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Ledi Pyinnyar-Thiha was the first son of U Maung Shin and . @ -
Daw Thein Shin of Htanaung-Kone Village, Myitche, Pakkokku a 8’3 0o3mm & ’ )
Township, born on the 11th waxing day of Waso, 1307 (5-7-45). o ' @l (§ 'Jé ¢ e{% :

His name since youth is Maung Paik Chon.

He began Schooling at the age of 5 under the tutelage of
Sayadaw U Sobhana, abbot of Kan-Oo Monastery of Htanaung-
Kone Village. He graduated from the University of Yangon, with
a B.A. degree in History.

He has earned his living variously as a bazaar seller, school
teacher, literary editor, poet, Lawyer, etc. In 1970, he composed
and published a collection of children’s poems, titled “Flat Play
Ground under Moon Light.” In 1988, he has served as a member
of the National League for Democracy, a deputy chairman og the
NLD organizing committee of Bago Division, a member of NLD
Central Committee, and an clected representative for People’s As-
sembly in the general elections of 1990.

In 1990, He entered into a meditation retreat under Sayagyi
U Than, Mahasaddhmma Jotikadhaja. In 2008, he studied and
meditated persistently under Sayadaw U Kumara (Aba Nyo). He
sat for and passed Abhidhamma, Tika-kyaw, Vissuddhi Magga,
and Samyutta examinations.

While Serving as a member of Service Committee of
Pyawbwe-gyi Centre, he attended one 45 day training course of
meditation instructors conducted by Sayadaw U Kumara, at the
original Centre of Anagam Saya Thet-Gyi. He had served as an
Assistant Meditation Instructor since then.

. ~ Compiled by Ledi Panfasiba
~ Translated by U Nyi
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Andagam Sayagyi U Thet

Introductory Notes
From
Venerable Sayadaw Bhaddanta Kumara
Resident Kammathanacariya
of
Anagam Saya Thetgyi’s
Original Vipassana Meditation Centre

It has been a delightful experience to observe that
nowadays people of all walks of life are pu.rsuing an.d
propagating the Ledi insight meditation practice to their
fullest capacities, i.e. as best they can and as much as
they learn from generations of teachers.

Just as [ am gratified by the great efforts of the
meditation teachers, doing their best as far as they can
reach out, I have also been saddened by the news and
evidence of deviations in practice from the original Ledi
vipassana guidelines. .

What dhamma teachers teach in accordance with
their views and ideas is their own business, and so any
variance or deviation from the original is their own
responsibility. As such, in my thinking, if they claim it as
their own intellectual property, there should not be any
problem. But it is invalid and improper to have their head
signboards inscribed as “Ledi Method of Anagam Saya
Thet Gyi Vipassana.”

I am happy to see the spread of Ledi vipassana
practice in accord with the instructions of Ledi-authorized
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instructors. But my mind is disturbed by the use of those
head signboards by those whose teachings are not really
in agreement with the original Ledi guidelines. -

Ledi Pafifidsiha is one of my assistants in vipassana
teaching.

In our village of Pyawbwegyi in Dala Township,
Sayagyi Saya Thet began teaching in 1279 the method of
vipassana meditation that he had learned from Ledi
Sayadaw Phaya-gyi. The method of teaching by Saya Thet
was thus named and its banner inscribed with “Ledi-mu
Anagam Saya Thet-gyi’s Vipassana Nikaya” (Ledi-
principle vipassana method of meditation).

The Ledi-mu vipassana method as taught first by
Saya Thet was adopted by Venerable Sayadaw U Kovida
who carried on teaching at the meditation center established
by Saya Thet. When Sayadaw U Kovida passed away,
the tradition was carried over by Venerable Sayadaw U
Kumara (Ahba Nyo), who had taught as an assistant to
Sayadaw U Kovida.

Thus the teaching of dhamma at the vipassana
meditation center in Pyawbwegyi is in accord with the
original Ledi vipassana meditation instructions, pure, un-
adulterated, protected and maintained by the successive
teachers.

Iam now over 80 years old, with an aspiration all my life
to keep the practice as pure as its original teaching. To
achieve that objective of maintenance and preservation,
and in order to hand over the Ledi-mu vipassana practice
in its pure form to members of the Sangha, I have

R107



Anagam Sayagyi U Thetf

conducted 45-day teacher training courses, the last class
being the eighth.
My teaching assistant, Ledi Pafifiagsiha has, in support of
the Ledi dhamma, studied biographies, the search and
findings of real practical dhamma, as well as the series of
discourses delivered, by the 11 masters starting with Ledi
Sayadaw through Gurugyi U Goenka. He had compiled
his studies in print form and distributed them as donation
among the trainees as a means of helpful assistance in
their studies of the original Ledi instructions.
This booklet on the brief biography and dhamma instructions
of Anagam Saya Thetgyi is an extract from the treatise on
Ledi-mu vipassana, with references to the works of those
11 masters.
It is a brief description of the life of Saya Thet, the first
main-spring teacher of Ledi vipassana and the essential
text content of his teachings.
In fact the book is an extract from the Concepts and
Practice in Experiential Vipassana Wisdom (ditthadhamma
vipassand fianadassana), a short-cut approach to insight
meditation, personally used by Saya Thet for the benefit of
Ledi yogis, as well as for those interested in the practice.
I, therefore, believe that this little book will benefit all Ledi
vipassana followers without fail. And, it is the original text
book of Ledi vipassana Master Saya Thet.
And so, may I wish this little book of Ledi Pafifiasiha be of
real aid and benefit to people in pursuitof the original Ledi
vipassana study and practice!
Bhaddanta Kumara,
Kammathanacariya Sayadawgyi,
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Anﬁgﬁ_m Saya Th/e'tgyi Vipassana Original
‘ Meditation Center,
Pyawbwegyi Village, Dala Township
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Anagam Sayagyi U Thet
Translator’s Notes

o=

I am grateful to author Ledi Pafifiasiha for his offer
to me of the opportunity to translate his work. It is a good
offer of kusala kamma that inspires me on from start to
the finish. A protégé of the late Sayagyi U Than, ] am a
student of Anagam Sayagyi Saya Thet’s meditation method.

