nhan cic phap hiu vi dung
nhu né phét sanh. Khi tué gidc ndy thuan thuc chin mui va trdnén
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sac bén tham sau, dong manh va trong sang dén miic tuyét dinh
thi chi nhin thay su tan bién cta van phdp, né sé thdu triét tan
tudng rang bat luan phap hitu vi nao cling vd thudng, hodc khé,
hodc v6 nga. Bay gid, su ghi nhan bt ¢t dac tudng nao trong tam
tudng (vo thudng, khé, v ngd) - cang té rang hon trong su hiéu
biét toan hao - tu biéu hién hai hoac ba 1an, hay nhiéu hon nia,
ti€p n6i nhau mot cach nhanh chéng. D6 1a tué gidc dan dén trang
thai vuot 1én, "Tué Pua Vuot Lén" [40]. Vao lic bay gid, tic khac
sau chdp tdm cudi cung trong chudi dai ghi nhan, van con thude
vé Tué Pua Vuot Lén, tdm cta hanh gia nhay vot vao Niét Ban, su
chdm dut caa tat ca cdc phap hitu vi (tic tdm hanh gia chup 14y
Niét Ban lam doi tuong).

Va chiing d6, d6i véi hanh gia tat ca moi su vat (tdc tat ca cac
phép hitu vi) déu lang xudng va ngung ddng, mot trang thai yén
tinh goi la "su chdm dat". Céch thic chiing ngd Niét Ban nay da
duoc dé cap dén trong nhiéu bai kinh cua Pttc Bon Su, thi du nhu:

"Tri kién dén v6i hanh gid rang: bat ludn gi ¢ ban chat sanh khdi tic
nhién phdi chdm dit".

Noi day, cum tir "phai cham dut" chi o sic thai chiing ngd su
ngung doéng va chdm dut tat ca cac phap hitu vi ma ban chat vén
la sanh khdi. Sach Milinda Van Pao ciing c¢6 ghi:

"Idm cua hanh gid, trong khi thuc hanh cong trinh ghi nhdn, vuot
qua khéi nhitng dién bién lién tuc cia cdc hién tuong vd ha xudéng, ddp
vdo trang thdi khong-dién-bién. Nguoi da thuc hanh theo duong 161 chdn
chdnh, @G ha xudng ddp vdo trang thdi khong-dién-bién, Tau dai Vuong,
duoc xem la dd chimng ngd Niét Ban".

DPoan ndy c6 y nghia nhu sau: Vi hanh gia muén chiing ng6 Niét
Ban phai, xuyén qua cdng trinh ghi nhan, ndm 1ong tit ca moi tién
trinh danh va sac phat hién & bat ct ctta nao ctia luc can. Khi hanh
gia cham cht ndm long nhu vay thi cdi tim ctia minh, v&n khong
ngling gia cong ghi nhan trong tiing khodnh khac cho dén lic

35



thanh dat Tué Thuén Th, roi vao tién trinh bién d6i caa danh va
sdc ma & day goi la "dién bién lién tuc", bsi vi nhitng bién déi dy
lién tuc xay dién, dai dai trong mot ludng trdi chay khong gidn
doan nhu dong nudc cia mét con sdong. Nhung dén giai doan cudi
cting, thay vi roi vao su "lién tuc dién bién" 4y, tdm hanh gia vuot
1én khoi né va nhe nhang ha xudng, dap vao trang thai "khong-
dién-bién" (ddi nghich véi nhiing tién trinh bién d6i cua danh va
sac ma & day goi la "dién bién"). N6i cach khac, tim ctia hanh gia
dat dén trang thai "khong-dién-bién’, ¢ nghia 1a: cting dudng nhu
nhe nhang ddp xudng - né dat dén su cham dut, vén la su ngung
dong cua cac phap hitu vi. Khi vi hanh gid, trudc kia da c6 thuc
hanh chan chanh va khong sai lac tach roi duong 161, xuyén qua
Tué Sanh Diét va nhitng tué khéc (hodc xuyén qua nhiing giai doan
Gidi Tinh, TAm Tinh, Kién Tinh v.v...) dat dén trang thai "khong-
dién-bién" (do tAm minh ha xudng, dap vao trang thai dy), vi dy
duoc xem la da ching ngd "Niét Ban", va duoc goi la nguoi truc
tiép chiing dac va da that su thay Niét Ban.

13. Tué Thuan Tha
Noi day, do cong trinh ghi nhan, tué giac phat sanh trong chudi

dai nhitng tué gidc hop thanh "Tué Pua Vuot Lén" duoc goi la "Tué
Thudn Thit" [41]. Dén day cham dt giai doan "Pao Tri Kién Tinh",

quan kién Trong Sach Thau Hiéu Va Nhan Thay Con Puong.
14. Tué Chuyén Ténh

Ttic khac lién sau d6 mot loai tué giac tu phat hién va roi vao
Niét Ban lan dau tién. Niét Ban von khong cé phap hitu vi (tac
nhing hién tuong phét sanh do di€u kién), chinh vi day la su chdm
dut cac phap hitu vi. Tué nay duoc goi la "Tué Chuyén Tanh", tué
giac da thuan thuc chin mudi. [42]

&
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VII. TRI KIEN TINH

15. Dao Tué

Tttc khac lién theo sau 1a tué gidc — giong nhu Tué Chuyén Tanh
trudc d6 - ciing cung & Niét Ban, von khong c6 phap hitu vi, vi
Niét Ban 1a su chdm dut cac phédp hitu vi. Tué nay duoc goi 1a "Pao
Tué" [43], ciing duoc goi "Tri Kién Tinh", quan kién trong sach
(thanh tinh) thanh dat do th&u hiéu (tri) va nhan thay (kién).

16. Qua Tué

Mot 1an nita, day la tué gidc titc khac theo lién sau, thudc vé giai
doan cudi cung, va tiép tuc ludng trdi chay ctia Pao Tué: tué nay
ciing cung & Niét Ban, von khong c6 phap hitu vi, vi Niét Ban la su
chdm dut cac phép hitu vi, va duoc goi 1a "Qua Tué".

17. Tué Duyét Xét

Thoi gian ctia bd ba, Tué Chuyén Ténh, Dao Tué va Qua Tué
qua that khong dai ma rat ngan, chi ton tai trong khoanh khac,
giong nhu thoi gian cua mot chdp tu tudng ghi nhan. Sau khi ba
tué trén vita chdm dut thi lién phat sanh "Tué Duyét Xét", cling
duoc goi 1a Tué Nhin Trd Lai. Do Tué Duyét Xét nay hanh gia phan
bién rang Tué Pua Vuot Lén da sanh khéi ciing véi chic nang ghi
nhan that nhanh chéng, va tic khic lién sau giai doan cudi cling
cta su ghi nhan,

Con Buong Cta TAm Thic dua ngay vao su chdm dut (cac phap
httu vi). B6 1a "Tué Duyét Xét Con Buong'".

Hanh gia cling phan bién rang lic bdy gid tam thic ciing &
chung, cung mét trang thai chdm dut, trong khoang thoi gian gitra
Dao Tué va Tué Duyét Xét. Day la "Tué Duyét Xét Qua".
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Lai nita, hanh gia phan bién rang d6i tuong ma minh vita chiing
nghiém khong c6 phép hitu vi. DB6 1a "Tué Duyét Xét Niét Ban'.

Vé diém ndy sach Thanh Tinh Pao ghi nhan:

"o

Theo Con Duong ndy, qud thdt vdy, ta da dén', bang cdch @y hanh
gid duyét xét Dao. 'Hanh phiic ndy ta, dd thanh dat', bang cdch dy hanh
qid duyét xét Qud. 'Trang thdi ndy, ta dd chiing nghiém vd thadm nhudn
nhu mot doi tuong ' [44], bang cdch dy, hanh gid duyét xét trang thdi Bat
Diét, Niét Ban."

C6 vai vi — khong phai tat ca — c6 su Duyét Xét O Nhiém. [45]

Sau khi duyét xét theo phuong cach ndy hanh gia van ti€p tuc
thuc hanh ghi nhan tién trinh danh va sac khi né trd thanh hién
nhién. Tuy thé, trong khi gia cong ghi nhan nhu vay, cic tién trinh
danh va sic phét hién dén hanh gia kha thé kich, ché khong duoc
vi t€ nhu trude kia, lac ¢ Tué Xa Hanh. Tai sao? La vi tué gidc ma
hanh gia dat dén trong hién tai c6 bam chit cua Tué Sanh Diét. Ly
do 1a khi bac Thanh Bé Tt (nhu cac vi Tu Pa Huon v.v...) thuc
hanh minh sét trd lai (bang cach ghi nhan) thi thong thudong Tué
Sanh Diét sanh khdi trude hét. D6 1a dong tréi chay thong thuong
theo tha tu ma cac tué phét sanh.

C6 nhiing vi hanh gia, khi vita xuét ra khoi Pao va Qua thi bi
niém tin ddng manh, hanh phuc, phi lac va an tinh - phat sanh do
su chitng nghiém Pao Qua — duom nhudn va tran ngap cting khap
toan thé chau than. Vi 1é 4y cac Ngai khong thé ti€p tuc ghi nhan
nhing gi phét hién hién nhién vao lac by gid. Dau c6 1ap tdm
quyét tinh tdn gap d6i va c8 gang thuc hanh minh sat di nita, cac
Ngai van khong thé phan bién nhiing hién tuong mot cach ranh
mach va ré rang, vao lic cic hién tuong dy phat hién. Cac Ngai chi
ti€p tuc chiing nghiém phi, an, lac, ma lac bdy gidr xay dién dén
mot cadch manh liét.
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Trang thai tim nay, mot trang thai vang ling va tu tai khac
thuong phat sanh do niém tin dong manh, kéo dai trong mét tiéng,
hai tiéng dong ho, hodc hon nita ma khéng gian doan. Do su kién
ndy, hanh gid cam nghe nhu minh & trong khoéng gian réng 16n vo
bién, tran day hao quang sang chéi va thich tha tuyét voi. Trang
thai phi, lac, va vang ling, ma hanh gia chiing nghiém lic bay gidy
duoc tan duong nhu sau: "Chdc chdn 1 ta chua titng cdm tho va chitng
nghiém hanh phiic nhu thé'ndy!"

Sau thoi gian hai, hodc ba tiéng dong ho trdi qua, niém tin, hanh
phigc, phi, lac, va an tinh dan dan phai lat. Chiing &y hanh gia c6
thé ti€p tuc trd lai thuc hanh ghi nhan cac tién trinh danh va sac
khi né xay dién, phan biét ranh mach timg tién trinh mot, va c6 thé
phén bién tan tuong. Nhung vao lac bdy gio ciing vay, Tué Sanh
Diét cting sanh khai dau tién.

18. Chung Qua

Trong khi hanh gia gia cong thuc hanh ghi nhén, tué minh sat
sé dan dan tang trudng va sé sdm dat dén giai doan Xa Hanh tr&
lai. Néu tdm dinh ctia hanh gia chua dén muc d6 toan hao, chi c6
Tué X& Hanh lién ti€p phét sanh tr& di trélai. Nhung néu tdim dinh
cua hanh gia da dat dén muc toan hao thi, trong truong hop vi
hanh gid minh sét thuc hanh ghi nhan véi quyét dinh chi nham
thanh dat Pao va Qua dau tién thi chi ¢6 tdim Qua ctia Tu Ba Huon
Dao tién dén trang thai chdm dit cac phap hitu vi bang cach chifng
Qud [46]. Su ching ngo ndy xay dién chinh xéc giéng hét nhu tam
DPao va tdim Qua da phat sanh trudc kia, khi hanh gia 1an d4u tién
chitng dac Tu Da Hudn Dao. Chi ¢6 su khéc biét duy nhat 1a 1an
ndy kha nang chiing nghiém Qua vi kéo dai hon.

bén day hanh gia phai lap tdm nhat quyét gia cong viing tién
thém: c6 thé lap di ldp lai nhiéu lan su ching Qud, thanh tuu
nhanh chéng, va khi da thanh tuu, &n ndu trong Qua vi dy lau dai,
thi du 6, 10, 15, hoac 30 phat, mét gio hodc lau hon nira.
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Khi vi hanh gia c§ gang chiing Qua nhu vay thi Tué Sanh Diét
sé phét sanh trudc tién. Tuln tu ving tién trong chiéu hudéng nay
hanh gia sém dat dén Tué Xa Hanh. Nhung néu cdng trinh thuc
hanh da dat dén muc d6 thuan thuc thi Tué Xa Hanh sé phat sanh
mot cdch nhanh chéng, chi sau bon hay nam chap tu tudng ghi
nhan. Néu dinh luc ctia hanh giad da dén miuc toan hao, tim Qua
s& lién ti€p roi nhap vao trang thai chdm dt, bang cach ching
Qua. Dau trong khi di kinh hanh hodc dang tho trai, tdim ctia hanh
gia cting c6 thé nhap vao trang thai ndy va Qua vi thanh tuu c6 thé
kéo dai bao lau tily minh quyét dinh. Trong khi chiing nghiém Qua
vi, tdm sé chi an tra trong su chdm dut cac phap hitu vi, va sé
khong hay biét gi khac.

19. Pao Va Qua Cao Thuong

Khi da thuan thuc va quen thudc véi su chiing Qud, hanh gia
quyét tam tién dén cac Pao va Qua cao thuong hon. Trong su c¢&
gang 4y, hanh gia phai lam gi? - Chi nhu trudc, phai tiép tuc gia
cong thuc hanh ghi nhan (b4t luan gi xay dién) & sdu ctta gidc quan.

K& tir ddy hanh gia phai ghi nhan bat luan tién trinh danh va
sac nao phét hién hién nhién &luc can. Khi gia cong thuc hanh nhu
vay, dén giai doan Tué Sanh Diét, hanh gia s& nhan thdy rang
nhimng d6i tuong dau tién bao gom cac phap hitu vi, hién hién dén
minh mot cach tho kich va tdm dinh ctia minh khéng an tru diung
mtc. Trong thuc t€, cdng trinh khai trién tué minh sat thudc céc
Dao cao thuong khong dé dang nhu tué minh sat thuéc Thanh Qua
ma minh da thanh tuu trudc day. Trong thuc t€ thi qua that 1a kho,
vi phai bat ddu trd lai nhu méi. DAu sao ciing khong dén ddi khé
nhu lic méi khdi su 1an dau tién. Trong mot ngay, hay chi trong
mot gio, hanh gia c6 thé dat dén Tué Xa Hanh. N6i nhu vy 1a can
ct trén kinh nghiém théng thuong cua cac hanh gid ngay nay.

Nhitng vi ndy can phai duoc hudng dan tir ltc ban so, va ho
khong dac biét sang sudt. Noi day chi dé cadp dén hang ngudi thong
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thuong. Tuy nhién, dau da dat dén Tué Xa Hanh, néu Nga Can
[47] cta hanh gia chua dugc trau gidi day du, tué nay chi lién tiép
lap dildp lai. Dau vi hanh gia da ching Qua (thdp hon) ¢6 thé nhap
vao Tué Xa Hanh nhiéu lan trong moét gi®, nhung néu Ngit Can
cta Ngai chua du thuan thuc thi cling khong thé tién dén ting Dao
cao thuong hon k& d6 trong thoi gian mot ngay, hai ngay, hoac hon
nita. Vi 8y chi & trong Tué Xa Hanh. Nhung néu vao lic bay gid
Ngai huéng tim nham dat dén Qua ma minh da chitng dac truéc
kia thi s& thanh cong dé dang, khdng chimg trong hai, hay ba phut.

Trong truong hop ma Ngii Can da thuan thuc, vi hanh gia gia
cong thuc hanh minh sét dé tién dén tang Pao cao thuong hon sé
thdy rang tic khac sau khi Tué X4 Hanh da tién trién dén mic
tuyét dinh cua né thi Pao va Qua cao thuong sé phat sanh giong
nhu trude kia (khi thanh tuu Pao va Qua dau tién), cé nghia 14 lién
sau khi nhiing giai doan Thudn Thi va Chuyén Tanh chdm dut.
Sau Qua, giai doan Duyét Xét v.v... ti€p ndi theo ciing cung mot
16i nhu trudc.

B4t luan gi khéc lién quan dén phuong phép thuc hanh minh
sat va khai trién cac tué minh sat, thang tién dén ting A La Han c6
thé duoc hiéu la giong y hét nhu da trinh bay & phan trén. Do dé
noi day khong can phai thao ludn thém déng dai.

i
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KET LUAN

Gi¥ day, ban khai luan vé "Lich Trinh Tién Trién Cia Tué Minh
Sdt Qua Nhitng Giai Doan Thanh Tinh"ndy da dugc soan thao mot
cach gian luogc va ré rang dé cho ngudi hanh thién c6 thé thau hiéu
dé dang. Do d6, & day khong trinh bay day du chi tiét. Va béi vi
bai nay duoc viét ra nham gitip ngudi doc lanh hoi d& dang nén c6
nhiéu doan trong Tam Tang kinh dién lién quan dén van dé khong
duoc vién dan, nhiéu su 1ap di 13p lai va nhiéu 16i van chuong
trong phuong cach trinh bay. Tuy nhién, ngudi doc ¢6 thé bo qua
nhiing thi€u sét trong 16i trinh bay va nhimng phan kém day du
trong su trich dan kinh dién. Ngudi khon ngoan sang sudt chi quan
tam dén y nghia va muc tiéu cua bai viét. Kinh moi quy doc gia
cht tdm vao diém nay.

Mic dau trong Loi Tua c6 viét rang ban khai ludn ndy duoc viét
ra cho nhitng vi hanh gia da thau dat moét vai thanh qud ré rét trong
phép hanh, nhitng vi khéc ciing c6 thé doc va thau hoach loi ich.

Déi véi quy vi ndy, gio day, dé cham dut, Su 6 101 udc nguyén
va cau chac nhu sau: Cing nhu moét thic an rat ngon, c6 nhiéu
huong vi, trong rat hdp dan va c6 nhiéu chit dinh dudng, chi ¢6
thé duoc thudng thitc tron ven khi nao nguodi ta that su an. Nguoi
khong ném qua khong thé thudng thic. Cung thé dy, chi ¢ nhing
vi da tu minh nhén thay va truc nghiém méi c6 thé 1anh hdi tron
ven va day du toan thé chudi dai nhiing tué gidc dugc phat trién
nhu da trinh bay & day, khong phéi bang cach nao khéc.

Vay, Su ngudng mong tat ca quy vi thanh dat giai doan hiéu
biét khong thé cdn hoai nghi, toan thé chudi dai tién trinh phat
trién cac tué minh sat! Ngudng mong tat ca quy vi tinh tdn chuyén
can dé thanh tuu muc tiéu!

42



Bin khdi ludn ndy, dé cdp dén nhiing giai doan Thanh Loc
vd Minh Sdt, dwoc Ngdi Mahasi Sayadaw, vi Thién Su trir
danh va nhiéu kinh nghiém, soan thdo bang tiéng Mién
Dién va chuyén dich ra Phan ngit, nham gitip nhitng vi
hanh gid dd it nhiéu thdy ro su vdt, di kho tang kién thiic
con khiém ton.

Bin khdi ludn vé nhiing giai doan Thanh Tinh va nhiing
Tué Minh Sdt, duoc soan thdo ngdy 22 thing 5, 1950, dén
ddy chdam ditt.

B
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CHU THIiCH

[1] Noi day, ciing nhu tua cua tap khai ludn ndy, Phan ngit ndna
duoc phién dich 1a "Tué Minh Sat" (Insight). Danh tit thuong
dung dé dich chit ndna la "su hiéu biét" (knowledge), nhung theo
bai ndy nhiing chi "su hiéu biét" c6 phan nhe nhang, khong dién
ta ddy du y nghia. Tuy nhién trong tit cd nhiing phan sau "tué
minh sat" chi dung dé€ dich chit "vipassana". Khi dé cap dén nhiing
giai doan tué gidc. Anh ngt "knowledges" duoc dung & s6 nhiéu
dé thich hop véi danh tu Pali nandni.

[2] Trong Kinh Dién Phat Gido, bay giai doan Thanh Loc
(visuddhi) duoc dé cap dén trong bai kinh "Discourse on the Stage
Coaches s6 24 cta Trung B6, Majjhima Nikaya, tua dé
"Rathanavinita Sutta", bai kinh vé "Nhimg Tram Xe". M6t hinh anh
ngu ngdn thuat rang Vua Pasenadi dang & Savatthi, c6 viéc can
phai di Saketa. Bay tram xe lién duoc t6 chiic dai theo con dudng
tir Savatthi dén Saketa. Vua dung chiéc xe dau tién dé€ di chuyén
xuyén qua doan dau, rdi bo xe d6, sang qua chiéc th nhi dé trai
qua doan k&, rdi chiéc xe thit ba, thit tu v.v... d€ cudi cung chiéc xe
tht bdy dua Vua thang vao cung dién & Saketa. Dua vao cau
chuyén trén lam khuodn khé Ngai Buddhaghosa soan thao Ban Chua
Giai trit danh tua dé Visuddhi Magga, Thanh Tinh Dao, mo ta bay
giai doan "thanh tinh" dua ching sanh dén trang thai hoan toan
trong sach, tri tué tuyét hao va giai thoat ra khéi moi hinh thitc kho
dau phién luy ctia nhitng kiép sinh ton. Bay giai doan 4y la: I. Gidéi
Tinh, II. TAm Tinh, III. Kién Tinh, IV. Doan Nghi Tinh, V. Dao Phi
Pao Tri Kién Tinh, VI. Pao Tri Kién Tinh, VII. Tri Kién Tinh. Day
la khuon khé sach "Thanh Tinh Pao" (Visuddhi-Magga) cua Ngai
Buddhaghosa (xem ban dich ctia Ngai Nyanamoli Thera, do nha
xudt ban A. Semage, Colombo, Sri Lanka 4n hanh)
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[3] Tién trinh di ddng (vdyo, theo nghia den la gi6, khong khi)
1a nguyén t8 cudi cung trong bén nguyén t8 chanh yéu (T Dai)
cdu thanh phan vat chat, sac. Ba nguyén t& kia la D4t (c6 tanh dac,
cing hay mém), Nudc (c6 dac tdnh lam dinh lién), va Lua (c6 dac
tanh néng hay lanh). Trong t4t ca cac hinh thic vat chat déu c6 du
bdn nguyén t8 nay, khong thé thi€u mot. Ta Pai luén luén dinh
lién nhau va lién quan véi nhau rat mat thiét. Tuy nhién, trong mot
loai vat chét, thanh phan nay c6 thé trdi hon cac thanh phan kia.
Nhu trong dat (theo nghia duogc hiéu thong thudng) thi thanh phan
"dat" troi hon ba thanh phan "nudc”, "lua", "gid". Trong nudc thi
thanh phan "nudc” troi hon v.v... nhung trong dat, ciing nhu trong
nudc, déu c6 du bon thanh phan. Trong sach nay, doan "Nguyén
T6" Gid bén trong"” ham xuc nhiing sinh hoat cta vat chat nhu di
dong, rung chuyén, gy stc ép, tu bi€u hién dudi hinh thiic luéng
gi6 luu thong bén trong co thé (nhu hoi thd), hodc dudi hinh thitc
chuyén dong va gy stc ép (nhu su di chuyén cua tay, chan, hay
mot boé phan nao trong than v.v... va trd thanh déi tuong cua xuc
giac do suc ép tao nén)

[4] Su cha tim huéng vé di dong phong lén xep xudng cua
bung 1a 161 thuc hanh do tac gia, Ngai Mahasi Sayadaw, dua vao
lam dé muc can ban cho phuong phap hanh thién Minh Sat. Mudn
c6 thém chi tiét xin xem The Heart of Buddhist Meditation, do tac gia
Nyanaponika Thera (Rider & Co, London, 1962), trang 94 tr& 1én
va 106. Néu chon phap Niém Hoi Thé (andpdnasati) theo phuong
phap thong thuong xin xem "The Heart of Buddhist Meditation",
trang 108 tr&d'1én; "Mindfulness of Breathing" do tac gia Nyanamoli
Thera (Buddhist Publication Society, Kandy)

[5] Theo Phat Gido (Abhidhamma, Vi Diéu Phép), ta chi c6 thé
cam xtc ba nguyén t8 dat, ltra va gi6 trong phan vat chat (sac), ma
khong thé tié€p nhan nguyén t6 Nudc, dau & trong nhitng su vat &
chat long. Cam xuc cua ta khi dung vao nudce la do ba nguyén t6
dat, Itea, gio.
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[6] "Sdu cia" 1a mot 16i dién dat bang hinh anh sau gidc quan
(nhéan, nhi, ty, thiét, than, va y) vi d6 la sdu duong 161 tiép xtc véi
tran canh.

[7]"... da nhin thdy Gido Phap, da dén Gido Phap ..." Su phéi
hop danh tit thudng duoc dung trong nhiing bai Kinh (Sutta) ctia
Dtic Phat lién quan dén nhitng vi da chtiing déc giai doan dau tién
trén con duong cua chu Thanh, titc Nhap Luu, Nhat Lai hay Bat
Lai. Xem cha thich s6 33. Danh tit Dhamma (Phdp) & day 1a Niét
Ban.

[8]

I. Ngii Gidi, nam gidi danh cho tat ca nhiing ngudi Phét tu cu

silakiéng cu: (1) sét sanh, (2) trom Cép, (3) tadam, (4) vong ngt,

va (5) dung chat say.

II. Tam giéi, hay Bat Quan Trai Gidi, la kiéng cu: (1) sat sanh,
(2) trdm cap, (3) tat ca moi hinh thitc thong dam, (4) vong ngt,
(5) dung chét say, (6) an vat thuc tir dang ngo dén sang ngay
hém sau, (7) tranh khong (a) mua, hat, don ken. hay xem mua,
héat, don ken, (b) trang diém, dung trang hoa, xttc dau thom
v.v..., (8) ndm giudng cao, dep, sang trong. Ngudi Phat tit ¢6
tam dao nhiét thanh tho tdm giéi ndy trong nhing ngay Mong
Mot, Rdm hodc cc ngay gidi khac, nhiéu hay it ngay trong
thang, tuy theo uéc nguyén ctia minh.

III. Thap Gidi, danh cho cac thay sa-di, hodc vi cu si nao udc
nguyén tho tri, gom: tir gidi (1) dén gidi (6) gidng nhu tam gidi.
Gidi thr (7) mta hat don ken hodc xem muia hat don ken, (8)
khong trang diém, dung trang hoa, xttc dau thom v.v..., (9)
khong nam giudng cao, dep, sang trong va (10) khéng nhan
vang, bac, hoac tién v.v...
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[9] Trong T Thanh Tinh Gidi, phan dau giéng nhu mudi gisi
cua sa-di. Ba phan kia 1a: thu thuc luc can, chanh mang trong sach
va giéi hanh trong sach lién quan dén cic nhu cau thiét yéu ctua
mot nha su nhu vat thuc, chd ¢, y, va thudc men.

[10] TAm Pinh (samadhi) 1a trang théi tim vitng chac duoc gitr
chat ché khong lay chuyén ("sam” + can 'dha’), cot chac tdim vao
mot doi tuong duy nhat. TAm Pinh ¢6 thé duoc phan biét & ba muc
do 1a 1. khanika samddhi, tam dinh, chi tam thoi "dinh" trong mot
thoi gian ngan, 2. upacdra samadhi, can dinh, mtc d6 an tru da dén
gan tam "Dinh" nhung chua viing chac, va 3. appanad samddhi, toan
dinh. Day la tam viing chac an tru, khong lay chuyén, nhung con
1a loai tdm thudc vé Duc Giéi (kamdvacara), trong khi d6 céc tang
Thién (jhanas) thudc vé sdc gidi (rupdvacara) hay vo sac gidi
(arupdvacara).

[11] Ngit udn thu, nhém nam khéi d6i tuong cua su bam niu,
1a: 1. sac, 2. tho, 3. tudng, 4. hanh, 5. thtc.

[12] Clng duoc goi la sukkha-vipassana-yanika

[13] Theo dic tanh caa né, trong y nghia, "theo ban chat that
su va co'nang cua no."