I have endeavored to tender the translation for
easier reading, attempting to render it, hopefully, less
sophisticated. For this reason, I have given definitions of
Pali words, some within parentheses, but most in the
footnotes. A glossary is also included at the end of the
text. [ have used a simplified presentation of Latinized Pali,
with the use of only two diacritical marks.

May this work of kusala kamma be a support to
my efforts at vipassana bhavana.

U Nyi,

Shwe-Pyi-Thar,
Yangon Division.
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Virtuous Mind, Firm Preceptg, and Constant
Vipassana Practice, The way of Deliverance from

Samsara without fail

Having donated water fruit, flowers and lights with

deep faith and confidence, do not be content with the thought

of overflowing merits.

By worshipping in the shrine day and night, happy
with the thought of veneration and bountiful benefits, do
not feel assured of security and safety.

By recitation of dharana sutta, dhamma cakka
sutta, metta sutta and pathana, cheerful and soft as oil-
soaked cotton wool, do not expect any fame or fortune to
come through.

By telling beads on the attributes of the Buddha to
the count of one’s age, firm and quiet with piety, do not
feel it good enough.

Do not stop donating water, fruit and lights,
worshipping and recitation of verses, extension of metta,
or telling the hundred and eight beads, but carry that on as
usual.

Advance One Step Forward

A person truly desiring the benefits of nibbana would have
to work with a firm faith and determination, taking to the
right path to perceive the experiential wisdom of matter
and mind (rupa-nama) differentiation, so that liberation
from the vicious rounds of samsara may be achieved. But
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Anagam Sayagyi U Thet

be mindful that one makes one’s life worthwhile in the hard-
to-find era of the unparalleled Buddha, never shying away
from diligent work, but work, by day and night, at vipassana

meditation with a purposeful resolve.

12
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Veneration to the Exalted One
- The Homage-Worthy,
The Perfectly Self-Enlightened!

Anagam Saya Thet Gyi

The Birth of Saya Thet

A baby boy, to be known in his adult life as Saya
Thet, was born to U Kyaw Tote and Daw Ngwe-U in the
village of Pyawbwe-gyi, Dala Township, Yangon Division,
on Friday, the 3" waxing day of the month of Warkhaung
in the year 1235 M.E.(27-6-1873). His siblings were U
Pho Ba, Daw Phwa Yin and U Pho Htun.

His Youth

Father U Kyaw Tote died when Maung Pho Thet
was 12. Mother Daw Ngwe-U prepared and sold akyaw
(fried snacks) for maintenance of the four children. One
day, after finishing with customer distribution, some akyaws
were left unsold. So the mother asked Maung Pho Thet to
go round in the village and sell them. Maung Pho Thet,
after going round in the village with the snack-tray on his
head, returned with all the snacks in the tray unsold: he
could not sell because he was too shy to shout, “Akyaw, -
akyaw.” He was asked to go round again, but this time
with his little sister Ma Phwa Yin who shouted, “akyaw,
akyaw” as her brother carried the tray of food on his head.
They sold out all the stuff this time.

The widowed mother sent Maung Pho Thet to
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school to the age of 14. He learned in Myanmar language
to the sixth standard under Assistant Teacher Saya Theik
at SayagyiU Phyo’s school. At 14, during school holidays,
he worked as a runner to organize bullock-carts and
sampans for paddy transportation. “It was a great happine§s
to give the quarter-kyat that I earned each day to his
mother. I did not really know how to say how happy I
was,” he was quoted as saying.

The Young Tally Clerk

Maung Pho thet one day was transferring paddy
from sampan to bullock carts at No.25 rice mill, when the
mill owner, U Pho Hla, noticed him working with
enthusiasm. Further observations showed the miller the
personal qualities of Maung Pho Thet: his fast work,
diligence, honesty and good human relations. U Pho Hla
called the young man and appointed him a tally-wahlah,
whose job was to keep count of bags of raw paddy and
milled rice shifted between the carts and the mill by way
of little sticks, for a monthly salary of six kyats.

Maung Pho Thet worked and lived at the mill,
spending two kyats a month for himself, while supporting
his widowed mother and family with the remaining four
kyats. How did he live on the two kyats?

The time was when 64 pices made one kyat. A
duck egg cost two pices. Eating half an egg per meal for
two meals a day would cost him only sixty pices for thirty
eggs in a month, four pices short of a kyat. The remaining
kyat was spent on other essentials.

Since he lived at the mill site, he did not have to
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buy rice, but was given the jardu-rice that was swept and
collected from the floor by the old security man of Indian
decent. He did not have to eat the jardu-rice for long. As a
return of favor for his assisting in the raising and lowering
of raw paddy and rice in the mill for the cart and sampan
men, the men gave him good rice free of charge. The Boss
allowed him to keep the jardu-rice given by the Indian,
which he took and donated to the people less privileged
than he.

He ate his rice meals with fried ground peas,
smoked fish paste, and half a duck egg; the two kyats he
allowed himself was quite sufficient. He might have split-
pea curry on the days of light work. A pice-worth of salt
would last him for two months.