[14] Phap hanh nay nhdm "khai trién tué giac bang cach truc
ti€p chang nghiém" (paccakkhandna). Hanh gia huéng tam niém
vao nhiing tién trinh danh va sac bén trong minh. Vi 1& 4y noi day
nh&n manh vao diém "trong cudc song lién tuc hang ngdy ciia minh",
c6 nghia la hanh gia lién tuc quan niém cac tién trinh danh va sac
bén trong chinh minh. Vé sau, khi da vién man truc ti€p ching
nghiém tién trinh danh va sac bén trong, hanh gia s& huéng su cht
niém vao nhitng tién trinh bén ngoai, bang cich suy dién
(anumdna). Xem trong kinh T Niém X. Satipatthdna Sutta, 1ap di
lap lai doan "quan chiéu than v.v... bén ngoai"
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[15] Ghi nhan, la danh tir then chét trong ban khai ludn nay.
Poéng tir Pali tuong duong sallakkheti (sam-lakh) ma cht ndy duoc
phién dich c6 nghia, 'ghi nhdn mét cach rd rang’, quan sat, quan
xét, ghi nhan. Do d6, danh tir ghi nhan dugc chon, dong nghia véi
su 'cht tdm sudng’', tro troi, hoan toan tach roi xa khéi moi suy tu,
tudng tuong hay hdi nhé. Danh tir ndy duoc dung trong quyén
"The Heart of Buddhist Meditation" (London, 1962, Rider & Co).

[16] Ban Phu Cha Gidi kinh Brahmajala gidi thich nhu sau:
'Trong ban chat that su cia nhing su vat (paramattha-dhamma), tic
theo chin d&, c6 hai déc tdnh: dac tanh ca biét va dic tanh tdng
quat. Hi€u biét dac tdnh c4 biét 1a "hiéu biét qua su chiing nghiém"
(paccakkhana-ndna, hi€u biét do chiing nghiém), trong khi hiéu biét
dac tanh tong quat 1a "hiéu biét qua su dién dat" (anumdna-nina).
Thi du nhu hiéu biét nhiing dac tanh c4 biét cia Nguyén T8 Di
Doéng (vayo-dhatu, titc nguyén t6 Gid), ban chit cta né la nang dg,
co nang cua noé la di dong, con dac tanh téng quat la vo thuong
V.V...

[17] Ba cum tir in bang chit nghiéng (bdn chidt ndng dd, co ning
chdnh yéu, va sw biéu hién ciia nguyén t6' Di Dong) la cach dinh
nghia tiéu chudn duogc dung trong nhiing ban chu giai Phan ngi
va trong sach Thanh Tinh Dao, Trong truong hop céc hién tuong
tam linh thi ¢ thém vao 16i dinh nghia tht tu la "nhan duyén k&
can" (padatthana). Thi du nhu dinh nghia cua Nguyén T6 Di Dong
(tic nguyén t& Gid) trong sach Thanh Tinh Pao (ban dich cta
Nanamoli Thera trang 399)

[18] "Tam Tinh" 14 tdm an tru trong trang thai Toan Dinh hoac
Can Dinh (xem chu giai s6 10). Trong hai trang théi dinh n4y tdm
tam thoi duoc thanh loc, khong con bi nam phép Trién Céi gdy trd
ngai trén con dudng tién bd tinh than (xem chu giai s6 20)
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[19] Nhimg "d€ muc khac " cting c6 thé cung thudc trong mot
dién bién, thi du nhu trang thai phdng lén xep xudng luén ludn
ti€p dién ctia bung.

[20] C6é nam Chuéng Ngai Tinh Than (nivarana, phap trién céi)
gdy trd ngai cho su cha tam la: 1. tham duc, 2. 0oan ghét, 3. hon
tram da duoi., 4. phéng dat lo 4u, va 5. hoai nghi. Mudn c¢6 thém
chi tiét xin doc "The five Mental Hindrances and their Conquest"
do tdc gid Nyanaponika Thera (TheWheel, s6 27, Buddhist
Publication Society, Kandy)

[21] Mtc d6 "cung tot" nay la giai doan "Tri Kién Tinh" cua
Thanh Tinh Pao. Xem Chu Giéi s6 41 va doan dau Chuong XXI
sach Visuddhi Magga.

[22] Doan nay trich dich tir sich The Way of Mindfulness cta tac
gia Soma Thera (4n ban 1an tha 3, Kandy 1967) trang 104, noi day
nhitng danh tir "access concentration” (tam dinh) ham y "partial
absorption”, (an tru timg phan) duoc dung.

[23] Phat sanh trong khi hanh thién Véng Lang.

[24] Day la tdm hoan toan an tru ma hanh gid thanh tuu khi
budc vao Thanh Pao va Thanh Qua.

[25] Trong Ban Chu Giai Bai Kinh thi 111, Anupada Sutta, cta
bd Majjhima Nikaya, Trung Bo.

[26] Sach Visuddhi Magga néi rang ca hai cum tir "minh sat quy
nap" va "thau dat ting nhom" déu cung 1a tén cta mot loai tué
Minh Sat. Theo ban chu giai caa Visuddhi Magga, sach Paramattha
Manjusa, cum tit "minh st quy nap" duoc dung & Tich Lan, con
cum tix "th&u dat ting nhém" thi duoc ding & An Do.

[27] Mudi O Nhiém Cuaa Tué Minh Sat (vipassanipakkilesa),
dau tién duoc dé cap dén trong sach Patisambhida Magga (PTS,
tap 11, trang100) va sau d6 duoc gidi thich trong sach Visuddhi
Magga, Thanh Tinh Pao (do Ngai Nanamoli Thera phién dich,

49



trang 739). Pay la mudi an ching phat sanh khi hanh gia dat dén
Tué Sanh Diét. Muoi dn ching nay vén la thién phap, nhung néu
khong than trong hanh gia c6 thé 1dm tudng rang mic dd tién bo
kh4 cao nay la Thanh Qua r6i phat tam ua thich va luyén &i, thi né
trd thanh chudéng ngai (hay 6 nhiém) trén con dudng thanh tuu
Tué Minh Sat.

[28] Nam loai phi lac (piti) dugc dé cdp dén trong sach Thanh
Tinh Pao la: 1. phi lac chat it, khong quan trong nhu rén 6c, mét
meé v.v... 2. phi lac tam thoi, chi phét sanh trong chéc 1at cam nghe
nhu c6 kién bo trong minh hay rudi bu v.v... roi dat, 3. cdm nghe
nhu nudc tran ngdp, séng vd vao minh v.v... 4. cdm nghe nhe
nhang, c6 khi than héng lén khdi toa cu, 5. cdm nghe trang thai
mét mé thim nhudn cting khap chau than.

[29] Doan nay dé cap dén sdu cap nhing yéu t6 lién quan véi
pham chét cua cac sinh hoat tdm linh ma theo Vi Diéu Phép, c¢6
mat trong t4t ca cac loai tdm thién, mac dau & mac d6 khac nhau.
Céap dau tién la trang théi an tinh cua tdm vuong va cac tdm s&
dong phat sanh. Nam cap khac 1a nhing loai tdm it nhiéu lién quan
dén trang thai nhe nhang, nhu thudn (mém déo, khong thé cing),
thich tng (c6 ddc tdnh tiéu tri trang thai khong dung duoc nhu
tham &i, odn ghét, hoai nghi), tinh luyén (c6 dac tdnh tiéu trir trang
thai uvong yéu), va chanh truc (ngay thang, khong quanh co), ciing
véi nhiing tdm s& dong phat sanh. Mudn c6 thém chi tiét doc
Abhidhamma Studies, tac gia Nyanaponika Thera (4n ban tha nhi,
Buddhist Publication Society), trang 81 tré 1én.

[30] Sau loai chudng ngai tdm linh nay bi loai trit do sau cap
nhiing yéu t6 trén (duoc dé cap & chu giai s6 29 va nhitng cau ké
ti€p trong bai)

[31] "Khong c6 sinh hoat nao khac", doan nay ham y 1a khong
c6 suy tu, tudng tuong, hoi nhé v.v... chi nhat tim chi niém, c6
ghi nhan sudng.
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[32] "Huéng tam vé", & day la giai doan so khoi trong 16 trinh
tién trién cua mot tu tudng, giai doan "hudng vé" doi tuong. No6i

cach khéc, day la chap tu tudng "y mon huéng tam" trong 16 trinh
tam, nhu duoc phan tich trong Vi Diéu Phap.

[33] Pao va Qua Siéu Théla cc tang Thanh: Nhap Luu, Nhat
Lai, Bat Lai, A La Han. Khi thanh tuu tdng thi nhit, Pao va Qua
Nhép Luu, chi con téi sanh t6i da 1a bay lan.

[34] Khai niém vé hinh thé (santhdna pannatti). Hai loai khai
niém kia 12 khai niém vé ca thé, tac do s lién tuc tiép dién
(continuity) cua chudi dai nhiing hién tuong, ta ¢6 khai niém vé
mot ¢ nhan (santati pannatti), va khai niém téng hop (sammitha
pannatti), phat sanh do su cdu hop thanh nhém (agglomeration) cua
nhiing hién tuong.

[35] "y niém vé nhiing tanh chat dac biét cua né", cau nay
gidi rong y nghia cta danh tur Pali nimitta dugc dung & day, c6
nghia ddu hiéu, ky hiéu, tdnh chat dac biét, hinh anh hay y niém
dic biét.

[36] "V6i nhitng hinh thé dic thu cdu thanh né" (sa-viggaha):
16 rang, dac biét (vi-) c6 thé nam 14y (gaha) hinh thé ctia mot vat.

[37] Trang thai kinh so, bhay-upatthdna. Danh tit "bhaya" & day
ham xtc ca hai sic thai — chti quan va khach quan - cta su kinh
so. Hanh gia cdm nghe so'hdi (sic thai cht quan), va méi hiém hoa
dang kinh so ctia d&i tuong (sic thai khach quan).

[38] Diém ndy ham xtc nhing tué gidc duoc trinh bay trong
doan t6i (tix tué thi 7 dén tué 11)

[39] Niroja theo nghia den la khong c6 ban chat dinh dudng

[40] Tué Pua Vuot Lén, theo sach Thanh Tinh Pao, Vissuddhi

Magga, 1a muc d6 phat trién tuyét dinh cua tué minh sét, va giéng
y hét nhu ba tué: Xa Hanh, Mudn Giai Thoét va Quan Chiéu Trd

A

Lai. Puogc goi 1a "Pua Vuot Lén" bdi vi titr su quan chiéu cac phap
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httu vi, tué nay vuot tr6i 1én dén Thanh Pao, 1ay Niét Ban lam déi
tuong.

[41] Tué Thuan Thi. Theo sach Thanh Tinh Pao (Visuddhi
Magga) Tué Thuan Thit dugc goi nhu vay vi né sanh khéi diéu hoa
va thuan chiéu theo nhiing trang thai tdm trudc va trang thai tam
sau k& lién d6. Tu né thuan chiéu theo tdm tué minh sat truéc d6
cung véi nhiing co nang cé biét cta ting tué giac va thudn chiéu
theo ba muoi bay Phdm Trg Dao (cting goi la B6 Dé Phan, hay ba
muoi bay yéu t6 ctia su giac ngd) ti€p theo sau.

[42] Tué Chuyén Tanh (Gotrabhu nina), dting theo nghia tiing
chit, 1a tué gidc cua ngudi da trd thanh mot (phan ti) trong huyét
thong "gotra". Vi hanh gia da dat dén tang nay bo lai phia sau giai
doan tai thé, va budc vao dong ddi ctia hang Thanh Nhan, tic Tu
ba Huon v.v... Bén day tué minh sat da chin mui day du dé nhap
vao Thanh Pao va Thanh Qua. Tué Chuyén Tanh chi phat sanh
trong mot chap tu tudng, va khong con trd lai, béi vi tic khac sau
d6 chap tam Pao Tué lién phat sanh.

[43] Pao Tué, Magga Nina, 1a tué gidc c6 lién quan dén bén
Thanh Dao: Tu Ba Huon Pao, Tu Pa Ham Dao v.v... Noi day,
trong doan ndy, chi ham xtc Tu Ba Huon Pao. Cing nhu Tué
Chuyén Tanh, Pao Tué chi ton tai trong mét chap tu tudng, va tic
khac sau d6 lién phat sanh Quéa Tué. Qua Tué 1a hau qua tic khac
cta Pao Tué, c6 thé lap di ldp lai nhiéu lan (trong khi &y Dao Tué
chi phat sanh mét 1an duy nhét), va ctiing c6 thé tuy theo y muén
ctia hanh gia ma phét sanh, bang cach "Chting Qua".

[44] Doan nay c6 nghia la gio day Niét Ban da trd thanh déi
tuong duoc truc ti€p ching nghiém chd khong con la mét khai
niém do tudng tuong tao nén.

[45] Tué Duyét Xét O NhiémTré Lai van con, cho dén tang A
La Han, ting Thanh ma khi thanh tuu, da tan diét tdt cd moi nhiém
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0. Khong nhat thiét, nhung 6 nhiém van cdn c6 thé khéi sanh trong
ba tang Thanh dau tién (Tu Ba Huon, Tu Ba Ham, A Na Ham).

[46] Xem Chd Thich s& 43

[47] Ngii can la: tin can, tan can, niém can, dinh can va tué can.
Muén c6 thém chi tiét xin doc The Way of Wisdom, tac gia Edward
Conze (The Wheel s 65/66, Buddhist Publication Society, Kandy).

B
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Translator’s Foreword

To present to the reading public a treatise on Buddhist meditation
needs no word of apology today. In wide circles of the West, Buddhist
meditation is no longer regarded as a matter of purely academic or
exotic interest. Under the stress and complexity of modern life the
need for mental and spiritual regeneration is now widely felt, and
in the field of the mind’s methodical development the value of
Buddhist meditation has been recognized and tested by many:.

It is, in particular, the Buddha'’s Way of Mindfulness (satipatthana)
that has been found invaluable because it is adaptable to, and
beneficial in, widely different conditions of life. The present treatise
is based on this method of cultivating mindfulness and awareness,
which ultimately aims at the mind’s final liberation from greed, hatred,
and delusion.

The author of this treatise, the Venerable Mahasi Sayadaw
(U Sobhana Mahathera), is a Buddhist monk of contemporary Burma
and an eminent meditation master. A brief sketch of his life is
included in this volume. The path of meditation described in these
pages was, and still is, taught by him in his meditation centre called
Thathana Yeiktha, in Rangoon, and is also set forth in his lectures
and books in the Burmese language.

The framework of the treatise is provided by the classical “seven
stages of purification” (satta-visuddhi), just as in Acariya Buddhaghosa’s
famous Visuddhimagga. On gradually reaching these stages, various
phases of insight knowledge (7iana) are developed, leading on to the
stages of ultimate liberation. The approach followed is that of “bare
insight” (sukkha-vipassanai) where, by direct observation, one’s own
bodily and mental processes are seen with increasing clarity as being
impermanent, liable to suffering, and without a self or soul. The
meditation practice begins with a few selected subjects of body-
contemplation, which are retained up to the very end of the road.
With the gradually increasing strength of mindfulness and concentra-
tion the range widens and the vision deepens until the insight
knowledges unfold themselves in due order, as a natural outcome of
the practice. This approach to the ultimate goal of Buddhist meditation
is called bare insight because insight into the three characteristics of
existence is made use of exclusively here, dispensing with the prior
development of full concentrative absorption (jhana). Nevertheless,
and it hardly needs mention, here too a high degree of mental
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iii Translator’s Foreword

concentration is required for perseverance in the practice, for attaining
to insight knowledge, and for reaping its fruits.

As stated in the treatise itself (p.5), it is not the author’s purpose
to give a detailed introduction to the practice for the use of beginners.
The foremost concern in this work is with a stage where, after diligent
preliminary practice, the insight knowledges have begun to emerge,
leading up to the highest crest of spiritual achievement, Arahantship.
Of the basic exercises, the treatise gives only a brief indication, at the
beginning of Chapter I. Detailed instruction about these may be
gathered by the student from the author’s Practical Insight Meditation
or the translator’s book The Heart of Buddhist Meditation. Also a
knowledge of the Buddha’s original “Discourse on the Foundations
of Mindfulness” (Satipatthana Sutta) will be indispensable.

This treatise was first written in the Burmese language and later,
in 1950, a Pali version of it was composed by the author. As the treatise
deals chiefly with the advanced stages of the practice, it was originally
not intended for publication. Handwritten or typed copies of the
Burmese or Pali version were given only to those who, with some
measure of success, had concluded a strict course of practice at the
meditation centre. For the use of meditators from foreign countries,
only a few cyclostyled sheets in English, briefly describing the phases
of insight knowledge, were issued instead of the treatise itself. This
was done to enable the meditator to identify his personal experience
with one or other of the stages described, so that he might direct his
further progress accordingly, without being diverted or misled by
any secondary phenomena that may have appeared during his practice.

In 1954 the Venerable Author agreed to a printed edition of the Pali
version in Burmese script, and after this first publication he also permitted,
at the translator’s request, the issue of an English version. He had the
great kindness to go carefully through the draft translation and the Notes,
with the linguistic help of an experienced Burmese lay meditator, U Pe
Thin, who for many years had ably served as an interpreter for meditators
from foreign countries. The translator’s gratitude is due to both his
Venerable Meditation Master, the author, and to U Pe Thin.

Nyanaponika Thera

Forest Hermitage

Kandy, Ceylon,

On the Full-moon Day of June (Poson) 1965.
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INTRODUCTION

Homage to the Blessed One, the Worthy One, the Fully Enlightened One
Homage to Him, the Great Omniscient Sage,
Who spread the net of rays of His Good Law!
These rays of His Good Law
His very message frue.
Long may they shed their radiance o’er the world!

This treatise explains the progress of insight,! together with the
corresponding stages of purification.? It has been written in brief for
the benefit of meditators who have obtained distinctive results in
their practice, so that they may more easily understand their
experience. It is meant for those who, in their practice of insight, have
taken up as their main subject either the tactile bodily process of
motion,3 evident in the rising and falling movement of the abdomen,*
or the tactile bodily process based on three of the primary elements

’

1 Here, and in the title of this treatise, the Pali term fidna has been rendered by “insight,”
as at the outset the word “knowledge,” the normal rendering of fiana, might not be
taken by the reader with the full weight and significance which it will receive in the
context of the present treatise. In all the following occurrences, however, this Pali term
has been translated by “knowledge,” while the word “insight” has been reserved for
the Pali term vipassand. When referring to the several types and stages of knowledge,
the plural “knowledges” has been used, in conformity with the Pali fianani.
2 In the canonical Buddhist scriptures, the seven stages of purification (visuddhi) are
mentioned in the Discourse on the Relay of Chariots (Majjhima Nikaya No. 24). They
are also the framework of the Venerable Buddhaghosa’s Path of Purification (Visuddhi-
magga), where they are explained in full. (Translation by Nanamoli Thera, publ. by BPS.)
3 “Motion” (vayo, lit. wind, air) refers to the last of the four material elements (dhatu),
or primary qualities of matter. The other three are: earth (solidity, hardness), water
(adhesion), and fire (caloricity). These four elements, in varying proportional strength,
are present in all forms of matter. The so-called “inner wind element” which applies
in this context is active in the body as motion, vibration, and pressure manifesting
itself in the passage of air through the body (e.g. in breathing), in the movement and
pressure of limbs and organs, and so on. It becomes perceptible as a tactile process,
or object of touch (photthabbarammana), through the pressure caused by it.
4 The attention directed to the movement of the abdomen was introduced into the
methodical practice of insight-meditation by the author of this treatise, the Venerable
Mahasi Sayadaw, and forms here the basic object of meditative practice. For details
see The Heart of Buddhist Meditation by Nyanaponika Thera (London: Rider & Co.,
1962; BPS, 1992), pp. 94f., 106. If preferred, the breath itself may instead be taken
as the basic object of meditative attention, according to the traditional method of
“mindfulness of breathing” (@napdnasati); see Heart of Buddhist Meditation, pp.108ff.
Mindfulness of Breathing by Nanamoli Thera (BPS, 1982).
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2 The Progress of Insight

of matter> evident in the sensation of touch (bodily impact). It is
meant for those who, by attending to these exercises, have gained
progressive insight as well into the whole body-and-mind process
arising at the six sense doors,® and have finally come to see the
Dhamma, to attain to the Dhamma, to understand the Dhamma, to
penetrate the Dhamma, who have passed beyond doubt, freed
themselves from uncertainty, obtained assurance, and achieved
independence of others in the Master’s dispensation.”

I. Purification of Conduct

Purification of conduct means here, in the case of male and female
devotees (upasaka and updsika), the acceptance of the precepts, and the
proper guarding and protecting of their observance — whether it be
the Five Precepts, the Eight Uposatha Precepts, or the Ten Precepts.?

In the case of bhikkhus, purification of conduct is the well-kept
purity of the fourfold conduct incumbent upon monks, beginning with
restraint according to the disciplinary rules of bhikkhus, called the
Patimokkha. Of that fourfold conduct, the restraint according to the
Patimokkha rules is of first importance, because only when that restraint
is pure will one be able to accomplish the development of meditation.’

5 According to the Buddhist Abhidhamma teachings, only the three elements of
earth, fire, and wind constitute the tactile substance in matter. The element of water
isnot held to be an object of touch even in cases where it predominates, as in liquids.
What is tactile in any given liquid is the contribution of the other three elements to
its composite nature.

6 “Door” is a figurative expression for the sense organs (which, including the mind,
are sixfold), because they provide, as it were, the access to the world of objects.

7 The preceding sequence of terms is frequently used in the Discourses (Suttas) of
the Buddha to refer to those individuals who have attained to the first supramundane
stage on the road to Arahantship, i.e. stream-entry (sotdpatti), or the following ones.
See Note 33. The term Dhamma refers here to Nibbana.

8 I. The Five Precepts binding on all Buddhist laymen, are: abstention from (1)
killing, (2) stealing, (3) unlawful sexual intercourse, (4) lying, (5) intoxicants.

II. The Eight Uposatha Precepts are: abstention from (1) killing, (2) stealing, (3) all
sexual intercourse, (4) lying, (5) intoxicants, (6) partaking of solid food and certain liquids
after noon, (7) abstention from (a) dance, song, music, shows (attendance and perform-
ance), (b) from perfumes, ornaments, etc., (8) luxurious beds. This set of eight precepts
is observed by devout Buddhist lay followers on full-moon days and on other occasions.

III. The Ten Precepts: (1)- (6) =1I, 1-6; (7) =11, 7 (a); (8) =1L, 7 (b); (9) =11, 8; (10)
abstention from acceptance of gold and silver, money, etc.
® The other three items of the monk’s fourfold pure conduct are control of the
senses, purity of livelihood, and pure conduct concerning the monk’s requisites.
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The Method of Insight in Brief

There are two kinds of meditation development, tranquillity
(samatha) and insight (vipassand). A person who, of these two, has
tirst developed tranquillity, and after having established himself in
either access concentration or full concentration,'® subsequently
contemplates the five groups of grasping,!! is called a samatha-yanika,

“one who has tranquillity as his vehicle.”

As to his method of attaining insight, the Papaficasudani, comment-
ing on the Dhammadayada Sutta of the Majjhima Nikaya, says: “Herein,
a certain person first produces access concentration or full concentra-
tion; this is tranquillity. He then applies insight to that concentration
and to the mental states associated with it, seeing them as impermanent,
etc.; this is insight.” In the Visuddhimagga, too, it is said: “He whose
vehicle is tranquillity should first emerge from any fine-material or
immaterial jhana, except the base consisting of neither-perception-nor
non-perception, and he should then discern, according to characteristic,
function, etc., the jhana factors consisting of applied thought, etc., and
the mental states associated with them” (Path of Purification, XVIII,3).

He, however, who has neither produced access concentration nor
full concentration, but from the very start applies insight to the five
groups of grasping, is called “suddha-vipassand-yanika,'2 one who has
pure insight as his vehicle.” As to his method of attaining insight it
is said in the same Commentary to the Dhammadayada Sutta: “There
is another person, who even without having produced the aforesaid
tranquillity, applies insight to the five groups of grasping, seeing them
as impermanent, etc.” In the Visuddhimagga, too, it is said thus: “One
who has pure insight as his vehicle ... contemplates the four elements.”

In the Susima-paribbajaka Sutta of the Nidanavagga Samyutta,
too, it is said by the Buddha: “First arises the knowledge compre-
hending the actual happening of things (dhammatthiti-fidna) and
afterwards arises the knowledge realising Nibbana (nibbane fidna).”

I Access (or “neighbourhood”) concentration (upacdra-samddhi) is that degree of
mental concentration that approaches, but not yet attains, the full concentration
(appand-samadhi) of the first absorption (jhana). It still belongs to the sensuous plane
(kamavacara) of consciousness, while the jhdnas belong to the fine-material plane
(ripdvacara).

1 Paficupadanakkhandhd. These five groups, which are the objects of grasping, are:
(1) corporeality, (2) feeling, (3) perception, (4) mental formations, (5) consciousness.
12 Also called sukkhavipassand-ydanika.
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When purification of conduct has been established, the meditator
who has chosen pure insight as his vehicle should endeavour to
contemplate the body-and-mind (nama-riipa). In doing so, he should
contemplate, according to their characteristics,!? the five groups of
grasping, that is, the bodily and mental processes that become evident
to him in his own life-continuity (at his own six sense doors).14

Insight must, in fact, be developed by noticing,'> according to
their specific and general characteristics,'¢ the bodily and mental
processes that become evident at the six sense doors. At the beginning,
however, it is difficult to follow and to notice clearly all bodily and
mental processes that incessantly appear at the six sense doors.
Therefore the meditator who is a beginner should first notice the
perfectly distinct process of touch, perceived through the door of
bodily sensitivity; because the Visuddhimagga says that in insight
meditation one should take up what is distinct. When sitting, there
occurs the bodily process of touch by way of the sitting posture and
through touch sensitivity in the body. These processes of tactile
sensitivity should be noticed as “Sitting, touching” and so forth, in
due succession. Further, at the seated meditator’s abdomen, the tactile
process of bodily motion (that is, the wind, or vibratory, element)

13 Literally: “according to their true nature and function.”
14 This method of meditation aims at “knowledge by direct experience” (paccakkha-
fiana), resulting from mindfulness directed towards one’s own bodily and mental
processes. It is for that reason that here express mention is made of “one’s own life
continuity.” Having gathered the decisive direct experience from the contemplation
of his own body and mind, the meditator will later extend the contemplation to the
life-processes of others, by way of inference (anumana). See, in the Satipatthana Sutta,
the recurrent passage: “contemplating the body, etc., externally.”
15 “Noticing” (sallakkhana) is a key term in this treatise. The corresponding verb in
the Pali language is sallakkheti (sam + lakh), which can be translated adequately as
well as literally by “to mark clearly.” Though the use of “to mark” in the sense of
“to observe” or “to notice” is quite legitimate in English, it is somewhat unusual and
unwieldy in its derivations. Hence the rendering by “noticing” was chosen. “Noticing”
is identical with “bare attention,” the term used in the translator’s book — “The
Heart of Buddhist Meditation.”
16 The Subcommentary to the Brahmajala Sutta explains as follows: “Things in their
true nature (paramattha-dhamma) have two characteristics or marks: specific charac-
teristics and general characteristics. The understanding of the specific characteristics
is knowledge by experience (paccakkha-fiana), while the understanding of the general
characteristics is knowledge by inference (anumana-fiana).” The specific characteristic,
for instance, of the element of motion (vayo-dhdtu) is its nature of supporting, its
function of moving; its general characteristics are impermanence, etc.
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which has breathing as its condition, is perceptible continuously as
the rise (expansion) and fall (contraction) of the abdomen. That too
should be noticed as “rising, falling,” and so forth. While the
meditator is thus engaged in noticing the element of motion which
impinges continuously on the door of bodily sensitivity in the
abdomen, it becomes evident to him in its aspects of stiffening, of
vibrating, and of pushing and pulling. Here, the aspect of stiffening
shows the motion element’s characteristic nature of supporting; the
aspect of vibrating shows its essential function of movement; and the
aspect of pushing and pulling shows its manifestation of impelling.1”

Hence the meditator, noticing the tactile bodily process of rise
and fall of the abdomen, accomplishes the observation of the bodily
process (riipa), by getting to know the characteristic nature, etc., of
the element of motion. Later when he has accomplished the observa-
tion of mind (nama) and the observation of both body and mind
(nama-riipa), he will also come to know the general characteristics of
the processes concerned — their impermanence, liability to suffering,
and their being void of a self.