Paddy Broker Maung Pho Thet

The Boss was observing all these manners of
obedience, diligence at work and honesty of Maung Pho
Thet. Over a year, Maung Pho Thet’s salary was raised to
ten kyats. In two years time it was raised to 15 kyats. In
spite of these raises, his way of life did not change. The
boss then entrusted him with advanced payments for
purchase of paddy. He was also allowed to have his own
paddy of a hundred baskets (four cart-loads) husked and
polished, free of charge. He earned extra income from his
brokerage, as well as a raise in his monthly pay to 25 kyats,
thus enabling him to support his widowed mother very well.
He was now a middle-class personality, and wedded to
one Ma Mhyin, daughter of U Thein and Daw Thuzar, a
well-to-do family of the Nyaung-bin-thar section of
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Pyawbwe-gyi village. He was now a trusted paddy broker
of his boss.

To Maung Pho Thet and Ma Mhyin were born a
daughter Ma Hla Nyunt and son Maung Chitti (alias) Maung
Yin Maung. They were a happy family.

The Grievous Encounter

But a misfortune waited round the corner; an
epidemic of cholera struck Pyawbwe-gyi village. The air
in the house of U Pho Thet that had been normally filled
with the graceful, pious sounds of kyay—si’ (a decorated
triangular brass gong), recitals of verses in homage to the
Buddha, discussions of the Buddhlst teachings, the words
of paramattha, dhatu elemems at dusk in the evemng,
was now filled with weeping and sobbing, a family in
mourning.

There was U Kay, a farmer and head of the family,
suddenly died, and before the end of the seven days after
his death, his wife, Daw Khin died. During that time, U
Pho Thet’s teenage niece, Ma Chit Myaing, in spite of
intensive medical care, died within a few hours of the
symptoms. And before her body was buried, Ma Hla Nyunt,
U Pho Thet’s daughter, struck with the disease, clung to
her father, and cried, “Father, my stomach begins to hurt.
Please save me, father.” After several motions, she passed
away in her father’s lap. The unending epidemic also took
away their small son Maung Chitti. There seemed to be no
end in the grieving of U Pho Thet and Daw Mhyin.

kyay-si'(M)- a decorated triangular gong, made of brass, struck with a wooden hammer

& 16 P

Anagam Sayagyi U Thet And His Teaching -

The whole village of Pyawbwe-gyi was gripped
with fear and afraid to go out of doors. U Pho Thet was
deeply aggrieved from the loss of their loved ones, especially
of the daughter. He seemed not to be able to contain
himself. But then, this grievous hurt made him want to seek
a way of immortality.

He sought permission from Ma Mhyin, time and
again. But the good wife told him, “You can'find a lost one,
if you search. You can forget the dead one over time. I
bore them nine months each and gave birth to them myself.
I'am the mother. Don’t go far to find solace. Your pain will
be overcome as time goes.” And yet, U Pho Thet would
not be persuaded. Once his pain is under control, he pleaded
his family again, and left Pyawbwe-gyi in search of the
way of immorality. For him, there is no firm and reliable
refuge other that of the way of immortality.

Journey in Search of Dhamma

Ko Pho Thet traveled up-country and approached,
and learned meditation practice from Ledi Sayadaw and
all prominent contemporaries of the time such as Thitcha-
taung Sayadaw U Tiloka, Nyaung-lunt Sayadaw, Inma-gyi-
tawya (Thein-taung) Sayadaw, Shwe-myo Udaung-taung
Sayadaw, and more. There was no known meditation
teacher of the time whom Ko Pho Thet had not taken
refuge to and entered retreats under. There was no
mountain and forest retreat that he had not entered into
for refuge. All throughout thirteen years, he worked, seldom
resting, in one forest retreat after another, under one teacher
after another, in search of the immortal way of life. Out of
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those thirteen, he worked for seven years, mainly according
to Ledi Sayadaw’s instructions.

Ledi Sayadaw had said, “Dagar? Thet, there are
no two ways but one that can lead beings to the purity of
the mind that is free from defilements, confusions, evil
thoughts and anxieties; that can free beings from distre§s
and grieve; that by whish one can become holy and attain
Nibbana. There is only one way, the only way to follow
through.

“That one way, which can clear away all the
miseries and sufferings, is the practice of samatha-

vipassand® meditation, by means of satipathana’, the in-

breath/out-breath method that I am about to teach you,
Dagar Thet.

“By that one method, one will clear away all that
living beings fear and would not want to experience, and
at the same time reach a state of blissfulness that is all
happiness that no other delight or joy can match. There is -
no crying, no suffering, no miseries and no dying of relatives.+
Dagar Thet, it is cutting off all attachments in one stroke.

“That was what the Buddha had said. In Pali it is:
“ekayano ayam bikkhane maggo sattanam visuddhiya
sokaparidevanam samatikkamaya dukkhadomana-
ssanam;

atthingamaya fiayassa adhivamaya nibbanassa

sacchikariyaya yadidam cattaro satipatthana”.

Although he was following Ledi Sayadaw

? Dagar(Myan)- honorific address to devotees by monks
3 Samatha-vipassani(P)-mind concentration and by insight meditation
* Satipathana(P)-the four foundations ¢f mindfulness
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wherever the sage went, and in spite of his constant efforts
at meditation, U Pho Thet got nowhere. He was thirteen
years away from home and had achieved nothing of the
sort of experiential wisdom he aimed to achieve. To return
home now, he felt like one without a handsome gift to take
back to his family. He had asked the Sayadaw explicitly,
and he thought the reply he received was not quite
encouraging.

When Fruits are Ripe

“Dagar Thet, you carry on gaining concentration
of the mind (samadhi sasana®) with steadfastness and
diligence. Wisdom, the pafifia sasana®, will come and
establish with you on its own.”