But while he is engaged in just noticing the rising and falling of
the abdomen and other tactile processes, there will appear thoughts
of desire, etc., feelings of pleasure, etc., or acts such as adjusting
various parts of the body. At that time, these activities (of mind and
body) must be noticed, too. After noticing them, he should turn again
to the continuous noticing of the tactile process of the rising and falling
of the abdomen, which is the basic object of mindfulness in this practice.

This is a brief sketch of the methodical practice of insight. It is
not the place here to treat it in detail, because this is a brief essay on
the progress of insight through the stages of purification; it is not a
treatise explaining in detail the methodical practice of insight.

II. The Purification of Mind
During the early part of the methodical practice, as long as the

meditator’s mind is not yet fully purified, wandering thoughts arisen
by his thinking of objects of sense desire, etc., will also appear

17 The three terms printed in ifalics are standard categories of definition used in the
Pali Commentaries and the Visuddhimagga. In the case of mental phenomena, a
fourth category, “proximate condition” (padatthana)is added. The definition of the
element of motion (or of wind) occurs, for instance, in the Visuddhimagga (XI, 93)
and is shown in this treatise to be a fact of direct experience.
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intermittently between thoughts of noticing (the objects of meditation).
Sometimes the beginning meditator will perceive occurrence (of these
interruptions) and sometimes he will not. But even if he perceives
them, it will be only after a short time has elapsed after their
appearance. For then the momentary concentration of his mind is still
very tender and weak. So these wandering thoughts continue to hinder
his mind while it is occupied in developing the practice of noticing.
Hence, these wandering thoughts are called “hindering thoughts.”

When, however, the momentary concentration of his mind has
become strong, the thought process of noticing becomes well
concentrated. Hence, when attending to the objects to be noticed —
the abdominal movement, sitting, touching, bending, stretching,
seeing, hearing, etc. — his noticing thoughts now appear as if falling
upon these objects, as if striking at them, as if confronting them again
and again. Then, as a rule, his mind will no longer go elsewhere.
Only occasionally, and in a slight degree, will this happen, and even
in those cases he will be able to notice any such stray thought at its
very arising, as expressed in common speech; or, to be exact, he will
notice the stray thought immediately after its actual arising. Then
that stray thought will subside as soon as it is noticed and will not
arise again. Immediately afterwards he will also be able to resume
continuous noticing of any object as it becomes evident to him. That
is why his mind at that time is called “unhindered.”

While the meditator is thus practising the exercise of noticing
with unhindered mind, the noticing mind will close in upon and fix
on whatever object is being noticed, and the act of noticing will
proceed without break. At that time there arises in him in uninter-
rupted succession “the concentration of mind lasting for a moment,”
directed to each object noticed. This is called purification of mind.!8

Though that concentration has only momentary duration, its
power of resistance to being overwhelmed by opposition corresponds
to that of access concentration.

In the Commentary to the Visuddhimagga, in the explanation of
the chapter relating to mindfulness of breathing, it is said thus:

“Momentary unification of mind” means the concentration of mind

18 “Purification of mind” refers to mental concentration of either of two degrees of
intensity: full concentration or access concentration (see Note 10). In both types of
concentration, the mind is temporarily purified from the five mental hindrances
(see Note 20), which defile the mind and obstruct concentration.
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lasting only for a moment. For that (type of concentration), too, when
it occurs uninterruptedly with its respective object in a single mode
and is not overcome by opposition, fixes the mind immovably, as if
in absorption.”

“It occurs uninterruptedly with its respective object” refers to the
uninterrupted continuity of the thoughts engaged in noticing; after
noticing one object, one attends, in the same manner, to another that
follows immediately;'® again, having noticed that object, one turns
to the next one, and so on.

“In a single mode” means: though the objects to be noticed, as
they present themselves, are numerous and varied, yet the force of
concentration of the mind uninterruptedly engaged in noticing
remains virtually on the same level. For what is meant here is: just
as the first object was noticed with a certain degree of concentration,
so the second, third, and other subsequent objects are noticed in each
case with the same degree of concentration.

“Is not overcome by opposition:” this means that the momentary
concentration in its uninterrupted flow is not overwhelmed by the
mental hindrances.20

“As if in absorption:” this means that the strength of the momen-
tary concentration is similar to that of concentration which has
reached full mental absorption. However, such similarity of momen-
tary concentration with fully absorbed concentration will become
evident (only) when the methodical practice of insight reaches its
culmination.?!

But is it not said in the Commentaries that the term “purification
of mind” applies only to access concentration and fully absorbed
concentration? That is true; but one has to take this statement in the
sense that momentary concentration is included in access concentra-
tion. For in the Commentary to the Satipatthana Sutta it is said: “The
remaining twelve exercises are subjects of meditation leading only to

19 The “other” objects may also belong to the same series of events, for instance,
the recurrent rise and fall of the abdomen.

20 The five mental hindrances (nivarana) which obstruct concentration, are: (1)
sense-desire, (2) ill-will, (3) sloth and torpor, (4) agitation and remorse, (5) sceptical
doubt. For details, see The Five Mental Hindrances and their Conguest, by Nyanaponika
Thera (BPS Wheel No. 26).

21 Insight reaches its culmination on attaining to the perfection of the “purification
by knowledge and vision of the course of practice.” See Note 41 and the Visuddhi-
magga, XXI,1.
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Access Concentration.”?2 Now, in the case of the subjects dealt with
in the sections of the Satipatthana Sutta on postures, clear comprehen-
sion and elements, the concentration of one who devotes himself to
these exercises will be definitely only momentary concentration. But
as the latter is able to suppress the hindrances just as access concentra-
tion does, and since it is the neighbourhood of the noble-path
attainment concentration,? therefore that same momentary concentra-
tion is spoken of by the name of “access” (or “neighbourhood”) and
also the meditation subjects that produce that momentary concentra-
tion are called “meditation subjects leading to access concentration.”
Hence it should be understood that momentary concentration, having
the capacity to suppress the hindrances, has also the right to the name

“access” and “purification of mind.” Otherwise purification of mind
could not come about in one who has made bare insight his vehicle
by employing only insight, without having produced either access
concentration or fully absorbed concentration.

III. Purification of View
1. Analytical Knowledge of Body and Mind

Endowed with purification of mind and continuing the practice of
noticing, the meditator now comes to know body-and-mind analytically
as follows: “The rising (upward movement) of the abdomen is one
process; the falling (downward movement) is another; sitting is another;
touching is another,” etc. In this way he comes to know how to
distinguish each bodily process that he notices. Further he realises: “The
knowing of the rising movement is one process; the knowing of the
falling movement is another.” In that way he comes to know each
mental act of noticing. Further he realises: “The rising movement is
one process; the knowing of it is another. The falling movement is one
process; the knowing of it is another,” and so on. In that way he comes
to know how to distinguish each bodily and mental process. All that
knowledge comes from simply noticing, not from reasoning; that is to

22 This passage is translated in The Way of Mindfulness by Soma Thera (3rd ed., BPS,
1967), p. 104, where, for our term “access concentration,” the rendering “partial
absorption” is used.

2 When occurring during the practice of tranquillity meditation.

24 This is the fully absorbed concentration (jhana) achieved at the attainment of the
noble paths and fruitions.
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say, it is knowledge by direct experience arrived at by the mere act of
noticing, and not knowledge derived from ratiocination.

Thus, when seeing a visual object with the eye, the meditator
knows how to distinguish each single factor involved: “The eye is
one; the visual object is another; seeing is another, and knowing it is
another.” The same manner applies in the case of the other sense
functions.

For at the time, in each act of noticing, the meditator comes to know
analytically the mental processes of noticing, and those of thinking and
reflecting, knowing them for himself through direct knowledge by his
experience thus: “They have the nature of going towards an object,
inclining towards an object, cognizing an object.” On the other hand,
he knows analytically the material processes going on in the whole
body — which are here described as “the rising and falling movements
of the abdomen,” “sitting,” etc., knowing them thus: “These have not
the nature of going or inclining towards an object, or of cognizing an
object.” Such knowing is called “knowing matter (or the body) by its
manifestation of non-determining.” For it is said in the Miila-Tika, the

“Principal Subcommentary” to the Abhidhamma Vibhanga: “In other
words, ‘non-determining’ (as in the passage quoted) should be
understood as having no faculty of cognizing an object.”

Such knowledge as this, which analyses in each act of noticing
both the bodily process noticed and the mental process engaged in
noticing, according to their true essential nature, is called “analytical
knowledge of body and mind.”

When that knowledge has come to maturity, the meditator
understands thus: “At the moment of breathing in, there is just the
rising movement of the abdomen and the knowing of the movement,
but there is no self besides; at the moment of breathing out, there is
just the falling movement of the abdomen and the knowing of the
movement, but there is no self besides.” Understanding it thus in
these and other instances, he knows and sees for himself by noticing
thus: “There is here only that pair: a material process as object, and
a mental process of knowing it; and it is to that pair alone that the
terms of conventional usage ‘being,” “person” or ‘soul,” ‘I’ or “another,’
‘man’ or ‘woman’ refer. But apart from that dual process there is no
separate person or being, I or another, man or woman.”

This is called purification of view.
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IV. Purification by Overcoming Doubt
2. Knowledge by Discerning Conditionality

When purification of view has come to maturity, the conditions
necessary for the bodily and mental processes observed will also
become evident. Firstly, the consciousness that is the condition of the
(respective) bodily process will be evident. How? For instance, when
bending the arms or legs, the consciousness intending to bend these
limbs is evident. So the meditator first notices that consciousness,
and next he notices the act of bending, and so on. Then he under-
stands by direct experience: “When there is consciousness intending
to bend a limb, the bodily process of bending arises; when there is
consciousness intending to stretch a limb, the bodily process of
stretching arises.” And in the same way he understands other
instances too by direct experience.

Again, he also understands by direct experience the condition
for the mental process, in the following manner: “In the case of
consciousness desirous of running off the track, there arises first a
corresponding consciousness giving initial attention (to the distract-
ing object). If that consciousness is not noticed (with mindfulness),
then there arises a consciousness that runs off the track. But if the
consciousness of initial attention to the distracting object is noticed
and known, no stray thought will arise. It is similar in the case of
other (types of consciousness, for instance when taking delight or
being angry, greedy, etc.). When both the sense door of the eye and
a visual object are present, there arises visual consciousness; other-
wise visual consciousness will not arise; and so it is in the case of the
other sense doors. If there is a noticeable or recognizable object, then
there arises consciousness engaged in noticing or thinking or
reasoning or understanding, as the case may be; otherwise no sense
consciousness arises. Similarly he understands what occurs in every
other instance (of mind-door cognition).

At that time, the meditator will generally experience many
different painful feelings arising in his body. Now, while one of these
teelings is being noticed (but without concern), another feeling will
arise elsewhere; and while that is being noticed, again another will
appear elsewhere. Thus the meditator follows each feeling as it arises
and notices it. But though he is engaged in noticing these feelings as
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they arise, he will only perceive their initial phase of “arising” and
not their final phase of “dissolution.”

Also many mental images of various shapes will then appear. The
shape of a dagoba, a monk, a man, a house, a tree, a park, a heavenly
mansion, a cloud, and many other such images will appear. Here,
too, while the meditator is still engaged in noticing one of these
mental images, another will show itself; while still noticing that, yet
another will appear. Following thus the mental images as they arise,
he goes on noticing them. But though he is engaged in noticing them,
he will perceive only their initial phase, not the final phase.

He now understands: “Consciousness arises in accordance with
each object that becomes evident. If there is an object, there arises
consciousness; if there is no object, no consciousness arises.”

Between sequences of noticing he also, by considering inferen-
tially, comes to know thus: “It is due to the presence of such causes
and conditions as ignorance, craving, kamma, etc., that body-and-
mind continue.”

Such discernment through direct experience and through infer-
ence as described, when noticing body-and-mind with their condi-
tions, is called “knowledge of discerning conditionality.”

When that knowledge has come to maturity, the meditator
perceives only body-and-mind processes occurring in strict accord-
ance with their particular and appropriate conditions and he comes
to the conclusion: “Here is only a conditioning body-and-mind
process and a conditioned body-and-mind process. Apart from these,
there is no person who performs the bending of the limbs, etc., or
who experiences feelings of pain, etc.”

This is called purification (of insight) by overcoming doubt.

3. Knowledge of Comprehension

When this “purification (of insight) by overcoming doubt” has
reached maturity, the meditator will discern distinctly the initial,
middle, and final phases of any object noticed by him. Then, in the
case of various objects noticed, he will discern distinctly that only
after each earlier process has ceased, does there arise a subsequent
process. For instance, only when the rising movement of the abdomen
has come to an end, does there arise the falling movement; only when
that has ended, is there again a rising movement. So also in the case
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of walking: only when the lifting of the foot has come to an end, does
there arise the carrying forward of the foot; only when that has been
completed, does there follow the placing of the foot on the ground.

In the case of painful feelings, only after each single feeling
occurring at its particular place has ceased, will another new feeling
arise at another place. On noticing the respective painful feeling
repeatedly, twice, thrice or more, the meditator will see that it
gradually grows less, and at last ceases entirely.

In the case of the variously shaped images that enter the mind’s
field, it is only after each single image noticed has vanished, that
another new object will come into the mind’s focus. On noticing them
attentively twice, thrice or more, he will see well that these mental
objects which are being noticed move from one place to another, or
they become gradually smaller and less distinct, until at last they
disappear entirely. The meditator, however, does not perceive
anything that is permanent and lasting, or free from destruction and
disappearance.

Seeing how each object, even while being noticed, comes to
destruction and disappearance, the meditator comprehends it as
impermanent in the sense of undergoing destruction. He further
comprehends it as suffering (painful) in the sense of breaking up
after each arising. Having seen how various painful feelings arise in
continuous succession — how if one painful feeling ceases, another
arises, and when that has ceased, again another arises — having seen
that, he comprehends the respective objects as just a conglomeration
of suffering. Further, he comprehends the object as consisting of mere
impersonal phenomena without a master, in the sense of not arising
of (or by) themselves, but arising subject to conditions and then
breaking up.