Saya Thet was not much encouraged and so, asked
his protégé, Maung Nyo, how he understood Sayadaw’s
words. Maung Nyo gave his view:

“Dear Saya, if you haven’t got any gift, if you

haven’t got some evident potential of wisdom, the venerable
Sayadaw wouldn’t have taken so much trouble to teach
you. Although you haven’t so far found what you seek ina
satisfactory way, you will certainly find it one of these days.
Fruits are full of beauty, aroma and taste, when ripe.”
U Pho Thet’s morale rose and responded gladly, “Oh Maung
Nyo, is that really what you said? Yes, indeed, you are
right. Before ripeness, how can fruits show their maturity,
aroma and taste? Only when ripe, their true color, aroma
and taste will be fully evident.

* Samadhi sasana (P) - conncentration, the mental state of being firmly fixed, the pursuit
of samatha
¢ Pafifia sasani (P) - achievement of wisdom and a mission of propagating insight meditation
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“Yes, yes, sadhu, sadhu’! Sayadaw phaya® had
advised me to carry on working hard with steadfast efforts,
so.as to achieve a complete state of concentration. Then
the paiifia sasana will arrive and get established by itself,
he had said.

“Whatever stage of concentration I might have
gained so far, I must keep it up and work on for progress.
That is my duty,” said U Pho Thet, much gratified.

The mentor and protégé arrived back at Pyawbwe-
gyi. U Pho Thet did not want to go back home. They entered
the congregation pavilion in the middle of the village, and
paid homage to the Buddha images. U Pho Thet presently
liked meditating in front of the images and so, carried on
meditating there. Daw Thein Pyaw, a childhood friend of
U Pho Thet, who lived near the pavilion compound, took
care of food and water for him.

Some time before U Pho Thet and Maung Nyo
returned to the village, the images from inside the shrine
emitted the radiant lights of the Buddha. The whole village
saw the lights and paid homage in great ovation. In the
dead quiet of the night, some sounds like that of drums
were heard from above the pavilion. The villagers took to
heart those signs as a natural course of their faith.

One night, while in meditation, U Pho Thet heard
the sound of a drum from above the congregation hall. He
also felt as if some soft, round thing was climbing on to
him from across his hips and rubbing his thigh above the
crossed legs. Not unfolding his cross legs, with closed eyes

7 Sadhu, sadhu (P) - well done, well done (well said, well said)!
* Phaya (Myan) - a tevering address to monks, similar to "sir" but intended most for

veneration :
& 120 R
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he tried to stay undisturbed in his meditation. But he could
not help opening his eye, and saw that it was a large snake.
Its. whole length was bright, cinnabar-red, with brilliant eyes.
It is unusual for a snake to have a comb like that of a cock
about three inches in size. Only when he extended metta';
and said his wish to let it share his meritorious deeds, the
snake slipped away into the shrine. ’
Like Saya Thet, Saya Nyo also saw about ten

dragon heads from pillar-holes in the floor of the
congregation hall, and was frightened in thought.

To this experience Saya Thet said, “Maung Nyo, if you
were to be bitten by snakes, you would have been dead
from snake bites when we were travelling through forests
and mountains. You cannot now die of any snake bite. But
see, we have in our laps the four snakes called the elements
of earth, heat, water and air. They are the real dangers
not those from outside.” They carried on with their worlz
of meditation.

The Truth Shown at Top of His Head

As usual, one early morning before dawn came
about four o’clock, U Pho Thet, after preliminary service’
entered into andpana samadhi'® meditation. Unlike earlier’
experiences, this time consciousness of the body kaya'!
’and his surrounding was more clearly pronounced. The
awareness was crystal clear. The clarity waz definitive
and doubtless. He was paying intense attention, flowing

? Metta (P) - loving kindness -
i0 An5i adhi N 3

Al.lapana samadhi (P) - Work of mind concentration by focusing awareness on the
passing (rush) of the streams of in-breath and out-breath at the tip of the nose

" kdya (P) - the material body
®12®



Anagam Sayagyi U Thet And His Teaching

stream-like and without a break, to the body kaya with a
mindfulness that proceeded to establish samadhi and from
there to access pafifia (the Wisdom).
~ And then he was unaware of the back-and forth
currents of in-breath and out-breath flows of air, his
awareness were spread throughout the body kaya. Any
point of the body he paid his attention on, it was the point
of his awareness sharply focused: the awareness of
sensations of varying degrees of heat (hot or cold), and
movements (bold or minute). But then, generally his
attention fell wide and spread out so that he was unable to
get a clear grip of awareness of any particular point for
any length of time. Awareness was thin as the attention
“was too spread out.
While he was thus, completely mindful and in a
firm grip of concentration, moving his attention throughout
_the body, a distinctly clear sensation appeared at the top of
"his head. The heat of tejo (the property of heat) and the
movement of vayo (the property of air) were quite distinctly
felt at that point. The sensation (vedana) of vibrant
movements at the point became more and more distinct.
He force-moved the awareness to an area confined to the
size of a kyat-coin at the vertex. The idea of impermanence
(anicca) came to him; and more “phassa, vedand, tejo,
vayo, udayavaya, binga . . . <"
After all the thirteen years he had travelled all over
the country, trying to learn from one teacher after another,

i

12 Phassa, vedani tejo, vayo, udayavaya binga (P) - the making of contact (object and
sense receptor), sensation, heat, air, becoming\vanishing of rupa-nima, sense of non-

becoming, respectively
@@
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going in and out of one forest after another, in search of
Fhe “immortal way”, he had now, quite unexpectedly, found
it from that spot at the top of his head. The way of wisdom
was sought everywhere, but found in one’s body.

' That inch-sized spot slowly spread out till the
vibrant movements covered the whole body from head to
feet, and suddenly, he understood the nature of all the thirty-
one realms of existence. The mind-matter interactions, their
conditionality and dependent origination cannot be stopped,
running like a non-stoppable machine. Like in a large
factory, he saw in detail the tiniest of matter stirred and
moved incessantly throughout the body. And often, he
seemed to hear the sounds of the motions in circular paths.