This comprehension of an object noticed, as being impermanent,
painful, and without a self (impersonal), through knowing its nature
of impermanence, etc., by means of simply noticing, without
reflecting and reasoning, is called “knowledge by comprehension
through direct experience.”

Having thus seen the three characteristics once or several times
by direct experience, the meditator, by inference from the direct
experience of those objects noticed, comprehends all bodily and
mental processes of the past, present, and future, and the whole
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world, by coming to the conclusion: “They, too, are in the same way
impermanent, painful, and without a self.” This is called “knowledge
of comprehension by inference.”

Alluding to this very knowledge, it is said in the Patisambhida-
magga: “Whatever there is of materiality, past, present or future,
internal or external, coarse or fine, inferior or superior, far or near,
all materiality he defines as impermanent. That is one kind of
comprehension,” and so on.

Also in the Commentary to the Kathdvatthu it is said: “Even if the
impermanence of only a single formation (conditioned phenomenon)
is known, there may be consideration of the rest by induction thus:
‘All formations are impermanent.”

The words “All formations are impermanent” refer to an under-
standing by induction, and not to an understanding by perceiving
a (co-present) object at the same moment. (This passage is the
authority for the usage of the term “inductive insight.”)

Also in the Commentary to the Majjhima Nikaya?’ it is said:

“Because in the case of the realm of neither-perception-nornon-
perception, the insight into the sequence of mental factors belongs
to the Buddhas alone and not to the disciples, he (the Buddha) said
thus thereby indicating the insight by groups.” (This passage is the
authority for the usage of the term “comprehension by groups.”)?¢

4. Knowledge of Arising and Passing Away:

The Ten Corruptions of Insight??

When the meditator, in the exercise of noticing, is able to keep
exclusively to the present body-and-mind process, without looking
back to past processes or ahead to future ones, then, as a result of
insight, (the mental vision of) a brilliant light will appear to him. To
one it will appear like the light of a lamp, to others like a flash of

25 In the Commentary to the Majjhima Nikaya No.111, the Anupada Sutta.

26 The Visuddhimagga says that both terms, “knowledge by inductive insight” and
“comprehension by groups,” are names for the same type of insight. According to

the Paramatthamafijiisd, its Commentary, the former term was used in Ceylon, the

latter in India.

27 The ten corruptions of insight (vipassaniipakkilesa) are first mentioned in the

Patisambhidamagga (PTS, Vol. II, pp.100f.) and are explained in the Visuddhimagga

(XX,105ft.). The names and the sequence of the terms as given in this treatise differ

slightly from those found in the above two sources.
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lightning, or like the radiance of the moon or the sun, and so on. With
one it may last for just one moment, with others it may last longer.

There will also arise in him strong mindfulness pertaining to
insight. As a result, all the successive arisings of bodily and mental
processes will present themselves to the consciousness engaged in
noticing, as if coming to it of themselves; and mindfulness too seems
as if alighting on the processes of itself. Therefore the meditator then
believes: “There is no body-and-mind process in which mindfulness
fails to engage.”

His knowledge consisting in insight, here called “noticing,” will
be likewise keen, strong, and lucid. Consequently, he will discern
clearly and in separate forms all the bodily and mental processes
noticed, as if cutting to pieces a bamboo sprout with a well-sharpened
knife. Therefore the meditator then believes: “There is no body-and-
mind process that cannot be noticed.” When examining the charac-
teristics of impermanence, etc., or other aspects of reality, he
understands everything quite clearly and at once, and he believes it
to be the knowledge derived from direct experience.

Further, strong faith pertaining to insight arises in him. Under
its influence, the meditator’s mind, when engaged in noticing or
thinking, is serene and without any disturbance; and when he is
engaged in recollecting the virtues of the Buddha, the Dhamma, and
the Sangha, his mind quite easily gives itself over to them. There
arise in him the wish to proclaim the Buddha’s Teaching, joyous
confidence in the virtues of those engaged in meditation, the desire
to advise dear friends and relatives to practise meditation, grateful
remembrance of the help received from his meditation master, his
spiritual mentor, etc. These and many other similar mental processes
will occur.

There arises also rapture in its five grades, beginning with minor
rapture.? When purification of mind is gained, that rapture begins
to appear by causing “goose-flesh,” tremor in the limbs, etc.; and
now it produces a sublime feeling of happiness and exhilaration,
filling the whole body with an exceedingly sweet and subtle thrill.
Under its influence, he feels as if the whole body had risen up and
remained in the air without touching the ground, or as if it were

seated on an air cushion, or as if it were floating up and down.
28 The five grades of rapture (piti), dealt with in the Visuddhimagga (IV,94) are: (1)
minor, (2) momentarily recurring, (3) flooding, (4) elevating, (5) suffusing.
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There arises tranquillity of mind with the characteristic of quiet-
ening the disturbances of consciousness and its mental concomitants;
and along with it appear mental agility, etc.?” When walking, standing,
sitting, or reclining there is, under the influence of these mental
qualities, no disturbance of consciousness and its mental concomitants,
nor heaviness, rigidity, unwieldiness, sickness, or crookedness.3
Rather, his consciousness and its mental concomitants are tranquil
through having reached the supreme relief in non-action.3! They are
agile in always functioning swiftly; they are pliant in being able to
attend to any object desired; they are wieldy, in being able to attend
to an object for any length of time desired; they are quite lucid through
their proficiency, that is, through the ease with which insight
penetrates the object; they are also straight through being directed,
inclined, and turned only towards wholesome activities.

There also arises a very sublime feeling of happiness suffusing
all his body. Under its influence he becomes exceedingly joyous and
he believes: “Now I am happy all the time,” or “Now, indeed, I have
found happiness never felt before,” and he wants to tell others of his
extraordinary experience. With reference to that rapture and happi-
ness, which are aided by the factors of tranquillity, etc., it was said:

“Superhuman is the bliss of a monk, who, with mind at peace,
Having entered a secluded place, wins insight into Dhamma.
When he fully comprehends the five groups’ rise and fall,
He wins to rapture and to joy — the Deathless this, for those
who understand.” (Dhammapada vv. 373-374)

There arises in him energy that is neither too lax nor too tense
but is vigorous and acts evenly. For formerly his energy was

2 This passage refers to the six pairs of qualitative factors of mental activity, which,
according to the Abhidhamma, are present in all moral consciousness though in
different degrees of development. The first pair is tranquillity (a) of consciousness,
and (b) of its concomitant mental factors. The other pairs are agility, pliancy,
wieldiness, proficiency, and uprightness, all of which have the same twofold division
as stated before. These six pairs represent the formal, or structural, side of moral
consciousness. For details see Abhidhamma Studies, by Nyanaponika Thera (2nd ed.
BPS, 1985), pp.81f.

30 These six obstructions of mind are countered by the six pairs of mental factors
mentioned in Note 29 and in the following sentence of the text.

31 Non-action, non-activity or non-busyness, refers to the receptive, but keenly
watchful, attitude of noticing (or bare attention).
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sometimes lax, and so he was overpowered by sloth and torpor;
hence he could not notice keenly and continuously the objects as they
became evident, and his understanding, too, was not clear. And at
other times his energy was too tense, and so he was overpowered
by agitation, with the same result of being unable to notice keenly,
etc. But now his energy is neither too lax nor too tense, but is vigorous
and acts evenly; and so, overcoming these shortcomings of sloth,
torpor, and agitation, he is able to notice the objects present keenly
and continuously, and his understanding is quite clear, too.

There also arises in him strong equanimity associated with insight,
which is neutral towards all formations. Under its influence he
regards with neutrality even his examination of the nature of these
formations with respect to their being impermanent, etc.; and he is
able to notice keenly and continuously the bodily and mental
processes arising at the time. Then his activity of noticing is carried
on without effort, and proceeds, as it were, of itself. Also in adverting
to the objects, there arises in him strong equanimity, by virtue of
which his mind enters, as it were, quickly into the objects of
advertence.3?

There arises further a subtle attachment of a calm nature that
enjoys the insight graced with the “brilliant light” and the other
qualities here described. The meditator, however, is not able to discern
itas a corruption but believes it to be just the very bliss of meditation.
So meditators speak in praise of it thus: “Only now do I find full
delight in meditation!”

Having felt such rapture and happiness accompanied by the

“rilliant light” and enjoying the very act of perfect noticing, which
is ably functioning with ease and rapidity, the meditator now believes:
“Surely I must have attained to the supramundane path and fruition!3?
Now I have finished the task of meditation.” This is mistaking what
is not the path for the path, and it is a corruption of insight which
usually takes place in the manner just described. But even if the
meditator does not take the “brilliant light” and the other corruptions

32 Advertence is the first stage of the perceptual process, as analysed in the
Abhidhamma. It is the first “turning-towards” the object of perception; in other
words, initial attention.

3 The supramundane paths and fruitions are: stream-entry, once-returning,
non-returning, and Arahantship. By attaining to the first path and fruition, that of
stream-entry, final deliverance is assured at the latest after seven more rebirths.
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as an indication of the path and fruition, still he feels delight in them.
This is likewise a corruption of insight. Therefore, the knowledge
consisting in noticing, even if quick in its functioning, is called “the
early stage of (or ‘weak’) knowledge of arising and passing away,”
if it is beset and corrupted by those corruptions. For the same reason
the meditator is at that time not in a position to discern quite distinctly
the arising and passing away of bodily and mental processes.

V. Purification by Knowledge and Vision of

What is Path and Not-path

While engaged in noticing, the meditator either by himself or
through instructions from someone else, comes to this decision: “The
brilliant light, and the other things experienced by me, are not the
path. Delight in them is merely a corruption of insight. The practice
of continuously noticing the object as it becomes evident — that alone
is the way of insight. I must go on with just the work of noticing.”
This decision is called purification by knowledge and vision of what
is path and not-path.

7

VI. Purification by Knowledge and Vision of the

Course of Practice

After noticing these manifestations of brilliant light and the others,
or after leaving them unheeded, he goes on continuously as before
with the act of noticing the bodily and mental processes as they
become evident at the six sense doors. While thus engaged in noticing,
he gets over the corruptions relating to brilliant light, rapture,
tranquillity, happiness, attachment, etc., and his knowledge remains
concerned exclusively with the arising and passing away of the
processes noticed. For then, at each act of noticing, he sees: “The
noticed object, having arisen, disappears instantly.” It also becomes
clear to him that each object disappears just where it arises; it does
not move on to another place.

In that way he understands by direct experience how bodily and
mental processes arise and break up from moment to moment. It is
such knowledge and understanding resulting from the continuous
noticing of bodily and mental processes as they arise and dissolve
moment after moment, and the discernment, in separate sections, of
the arising and passing away of each of them, while being free from
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the corruptions, that is called “final knowledge of contemplation of
arising and passing away.” This is the beginning of “purification by
knowledge and vision of the course of practice,” which starts from
this insight and extends to adaptation knowledge (No.13).

5. Knowledge of Dissolution

Noticing the bodily and mental processes as they arise, he sees
them part by part, link by link, piece by piece, fraction by fraction:
“Just now it arises, just now it dissolves.” When that knowledge of
arising and passing away becomes mature, keen and strong, it will
arise easily and proceed uninterruptedly as if borne onward of itself;
also the bodily and mental processes will be easily discernible. When
keen knowledge thus carries on and formations are easily discernible,
then neither the arising of each bodily and mental process, nor its
middle phase called “presence,” nor the continuity of bodily and
mental processes called “occurrence as unbroken flux” is apparent
to him; nor are the shape of the hand, the foot, the face, the body,
and so on, apparent to him. But what is apparent to him is only the
ceasing of bodily and mental processes, called “vanishing,” or
“passing away,” or “dissolution.”

For instance, while noticing the rising movement of the abdomen,
neither its initial nor middle phase is apparent, but only the ceasing
or vanishing, which is called the final phase, is apparent; and so it
is also with the falling movement of the abdomen. Again, in the case
of bending an arm or leg, while noticing the act of bending, neither
the initial nor the middle phase of bending is apparent, nor is the
form of the limb apparent, but only the final phase of ceasing and
vanishing is apparent. It is similar in the other cases of stretching a
limb, and so on.

For at that time each object that is being noticed seems to him to
be entirely absent or to have become non-existent. Consequently, at
this stage of knowledge, it seems to him as if he were engaged in
noticing something which has already become absent or non-existent
by having vanished; and the consciousness engaged in noticing
appears to have lost contact with the object that is being noticed. It
is for that reason that a meditator may here think: “I have lost the
insight;” but he should not think so.
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For formerly his consciousness normally took delight in concep-
tual objects of shapes, etc.;34 and even up to the knowledge of arising
and passing away, the idea of formations with their specific features3>
was always apparent to him. Hence his mind took delight in a plainly
distinguishable object consisting of formations, with its particular
structure® and its particular feature-idea. But now that his knowl-
edge has developed in the way described, no such idea of the
formations” features or structure appears to him, still less any other,
cruder concept. At such a stage, the arising of formations, that is, the
first phase of the process, is not apparent (as it is in the case of
knowledge of arising and passing away), but there is apparent only
the dissolution, that is, the final phase, having the nature of vanishing.
Therefore the meditator’s mind does not take delight in it at first, but
he may be sure that soon, after becoming familiar (with that stage
of the practice), his mind will delight in the cessation (of the
phenomena) too, which is called their dissolution. With this assurance
he should again turn to the practice of continuous noticing.

When thus engaged, he perceives that in each act of noticing there
are always present two factors, an objective factor and a subjective
one — the object noticed and the mental state of knowing it — which
dissolve and vanish by pairs, one pair after the other. For in each single
instance of a rising movement of the abdomen, there are, in fact,
numerous physical processes constituting the rising movement, which
are seen to dissolve serially. It is like seeing the continuous successive
vanishing of a summer mirage moment by moment; or it is like the
quick and continuous bursting of bubbles produced in a heavy shower
by thick rain drops falling on a water surface; or it is like the quick,
successive extinction of oil-lamps or candles, blown out by the wind,
as these lights are being offered at a shrine by devotees. Similar to that
appears the dissolving and vanishing, moment by moment, of the
bodily processes noticed. And the dissolution of consciousness noticing

34 “Conceptual objects of shapes” (santhana-pafifiatti). The other two types of concepts
intended here are: the concepts of individual identity derived from the continuity
of serial phenomena (santati-pafifiatti), and collective concepts derived from the
agglomeration of phenomena (samiiha-pafifiatti).

35 “The idea of formations with their specific features:” this phrase elaborates the
meaning applicable here of the Pali term nimitta, which literally means “mark,” “sign,”

“feature,” i.e. the idea or image conceived of an object perceived.
36 “With its particular structure” (sa-viggaha): the distinctive (vi) graspable (gaha)

form of an object.
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those bodily processes is apparent to him along with the dissolution
of the bodily processes. Also while he is noticing other bodily and
mental processes, their dissolution, too, will be apparent to him in the
same manner. Consequently, the knowledge will come to him that
whatever part of the whole body is noticed, that object ceases first,
and after it the consciousness engaged in noticing that object follows
in its wake. From that the meditator will understand very clearly in
the case of each successive pair the dissolution of any object whatsoever
and the dissolution of the consciousness noticing that very object. (It
should be borne in mind that this refers only to understanding arrived
at through direct experience by one engaged in noticing only; it is not
an opinion derived from mere reasoning.)

It is the perfectly clear understanding of the dissolution of the
two things, pair by pair — that is, (1) of the visual or other object
appearing at any of the six sense doors, and (2) of the consciousness
noticing that very object — that is called “knowledge of dissolution.”

7

6. Awareness of Fearfulness

When that knowledge of dissolution is mature, there will
gradually arise, just by seeing the dissolution of all object-and-subject-
formations, awareness of fearfulness3” and other (higher) knowledges,
together with their respective aspects of fear, and so on.38

Having seen how the dissolution of two things — that is, any
object noticed and the insight-thought engaged in noticing it — takes
place moment by moment, the meditator also understands by
inference that in the past, too, every conditioned thing (formation)
has broken up in the same way;, that just so it will break up also in
the future, and that at the present it breaks up, too. And just at the
time of noticing any formations that are evident, these formations
will appear to him in their aspect of fearfulness. Therefore, during
the very act of noticing, the meditator will also come to understand:

“These formations are indeed fearful.”
Such understanding of their fearfulness is called “knowledge of
the awareness of fearfulness;” it has also the name “knowledge of
fear.” At that time, his mind itself is gripped by fear and seems helpless.

37 Bhayatupatthana. The word bhaya has the subjective aspect of fear and the objective
aspect of fearfulness, danger. Both are included in the significance of the term in
this context.

38 This refers to the knowledges described in the following (Nos. 7-11).
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7. Knowledge of Misery

When he has realised the fearfulness (of the formations) through
the knowledge of fear, and keeps on noticing continuously, then the
“knowledge of misery” will arise in him before long. When it has
arisen, all formations everywhere — whether among the objects
noticed, or among the states of consciousness engaged in noticing,
or in any kind of life or existence that is brought to mind — will
appear insipid, without a vitalizing factor,? and unsatisfying. So he
sees, at that time, only suffering, only unsatisfactoriness, only misery.
Therefore this state is called “knowledge of misery.”

8. Knowledge of Disgust

Seeing thus the misery in conditioned things (formations), his
mind finds no delight in those miserable things but is entirely disgusted
with them. At times, his mind becomes, as it were, discontented and
listless. Even so he does not give up the practice of insight, but spends
his time continuously engaging in it. He therefore should know that
this state of mind is not dissatisfaction with meditation, but is precisely
the “knowledge of disgust” that has the aspect of being disgusted with
the formations. Even if he directs his thought to the happiest sort of
life and existence, or to the most pleasant and desirable objects, his
mind will not take delight in them, will find no satisfaction in them.
On the contrary, his mind will incline and lean and tend only towards
Nibbana. Therefore the following thought will arise in him between
moments of noticing: “The ceasing of all formations that are dissolving
from moment to moment — that alone is happiness.”

9. Knowledge of Desire for Deliverance

When through this knowledge (now acquired) he feels disgust with
regard to every formation noticed, there will arise in him a desire to
forsake these formations or to become delivered from them. The
knowledge relating to that desire is called “knowledge of desire for
deliverance.” At that time, usually various painful feelings arise in his
body, and also an unwillingness to remain long in one particular bodily
posture. Even if these states do not arise, the comfortless nature of the
formations will become more evident than ever. And due to that, between
moments of noticing, he feels a longing thus: “Oh, may I soon get free

3 ‘Niroja.” Lit. “without nutritive essence.”
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from that! Oh, may I reach the state where these formations cease! Oh,
may I be able to give up these formations completely!” At this juncture,
his consciousness engaged in noticing seems to shrink from the object
noticed at each moment of noticing, and wishes to escape from it.

10. Knowledge of Re-observation

Being thus desirous of escaping from the formations, the
meditator makes stronger effort and continues the practice of noticing
these very formations with the single purpose of forsaking them and
escaping from them. For that reason, the knowledge arising at that
time is called “knowledge of re-observation.” The term “re-observa-
tion” has the same meaning as “re-noticing” or “re-contemplation.”
Then the nature (or characteristics) of the formations — their being
impermanent, suffering, and without a self — will be clearly evident
to him; and among these three, the aspect of suffering will be
particularly distinct.

At this stage, too, there will usually arise in his body various
kinds of pains which are severe, sharp, and of growing intensity.
Hence his whole bodily and mental system will seem to him like an
unbearable mass of sickness or a conglomeration of suffering. And
a state of restlessness will usually manifest itself, making him
incapable of keeping to one particular posture for any length of time.
For then he will not be able to hold any one position long, but will
soon want to change it. This state, however, simply manifests the
unbearable nature of the formations. Though he wants to change his
bodily posture, still he should not give in easily to that wish, but
should endeavour to remain motionless for a longer period in the
same posture and continue to carry on the practice of noticing. By
doing so he will be able to overcome his restlessness.

Now his insight knowledge is quite strong and lucid, and by
virtue of it even his painful feelings will at once cease as soon as they
are firmly noticed. Even if a painful feeling does not cease completely,
he will perceive that it is dissolving, part by part, from moment to
moment. That is to say, the ceasing, vanishing, and disappearing of
each single moment of feeling will become apparent separately in
each corresponding act of noticing. In other words, now it will not
be as it was at the time of the knowledge of comprehension, when
the constant flow or continuity of feelings of the same kind was
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apparent as a single unit. But if, without abandoning the practice,
that feeling of pain is firmly and continuously noticed, it will entirely
cease before long. When it ceases in that way; it does so for good and
will not arise again. Though in that way the insight knowledge may
have become strong and perfectly lucid, still he is not satisfied with
that much. He will even think: “My insight knowledge is not clear.”
He should, however, dismiss such thoughts by applying the act of
noticing to them, and he should go on with his task of continuously
noticing the bodily and mental formations as they occur.

If he perseveres thus, his noticing will become more and more
clear as the time passes in minutes, hours, and days. Then he will
overcome the painful feelings and the restlessness in being unable
to remain long in one particular posture, and also the idea that his
insight knowledge is not yet clear enough. His noticing will then
function rapidly, and at every moment of noticing he will understand
quite clearly any of the three characteristics of impermanence, etc.

This understanding of any of the three characteristics of imperma-
nence, etc., through the act of noticing which functions with prompt-
ness in quick succession, is called “strong knowledge of re-observation.”

11. Knowledge of Equanimity about Formations

When this knowledge of re-observation is mature, there will arise
knowledge perceiving evident bodily and mental processes in
continuous succession quite naturally, as if borne onward of itself.
This is called “knowledge of equanimity about formations.”

Now, in the act of noticing, effort is no longer required to keep
formations before the mind or to understand them. After the
completion of each single act of noticing, the object to be noticed will
then appear of itself, and insight knowledge, too, will of itself notice
and understand it. It is as if no further effort need be made by the
meditator. Formerly, owing to seeing the dissolution of formations,
there arose, in successive order, the aspect of fearfulness, the
perception of misery, the aspect of disgust, the desire for deliverance,
and dissatisfaction with the knowledge so far acquired. But now
these mental states no longer arise even though, in the present state
too, the breaking up of formations which are dissolving more rapidly
is closely perceived. Even if a painful feeling arises in the body, no
mental disturbance (grief) arises, and there is no lack of fortitude in
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bearing it. Generally, however, at this stage, pains will be entirely
absent, that is, they do not arise at all. Even if the meditator thinks
about something fearful or sad, no mental disturbance will arise, be
it in the form of fear or of sorrow. This, firstly, is “the abandoning of
fear” at the stage of “equanimity about formations.”

At the earlier stage, on attaining knowledge of arising and passing
away, great joy had arisen on account of the clarity of insight. But
now this kind of joy does not arise, even though there is present the
exceedingly peaceful and sublime clarity of mind belonging to

“equanimity about formations.” Though he actually sees desirable
objects conducive to joy, or though he thinks about various enjoyable
things, no strong feeling of joy will arise. This is “the abandoning of
delight” at the stage of “equanimity about formations.”

He cherishes no desire nor hate with regard to any object,
desirable or undesirable, that comes into the range of his sense doors,
but taking them as just the same in his act of noticing, he understands
them (that is to say, it is a pure act of understanding). This is “equable
vision” at the stage of “equanimity about formations.”

Of these three qualities just mentioned, it is said in the Path of
Purification: “Having discarded fear and delight, he is impartial and
neutral towards all formations” (Visuddhimagga, xxi, 62).

If he resumes the practice of noticing with the thought: “Now I
will do it vigorously again!” then, before long, the noticing will
function efficiently as if borne onward of itself. From now onwards
there is no need for the meditator to make further (deliberate) effort.
Though he does not make a (deliberate) effort, his noticing will
proceed in a continuous and steady flow for a long time; it will go
on even for two or three hours without interruption. This is “the state
of long-lasting (practice)” of equanimity about formations. Referring
to this it is said in the Patisambhidamagga: ““The wisdom lasting long’
is the knowledge present in the mental states of equanimity about
formations.” The Great Commentary to the Path of Purification
explains as follows: “This is said with reference to knowledge
functioning in a continuous flow.”

Now when noticing functions spontaneously as if borne onward
of itself, the mind, even if sent out towards a variety of objects,
generally refuses to go; and even if it does go, it will not stay long
but will soon return to the usual object to be noticed, and will resume
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continuous noticing. In this connection it was said: “He shrinks,
recoils, and retreats; he does not go forth to it.”

12. Insight Leading to Emergence

So, through knowledge of equanimity about formations, which is
endowed with many virtues, blessings, and powers, he notices the
formations as they occur. When this knowledge is mature, having
become keen, strong, and lucid, on reaching its culmination point, it
will understand any of the formations as being impermanent or painful
or without self, just by seeing their dissolution. Now that act of noticing
any one characteristic out of the three, which is still more lucid in its
perfect understanding, manifests itself two or three times or more in
rapid succession. This is called “insight leading to emergence.”4°

Thereupon, immediately after the last consciousness in the series
of acts of noticing belonging to this insight leading to emergence,
the meditator’s consciousness leaps forth into Nibbana, which is the
cessation of all formations, taking it as its object. Then there appears
to him the stilling (subsidence) of all formations called cessation.

This mode of realisation of Nibbana has been mentioned in many
discourses of the Master, for example: “The vision of truth arose:
whatsoever has the nature of arising is bound to cease.” Herein the
words “bound to cease” indicate the aspect of realising the stilling
and ceasing of all formations which have the nature of arising.

Also in the Questions of King Milinda it is said: “His consciousness,
while carrying on the practice of bringing to mind (i.e. noticing), passes
beyond the continuous occurrence of phenomena and alights upon
non-occurrence. One who, having practised in the correct manner, has
alighted upon non-occurrence, O king, is said to have realised Nibbana.”

The meaning is this: the meditator who wishes to realise Nibbana
should repeatedly bring to mind, through the practice of noticing,
every bodily and mental process that appears at any of the six sense
doors. When he brings them to mind thus, his consciousness engaged
in noticing — here called “bringing to mind” — will, until adaptation

7

40 According to the Visuddhimagga, the “insight leading to emergence” is the
culmination of insight, and is identical with the following three knowledges:
equanimity about formations, desire for deliverance, and knowledge of re-observa-
tion. It is called “leading to emergence” because it emerges from the contemplation
of formations (conditioned phenomena) to the supramundane path that has Nibbana
as its object.
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knowledge is reached, fall at every moment upon the (conditioned)
bodily and mental formations called here “continuous occurrence,”
because they go on occurring over and over again in an unbroken
flow, like a river’s current. But in the last phase, instead of falling
upon that continuous occurrence, consciousness passes beyond it
and alights upon “non-occurrence,” which is the very opposite of
the bodily and mental formations called here “occurrence.” In other
words, it arrives at non-occurrence, that is to say, it reaches, as if it

“alights upon,” cessation, which is the stilling of the formations (or
conditioned phenomena). When the meditator, having already before
practiced correctly and without deviation by way of the knowledge
of arising and passing away and the other knowledges (or by way
of the purification of conduct, of mind, of view, etc.), has in this
manner arrived at non-occurrence (by the consciousness alighting
upon it), he is said to have “realised Nibbana.” He is called one who
has made Nibbana a direct experience and has actually seen it.

13. Knowledge of Adaptation

Here the knowledge by way of noticing that occurs last in the
series constituting insight leading to emergence, is called “knowledge
of adaptation.”4!

This is the end of the purification by knowledge and vision of
the course of practice.

14. Maturity Knowledge

Immediately afterwards, a type of knowledge manifests itself
that, as it were, falls for the first time into Nibbana, which is void of
formations (conditioned phenomena) since it is the cessation of them.
This knowledge is called “maturity knowledge.”42

41 The Visuddhimagga says (XXI,130): “The knowledge of adaptation derives its name
from the fact that it adapts itself to the earlier and the later states of mind. It adapts
itself to the preceding eight insight knowledges with their individual functions, and
to the thirty-seven states partaking of enlightenment that follow.”