He imagined he heard again the sermons from
various teachers on the nature of mind and matter. He
recited verses from the book “Manual of Vipassana” that
U Nandiya, the Ledi Forest Monastery Sayadaw of Myo
Hla, specifically wrote for him

“The properties of the elements of pathavi, dpo,
tejo, vayo are hardness (earthy), cohesion to form (water),
heat-cold (fire), and pressure (air), respectively. The four
basic elements show their nature by way of their physical
attributes.

“As one directly observes the changing nature, the
characteristic of impermanence (anicca) of matter (rupa)
and mind (nama), one directly experiences the
characteristic of non-self (anatta). And so, it is not “I”
that exists but only rupa- nama. Thus the surreal
personality, self or soul (sakkaya) is discarded.

Like the constant flow of water in a river, or the
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flame of an oil lamp, the words of wisdom that he ‘had
heard once upon a time came back and now he understood.

Checking His Findings against Ledi Treatises

He was quite satisfied with his new-found

insightful perceptions of the continually changing ngture of
rupa and nama. But his findings need to be verified or
validated by some authority, and so, he was 'not mu'ch
gratified for lack of masters nearby, who could give advice
in such matters. The only thing he could do, therefore, was
to read the Ledi treatises in place of the Sayadaw, and
check up his works. . _

Saya Thet then returned home. His wife and sister-
in-law welcomed him in great delights, and took care of
his health, food and lodging. They now took care of food
for Saya Thet on his return to the congregation hall. Saya
Thet read “Anatta Dipani” and “Bavana Dipani”, the boolfs
he had brought back from his home, and checked up all his
findings by personal experience. He felt as if the Sayadaw
was teaching him at close quarters. His gladness was
immense. The concepts, explanations and instructions
heard over ten years ago came back bit by bit, and checked
well against his personal findings. He was now completely
satisfied.

A village lady by the name of Ma Kyi Yin and
other friends made a request to U Pho Thet to teach them
meditation. He started and carried on teaching from then
on. The impact on the villagers was mixed: some were
satisfied but some others not; some respectful, some others
not; some liked, some others not. The first person to make
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nuisance was one U Kalagyi of the same village. No matter

how much he said slights, Saya Thet bore them all with no-
reaction. Once, when he walked past U Kalagyi’s house,

U Kalagyi made offensive remarks. Saya Thet made no

response. But one U Kar walking behind him thought the

remarks were directed at him. A fight ensued. Later on, U

Kalagyi went out of his mind; perhaps, it-was his evil kamma

that bounced back at him.

Saya Thet carried on té/aching meditation. He
instructed yogis (persons in the retreat) to meditate by
samatha" method first. The yogis practiced samatha for
over a week and then changed over to vipassana"* method.
Some had to be given kasina'>. When U Pho Thet gave
dhamma talks, people not in the retreat group also came
and listened in. It was unbelievable that U Pho Thet had
no literary learning,

Blessed by Ledi Sayadaw

Saya Thet, accompanied by his protégés, went to
Monywa and visited Ledi Sayadaw for the purpose of
undergoing test, assessment, and verification, of his personal
findings in dhamma'® by the authority of the great sage.
Daw Yin, Daw Mhyin and U Nyo were among the party.
“I am your protégé from Dala Pyawbwe-gyi, phaya?’,”
Saya Thet reverently submitted. Sayadaw was immensely

" Samatha (P) - the practice of metal concentration, 40 methods including anpana, metta
and kasina

" Vipassana (P) - insight meditation, method of inward, as against exterior, search for the
Four Noble Truths

** Kasina (P) - a samatha method of mental concentration, by way of an external object

' Dhamma (P) - the natural Law of all phenomena, corporeal or mental, all tenets of the
teaching of the buddha

' Phaya (P,M) - a revering address to monks in Myanmar

P 125 P




Anagam Sayagyi U Thet And His Teaching

delighted. After giving away donations, Saya Thet recounted
all his experience and findings from his works at meditation
and how he had progressed on the Path in detail. Sayadaw
blessed Saya Thet’s account by calling out sddhu over
and over. ‘

“] owed Sayadaw-pahra a debt of gratitude that is
immeasurable for repayment.”

“Dagar Thet, are you thanking me?”

“Yes, pahra, my gratitude is more than I can pay
back, pahra.”

“Yes, indeed, you appreciate and know how to be
grateful. But then, it is not enough that you offer food,
parasols, slippers and robes. Only by carrying out what
your teacher might tell you to do, it would be the real pay-
back of gratitude.”

“Whatever Sayadaw asks, this protégé of Sayadaw
will do the best he can, phara.”

Sayadaw asked a young monk sitting nearby to bring him
the walking stick Sayadaw always used, and gave it to
Saya Thet.

“My senior protégé, take this taung-whay'® and
keep. it well. It is not for longevity. It is a reward so that
you do not slip and trip in all your life time.”

“Yes, phaya!”

Duty Handed Down by Ledi Sayadaw

“My protégé, you have succeeded! From this day on, you
will show the light of dhamma, and teach people, not less
than six thousand in number, the ways of the elements of

18 Taung-whay (M) - walking stick made of bamboo, cane or turned hardwood
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rupa and nima that you know all about. The facets of
dhamma that you know are more than you can spread.
Now, go and propagate Teachings the Buddha. You pay
homage to the Mission (Buddha Sdssana) on my behalf.”

U Pho Thet and the congregation were filled with
the kind of joy that welled up beyond the capacity of their
hearts. Sayadaw called up resident monks for assembly
by the sound of a dry, hollow wooden trunk.