42 Gotrabhi-fiana (maturity knowledge) is, literally, the “knowledge of one who has
become one of the lineage (gotra).” By attaining to that knowledge, one has left behind
the designation and stage of an unliberated worldling and is entering the lineage and
rank of the noble ones, i.e. the stream-enterer, etc. Insight has now come to full maturity,
maturing into the knowledge of the supramundane paths and fruitions. Maturity
knowledge occurs only as a single moment of consciousness; it does not recur, since it is
immediately followed by the path consciousness of stream-entry or once-returning, etc.
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VII. Purification by Knowledge and Vision
15. Path Knowledge

It is followed immediately by knowledge that abides in that same
Nibbana, which is void of formations since it is the cessation of them.
This is called “path knowledge.”#3 It is also called “purification by
knowledge and vision.”

16. Fruition Knowledge

That again is immediately followed by knowledge that belongs
to the final stage and continues in the course of its predecessor. It
abides in that same Nibbana, which is void of formations since it is
the cessation of them. This is called “fruition knowledge.”

17. Knowledge of Reviewing

The duration of that threefold knowledge of maturity, path, and
fruition is, however, not long. It is very short, and lasts for just an
instant, like the duration of a single thought of noticing. Subsequently
there arises “knowledge of reviewing.” Through that knowledge of
reviewing the meditator discerns that the insight leading to emer-
gence came along with the very rapid function of noticing, and that
immediately after the last phase of noticing, the path consciousness
entered into the cessation (of formations). This is “knowledge
reviewing the path.”

He also discerns that the consciousness abided in that same state
of cessation during the intervening period between the path and
reviewing. This is “knowledge reviewing fruition.”

He further discerns that the object just experienced is void of all
formations. This is “knowledge reviewing Nibbana.”

In this connection it is said in the Path of Purification: “’By that
path, indeed, I have come;” thus he reviews the path. “That blessing
was obtained;” thus he reviews the fruition. That state has been

4 “Path knowledge” is the knowledge connected with the four supramundane
paths of stream-entry, etc. Here, in this passage, only the path of stream-entry is
meant. Path knowledge, like maturity knowledge, lasts only for one moment of
consciousness, being followed by the fruition knowledge resulting from it, which
may repeat itself many times and may also be deliberately entered into by way of
the “attainment of fruition” (see Knowledge 17).
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penetrated as an object by me;’# thus he reviews the Deathless,
Nibbana” (Visuddhimagga, xxii, 20).

Some meditators, but not all, have “reviewing of defilements.”4>"

After having reviewed in this way, the meditator still continues
the practice of noticing bodily and mental processes as they become
evident. But while he is thus engaged in noticing, the bodily and
mental processes appear to him quite coarse, not subtle as before at
the time of the knowledge of equanimity about formations. Why is
this so? This is so because the knowledge present now has the nature
of the knowledge of arising and passing away. For when the noble
disciples (namely, stream-winners, etc.) resume the practice of insight
(by noticing), the knowledge of arising and passing away usually
arises at the beginning. This is the usual course of order in this respect.

However, when some meditators emerge from the attainment of
path and fruition, great faith, happiness, rapture, and tranquillity,
produced by virtue of the attainment, arise flooding the whole body.
Owing to that, they are unable to carry out the practice of noticing
anything apparent at that time. Even if they make double effort and
attempt to proceed with the practice of insight, they fail to discern
the phenomena clearly and separately, at the moment of their
occurrence. They continue to experience only rapture, tranquillity,
and happiness, which occur with great force. This state of mind,
which is extraordinarily serene through the strong faith prevailing,
lasts for one hour, two hours, or more, without break. Because of this,
meditators feel as if they were in some such place as a wide open
space suffused with radiance and most delightful. The rapture and
happiness, of a serene character, that then arise are praised by
meditators thus: “Surely, I have never before felt and experienced
such happiness!” After two or three hours have passed, that faith,
happiness, rapture, and tranquillity will fade. The meditators can
once again proceed with noticing the bodily and mental processes
as they occur, distinguishing them separately, and they will be able
to discern them clearly. But at that time, too, first the knowledge of
arising and passing away will appear.

4 That means that Nibbana has now become an object of direct experience, and is
no longer a mental construct of conceptual thinking.

45 The knowledge of reviewing defilements still remaining, does not obtain at the
stage of Arahantship where all defilements have been eliminated. It may occur, but
not necessarily so, at the lower three stages of stream-entry, etc.
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18. Attainment of Fruition

While he is thus engaged in noticing, his insight knowledge will
gradually grow, and soon will again reach the stage of equanimity
about formations. If his power of concentration is still short of
perfection, only the equanimity about formations will go on repeating
itself. But if his concentration has reached perfection, then, in the case
of one who does the insight practice of noticing with a view of attaining
only to the first path and fruition, the fruition consciousness of the first
path alone reaches cessation of formations by way of the attainment
of fruition.#¢ This occurs in precisely the same way as the path and
fruition consciousness that occurred earlier in the consciousness-
sequence belonging to the initial attainment of the first path. The only
difference here is the capacity of the fruition attainment to last long.

One should also set one’s mind resolutely upon the further tasks:
to be able to repeat the achievement of fruition attainment, to achieve
it rapidly, and, at the time of achievement, to abide in it a long time,
say for six, ten, fifteen or thirty minutes, or for an hour or more.

In one who applies himself to achieving the attainment of fruition,
knowledge of arising and passing away will arise at the beginning.
Advancing from there in the due sequence, soon the knowledge of
equanimity about formations is reached. But when skill in the practice
has been acquired, the knowledge of equanimity about formations
will arise quickly even after four or five acts of noticing. If the power
of concentration has reached perfection, the fruition consciousness
will repeatedly become absorbed in cessation by way of fruition
attainment. The mind can thus reach absorption even while one is
walking up and down, or while taking a meal, and the fruition
attainment can remain for any length of time resolved upon. During
the fruition attainment, the mind will abide only in the cessation of
formations and will not be aware of anything else.

19. The Higher Paths and Fruitions

When the meditator has thus become skilled in achieving the fruition
attainment, he should resolutely set his mind upon the task of attaining
to the higher paths and fruitions. What should now be done by one
who has set himself that task? Just as before, he should carry out the
practice of noticing (anything occurring) at the six sense doors.

46 See Note 43.
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Hence, the meditator should notice any bodily and mental
process that becomes evident to him at the six sense doors. While he
is thus engaged, he will see, at the stage of knowledge of arising and
passing away, that the first objects consisting of formations appear
to him rather coarse, and that his mind is not well concentrated. The
development of insight belonging to the higher paths is, in fact, not
as easy as that of insight belonging to the fruition attainment already
achieved by the meditator. It is in fact somewhat difficult, due to the
fact that insight has to be developed anew. It is, however, not so very
difficult as it was at the first time when beginning the practice. In a
single day, or even in a single hour, he can gain the knowledge of
equanimity about formations. This statement is made here, basing
it on the experience usually gained by persons of the present day
who had to be given guidance from the start and who did not possess
particularly strong intelligence. Here it is applied, by inference, to
similar types of persons in general.

But although equanimity about formations has been attained, if
the spiritual faculties*” have not yet reached full maturity, it just goes
on repeating itself. Though he who has won (one of the lower)
fruitions may be able to enter into it several times within one hour,
yet if his spiritual faculties are immature, he cannot attain the next
higher path within as much as one day, two, three, or more days. He
abides merely in equanimity about formations. If, however, he then
directs his mind to reach the fruition already attained, he will reach
it perhaps in two or three minutes.

When, however, the spiritual faculties are mature, one who carries
out the practice of insight for attaining to a higher path will find that
immediately after equanimity about formations has reached its
culmination, the higher path and fruition arise in the same way as
before (i.e. as at the time of the first path and fruition), that is to say; it
is preceded by the stages of adaptation and maturity. After the fruition,
the stages of reviewing, etc., that follow are also the same as before.

Anything else concerning the method of practice for insight and
the progress of knowledge right up to Arahantship can be understood
in precisely the same way as described. Hence there is no need to
elaborate it any further.

47 The five spiritual faculties (indriya) are: faith, energy, mindfulness, concentration,
and wisdom. For details see The Way of Wisdom by Edward Conze (BPS Wheel
No.65/66).
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Conclusion

Now, the present treatise on the “Progress of Insight through the
Stages of Purification” has been written in a concise form, so that
meditators can easily comprehend it. Hence complete details have
not been given here. And since it was written with a view to making
it easily intelligible, in many passages of this treatise relevant
canonical references have not been quoted, and there are repetitions
and other faults of literary composition. But these shortcomings of
presentation and the incompleteness of canonical references may
here be overlooked by the reader. Only the meaning and purpose
should be heeded well by the wise. It is to this that I would invite
the reader’s attention.

Though in the beginning it was mentioned that this treatise has
been written for those who have already obtained distinctive results
in their practice, others may perhaps read it with advantage, too.

Now these are my concluding good wishes for the latter type of
readers: Just as a very delicious, appetizing, tasty and nutritious meal
can be appreciated fully only by one who has himself eaten it, and
not without partaking of it, in the same way, the whole series of
knowledges described here can be understood fully only by one who
has himself seen it by direct experience, and not otherwise. So may
all good people reach the stage of indubitable understanding of this
whole series of knowledges! May they also strive to attain it!

This treatise on the purities and insights,

For meditators who have seen things cleay,

Although their store of learning may be small —

The Eldey, Mahdsi by name, in insight’s method skilful,
Has written it in Burmese tongue and into Pali rendered it.

The Treatise on the Purities and Insights
composed on 22.5.1950
is here concluded.
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THE VENERABLE MAHASI SAYADAW

Mahasi Sayadaw, the Venerable U Sobhana Mahathera, was the
son of U Kan Htaw and Daw Shwe Ok of Seikkhun village, which is
about seven miles to the west of Shwebo Town, a one-time capital
of the founder of the last Burmese dynasty. He was born on the third
waning of the month of second Waso in the year 1266 of the Burmese
Era (29th July 1904). At the age of six, he began his studies in a
monastic school in the same village, and at the age of twelve he was
ordained a samanera (novice). On reaching the age of twenty, he was
ordained as a bhikkhu on the fifth waning of the month of Tasaung-
mon in the year 1285 of the Burmese Era (23rd November 1923). He
then passed the Government Pali examination of all three classes of
Pathamagne, Pathamalat, and Pathamagyi, in the following three
successive years.

In the fourth year after his bhikkhu ordination, he proceeded to
Mandalay — a former capital of Burma — where he continued his
further studies in the Khinmagan Kyaung Taik under various monks
of high scholastic fame. In the fifth year he went to Moulmein where
he took up the work of teaching the Buddhist scriptures at a
monastery known as Taung Waing Galay Taik Kyaung.

In the eighth year after his ordination, he and another monk left
Moulmein equipped with the bare necessities of a bhikkhu (i.e.
almsbowl, a set of three robes, etc.) and went in search of a clear and
effective method in the practice of meditation. At Thaton he met the
well-known meditation instructor, the Venerable U Narada, he is also
known as “Mingun Jetawan Sayadaw the First.” He then placed
himself under the guidance of the Sayadaw and at once proceeded
with an intensive course of meditation.

After this practical course of meditation he returned to Moulmein
and continued with his original work of teaching Buddhist scriptures.
He sat for the Pali Lectureship Examination held by the Government
of Burma in June 1941 and succeeded in passing completely at the
first attempt. He was awarded the title of Sasanadhaja Siri Pavara
Dhammacariya.

In the year 1303 of the Burmese Era (1941) and in the eighteenth
year of his bhikkhu ordination he returned to his native village
(Seikkhun) and resided at a monastery known as “Maha-Si Kaung”
because a drum (Burmese si) of unusually big (maha) size is housed

32
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there. He then introduced the systematic practical course of
Satipatthana meditation. Many people, bhikkhus as well as laymen,
gathered round him and took up the strict practical course, and were
greatly benefited by his careful instructions. They were happy
because they began to understand the salient features of Satipatthana
and had also learned the proper method of continuing the practice
by themselves.

In the year 1311 B.E. (1949) the then Prime Minister of Burma,
U Nu, and Sir U Thwin, executive members of the Buddha
Sasananuggaha Association, requested the Venerable Mahasi
Sayadaw to come to Rangoon and give training in meditative practice.
In his twenty-sixth year of bhikkhu ordination, he therefore went to
Rangoon and resided at the Thathana Yeiktha, the headquarters of
the Association, where since then intensive training courses have
been held up to the present day.

Over 15000 persons have since been trained in this centre alone
and altogether over 200,000 have been trained throughout Burma,
where there are more than 100 branches for the training in the same
method. This method has also spread widely in Thailand and in Sri
Lanka.!

Mahasi Sayadaw was awarded the title Aggamahapandita in the
year 1952.

He carried out the duties of the Questioner (pucchaka) at the Sixth
Buddhist Council (Chattha Sangayana) held at Rangoon for two
years, culminating in the year 2,500 of the Buddhist Era (1956). To
appreciate fully the importance of the role it may be mentioned that
the Venerable Maha Kassapa, as Questioner, put questions at the First
Buddhist Council held three months after the passing away of the
Buddha. Then the Venerable Upali and the Venerable Ananda
answered the questions. At the Sixth Council, it was Tipitakadhara
Dhammabhandagarika Ashin Vicittasarabhivamsa, who answered
the questions put by the Venerable Mahasi Sayadaw. The Venerable
Mahasi Sayadaw was also a member of the committee that was
responsible, as the final authority, for the codification of the texts
passed at the Sixth Buddhist Council.

He has written several books on meditation and the following
notable works may be mentioned.
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1. Guide to the Practice of Vipassana Meditation (in Burmese) — two
volumes.

. Burmese translation of the Mahasatipatthana Sutta, with notes.

. Visuddhi-fiana-kathd (in Burmese and Pali).

. Burmese translation of the Visuddhimagga, with notes.

. Burmese translation of the Visuddhimagga Maha Tikd, with notes
— 4 volumes.

6. Paticcasamuppada (Dependent Origination) — 2 volumes.

Q1= W N

A large number of his discourses, based on the Pali Suttas, have
been translated into English and published by the Buddha
Sasananuggaha Association (16 Hermitage Road, Kokkine, Rangoon,
Burma).

Mahasi Sayadaw passed away on 14th August 1982 after a brief
illness.

1 These figures are from when this biography was written. There are now
well over 300 branch centres, and the numbers who have attended intensive
courses must now number over a million.
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