“Now, young bikkhus'®, wait a while,” said the
Sayadaw and turned to Saya Thet.

“All bikkhus, please note: this devotee is Dagar
Thet, my protege who comes from the lower country. Like
us, he can teach dhamma. Those of you, who want to
meditate, get trained under him. Dagar Thet, you will hoist
in victory the banner of dhamma on my behalf, starting in
this monastery,” said Ledi Sayadaw.

And Sayadaw handed a paper to Saya Thet. The
content of the letter was a fehtat®®, beginning with “Later
generations come noble, come one after another, and carry
the Teaching . . .” a determined slogan from the work
place of meditation.

Who else was given the duty of teaching meditation
by Ledi Sayadaw as was Saya Thet? There was no one
else on record other than Monhyin Sayadaw who had been
entrusted with the duty to carry the torch of the Ledi
vipassana kammathdn (meditation).

The Honor and Power of Ariyas

19 Bikkhus (P) - monks, ordained members of the Buddhist Order

‘2 Tehtat (M) - a type of poem, sung in melodious, repeated waves of rhymes
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U Pho Thet, by order of the Sayadaw, began
training in meditation about twenty to twenty five monks,
who were well learned in Buddhist scripture, in the Ledi
Monastery. From that time, “U Pho Thet” became “Saya
Thet”.

After ten days of teaching, when Saya Thet was
preparing to leave, Sayadaw said,

“Dagar Thet, if for showing a man a correct and
proper way to attain Nibbana, the teacher must go to
mahdaviji niraya® for a thousand years, never mind that:
the teacher must have such valor and good will. Get that
clear?” It was an added impetus for Saya Thet to carry
teaching with zeal. It was proof that Sayadaw was
completely satisfied with Saya Thet, as he had watched
the latter, right at his feet, train yogis in meditation.

In spite of sayadaw’s confidence, recognition and
encouragement in various ways in his work in the patipatti?
mission on behalf of the Sayadaw, Saya Thet felt some
inferiority complex though, as he had no pariyatti® or
scriptural learning. But then, Saya Thet had learned the
many Ledi treatises by heart. He could teach and quote
textual contents together with page numbers.

And so, whatever utterances that came out of
Sayagyi’s mouth —any subject matter, biography, judgment
and the truth of paramattha® - are accompanied by
recitations of quotations from relevant treatises, thereby

% Mahaaviji niraya (P) - the deepest realm of hellish existence

2 Patipatti mission (P) - propagation of the actual practice of the Buddha's teaching,
particularly the vipassana meditation as the only way for Nibbana

2 Pariyatti (P) - Scriptural learning

* Paramattha (P) - the Truth in the ultimate sense, the Objective Truths of citta, setasiika,

rupa and Nibbana
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prompting no criticism even from the most learned senior
monks.

Apart from the ability to off-handedly recite
quotations from books and scriptural points of view, he was
so well versed in the principles and practical aspects
(paripatti) of the nature of rupa, nama and pramattha that
his teachings were spontaneous and natural.

Sayagyi Thet was a clear proof of the fact that
the holy persons who had attained the right view of the
super-mundane world of magga and phla fiana®, although
they might lack the literary knowledge, but out of the strong
light of holiness (ariya), lived a day-to-day life, starting
with food and shelter, with a completely insightful
understanding of loka (the world, mundane and super-
mundane).

To quote from “Sammoha Atthakathd” and
“Patisambidamagga Atthakathd,”

“There is no holy person who does not possess
the analytical knowledge of the sense and meaning of
dhamma (patisambhida figna).”

But the responsibility as loaded on him was so
heavy that Syagyi Thet, before his departure, submitted
reverently to Sayadawgyi, with his forehead at his mentor’s
feet,

“Sayadaw pahra, this protégé of yourslacks
knowledge in the matter of scriptural learning, and is lowest
in the rating. The mission work, the teaching of meditation

is so subtle and the responsibility so heavy. When I submit

5 Magga and phla fiana (P) - the sighting and fruition the Ultimate Wisdom of Nibbana

(4 levels each)
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some requests and ask for some explanations, kindly bless
me with a favor of priority in coming to my aid. Kindly be
my refuge and shelter. Admonish me any time should you
find it necessary to do so.”

“T'will not leave you alone till the time I pass away,”
blessed the Sayadawgyi. ,

(While teaching meditation at the town of
Shwekyin, Sayagyi Thet met with some disturbing
elements. He wished for help, and the Sayadawgyi came
by way of the sky and helped. See “Rahantas and
Awesome Persons”- U Htay Hlaing.)

Thus, after receiving the blessing of authority from
Ledi Sayadaw, Saya Thet and protégé U Nyo carried their
responsibility of propagation of the patipatti sasana, and
left the Ledi monastery.

Criteria for Attainment of Magga-phla fiana, Sotapana

It was a period of renaissance for Patipatti Sasana
in which;Ledi Sayadaw and Saya Thet were involved in
reinvigorating the practice of vipassana meditation. All over
the country, there was a surge in the number of meditation
practitioners, increasing day by day. Yogis from various
parts of the country sought and accepted decision of Ledi
Sayadaw on questions as to whether one attained some
levels on the Path? or not. Sayadaw often had to tell his
protégés thus:

“My protégés, never in the future tell anyone
whether they reached any magga-phala fiana. I received

* The Path - magginga, magga (-phala) Aana (4 levels, starting with sotapana)
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a great many applications from all along the course of the
Irrawaddy asking me to decide on whether they have
attained sotapana, sagadagami, anagami’’. They are so
many that there is no end in answering them.

The proclivities towards defilements are so subtle
that you cannot make decisions easily. At times,
concentration is so intense that defilements are hidden,
making one believe it is a bliss mistaken for magga. For
both teacher and the taught, not to have plucked the
sprouting of magga and phala, do not rush into any early
decision. Thinking to have closed the doors to apaya®, do
not content your-self with the big thought, but just carry on
working diligently.

“Even if one really thinks and decides one is
ariya®, watch and wait for seven years to see whether
the defilements have been in hiding: whether the three
kammas® are in revolt,” said Ledi Sayadaw, as quoted
from Se-Gyi Tawya Sayadaw’s “Explanations of Ariya Vijja
Magga”, book serial No. 386.

After his return, hoisting the victorious banner of
Dhamma, from Ledi Sayadaw’s monastery, Saya Thet
began teaching at Pyawbwe-gyi in the year 1279.

Samatha practice was scheduled for three days,
beginning with mentally watching in-breaths and out-breaths
at the tip of the nose. As the breath comes and goes out,
the touch of the air current (in- and out-breaths) with the
tip of the nose is watched, and then awareness of that

%7 Sotapana, sagaddgami, anagami (P) - the lower three leves of attainment on the Path
* Apaya (P) - the four abodes of the under world

¥ Ariya (P) - holy person, one who has attained a level of magga-phala

% Kamma (P) - actions, deeds in three ways - verbal, bodily and mental
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touch is noted without a break, ice. without missing fpr a
fraction of a moment.

U Ne Oo, U Pho Oo, etc., the well-learned
personalities of Pyawbwe-gyi, came to learn from Saya
Thet and meditated. The news of the retreat centre spread
slowly, and the number of yogis increased with those frogl
Yangon. Daw Yin and Saya Thet’s life-partner Daw Mhyin
gave their hands in and took care of food and shelter for
the yogis. ‘

Vipassana was the kind of spiritual technique ‘Fhat
people could learn only when the Buddha came into being.
Only by way of vipassana kusala’ that the three
characteristics of the elements that compose life could be
found, and subsequently, the vicious circular journey of the
samsara®® could be cut short.

Sotdpan can cut the lower part of the samsara.
Sagadagam would return to a good sensuous world once.
Anagam would go to a higher celestial world (brahma
bhumi) and thereafter, enter Nibbana. The roots of the 31
realms of circulating existence are so firm that the starting
point of the way out could only be seen with the coming of
a Buddha.

The mind-after must be aware of the mind-before.
The apaya-bound factors of wrong views (ditthi) and doubts
about the Truth (vicikissh@) can thus be discarded. Also
defilements such as greed (lobha), anger (dosa) and
ignorance (moha) can thus be in one’s consciousness as
they happen. Only by way of consciousness of such evils,

3 kusala (P) - wholesome activity ‘
32 Samsara (P) - round of rebirth, perpetual wandering
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at the instant each occurs, the roots of the round of rebirth
can be cut short,

In connection with dramana, aramanika, and
phassa, Sayadawgyi has composed:

“The six elements of sense objects (aramana)
cause impact on the six elements of sense receptors
(@ramanika), to cause sense impressions (phassa). These
impressions in the form of whole images and other signals
are perceived in the mind as the six elements of
consciousness (vififidna). As the sense impressions are
roused, like the flash of god-king’s weapon of lightening,
the sense objects appear in the mind in clear flashes of
sensation that classify them: that one is pleasant or this
unpleasant; that much good and this much bad. Thoughts
arising out of these sensations give rise to further analyses
as to finer qualities, enabling to come to decisions as to
what is desirable and what abominable. And that, indeed,
is the power of the six elements of impression (phassa).”

~ Saya Thet, with his two palms together in lotus
form, his mind oriented towards Ledi Sayadaw, was often
absorbed in thought of man’s immense gratitude to all
mentors who showed the way of dhamma, explaining the
element of rupa, its attribute of arousing the senses of
seeing, hearing, and so on, and the perception, the
consciousness that come and go continually, the concept
of the Objective Truth (paramattha). There was no end
of his wonder and veneration of these mentors . . .

It was Saya Thet’s habit to tell us, his students,
that we were fortunate to find shelter under the great
teachers who had given us guidance, by which we have
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each taken our own routes and carry on travelling, and
how it was wonderful and delightful to do so.

Reverence to the Attributes of the Venerable Sangha

The Ledi vipassana meditation technique as taught
by Saya Thetgyi is based on the samatha method of
meditation. When concentration by samatha is firm, it is
switched over to vipassana with particular attention paid
to body kaya. In the vipassana practice, the four elements
of pathavi, tejo, apo, vayo must be sought and found. The
phenomena that characterize the nature of body kaya, the
paramattha dhammas, namely the rising and falling of body
temperature, movements rough and fine, rising and falling
of tension, numbness and aches, stiffness and pain, and so
on are there in the body at all times: they must be found
and noted as such. Yogis are taught to see and know by
groups the four elements are named, and their attributes in
nature, and what in real sense are meant by paramattha
dhamma, dhatu and kalappas™.

When those paramattha dhamma and dhatu
elements found in the body kaya are further studied and
examined closely, it is observed that each constituent
element has three inherent characteristics (lakkhands).
When these three characteristics are clearly understood
upon repeated contemplation {5%dvand), the incidents of
coming into being and disappeasing of material and mind
elements (rupa and nama), i.e. as observed with
udayabbhaya fiana, become distinct and clear in one’s

3 kalappas (P) - groups of the smallest unit definable with the Four Elements of pathavi,

tejo, apo. vayo
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consciousness.

Basically, those yogis at work in meditation at the -
retreat centre who have attained to udayabbhaya fiana can
be :sa.id to have reached a certain point, a mile-stone, on
their journey on the Path. Saya Thet in his time continued
teachlx}g some yogis who had remarkable gifts (parami)
to avlain some stage of magga-fiana phala-fiana. -

‘ Saya Thet travelled to Yangon, and from Yangon
to various pai'ts of the country, to open new retreat centers
and taught meditation. He had worked tirelessiy to serve

and propagate the Ledi Vipassana Sasani all through his
life time.

List of Kammathan Retreats Established by Saya
Thet

. Original Kammathan Center at Pyawbwe-gyi Village
. Pyawbwe West School, Second Kammathan Centre

. Hanthawaddy Kammathan Center, Yangon

. Nanacagi Kammathan Center

. Inyar-myaing Patipatti Center

Ledi-mu Vipassana

Samsara Aye Yeikthar (Sabai Chan, Kamayut), and
Maha Bodhi Kammathan Center, Mandalay.

Saya Thet taught meditation not only at the original
center at Pyawbwe-gyi but also in other centers he had
established. It is said that there are a total of 67 centers
both inside and outside of the country.

PN AW~

Sayagyi Saya Thet Passed Away
Sayagyi Saya Thet passed away, aged 72, on the
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14® waxing day of 1307 at U Ohn’s place, Thar Shwe-cin
Company, No.77, Yetarshay Street, Yangon. He died at
ease and in peace®. He was buried with a grand ceremony
at a place situated on the North-East of Dhat-Paung
Pagoda on Arzini Hill. '
Distinguished Protégés of the Sayagyi

Sayagyi U Ba Khin, Sayagyi U Aung Myat

Sayadaw U Kaw Vida, Saya Thein-gyi, Nanacagi
Sayadaw, Hantharwaddy Sayadaw, Sayadaw U Kumara
(Uzin Nyo), U Tin Hla, Sayagyi U Than and U Goenka
were distinguished teachers from amongst Sayagyi Saya
Thet’s protégés..

*"died at ease and in peace” - Traditional statement is " to die of 96 ailments,” not specific
as to cause of death. Dhammacariya U Htay Hlaing described Sayagyi's attainment on the
Path as Anagami. (inserted by translator)
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Ledi Sayadaw Phayargyi
And

Saya Thet-gyi

A Shortcut To

Ditthadhamma Nanadassana

A Manual of Insight Meditation
Practice
Dhamma Gift
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The Teaching of Anagam Sayagyi Saya Thet

Service Before Samatha Meditation '
1. Before commencing vipassand meditation, the lay yogi
must first keep djivatthamaka sila®, the eight or the
ten precepts, whichever the yogi prefers. But monks
do not need to keep those precepts as they already are
keeping the pafimokkha samvara sila®. i
2. Immediately before the in-breath out-breath (@ndpana)
meditation, Yogi must make a request to the Buddha®*’
thus: )
aham bante samsdara vattadukkhato mocanatthaya,
samatha kammathanan yacami
dutiyampi aham bante . . . . . . yacami,
tatiyampi aham bante . . . . .. yacami.
Ashin phaya®®, for the benefit of deliverance from
the vicious round of all miseries and suffering, may I
ask for your kind permission to practice samatha
meditation.
For the second time, Ashin phaya, for the benefit
of ... .meditation.

For the third time, Ashin phaya, for the benefit of .-

. . . meditation.
3. After making the request thus, yogi must take to some
darkened, confined place to meditate. Out of 24 hours

35 Jjivatthamaka sila (P) - abstention from killing, ‘stealing,. wropgful sex, lying, rough
language, slandering, idle talk, and wrongful livelihood (eight in nurpber)

3 patimokkha samvara sila (P) - morality consisting of restraints w1t]:_| regarc_l to the
Disciplinary Code of Conduct-as has been laid down by the Buddha (vinaya pitaka)
¥ Ashin phaya, Ashin phaya (M) - formal reverent address to the Buddha and the venerable

monks
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a day, meditation time is allotted to a minimum of 6
hours, and for a maximum of 12. Focus the mind at the
tip of the nose, and be aware of the in breath and out
breath. Mind most carefully that the mind does not
follow the current of air. If the mind follows the air
stream, needing longer time to see signs (nimitta).

Service Before Vipassana Meditation
1. After that, yogi sits in front of a Buddha image and
submits:
Tu-mhakam bante ovadaya jivitam pariccajami
Ashin phaya, I renounce and offer my life to Ashin
phaya, so that I may be given guidance in the same
way as the yogis of Ashin phaya’s life time.
2. After that, yogi must ask for vipassana kammathan from
the Buddha:
aham bante samsara vattadukkhato mocanatthaya,
vipassana kammathanam yacami.
dutiyampi aham bante . . . . . . yacami,
tatiyampi aham bante . . . . . . yacami.

Ashin phaya, for deliverance from the round of
rebirth, the habitat of khandha dyatana® that in reality
are subject to rounding of the samsara, and for attainment
to Nibbana, may I be blessed with your kind permission to
practice insight meditation (vipassaand kammathana) that
views the phenomenal world of nama rupa in myriad ways
in accessing the Path (magginga).

3. After that yogi must make a plea to all his good

* khandha dyawana (P) - the five groups of nama-rupa (or existence), and the six groups

of sense rceptors (dvaras)
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associates: if ever I have committed any wrongs by
actions, bodily, verbally or mentally, towards any of t.hose
I have associated with, may I ask to be kindly forgiven;
if any of you have committed spme wrongs towards
me, I have forborne and forgiven you.

4. When keeping watch at the spot on top of the head,
take time and wait at least 5 minutes. This brief lesson
is given so that yogi can be on sure footholds. Every
step needs to be sure and secure so as to keep the
doors to the four underworlds (apdya) shut.

Anipan Samatha Method
As taught by Kammathan Sayagyi Saya Thet

First, the Practice of Samatha method of Meditation

| There are 40 samatha methods. One out of them,
the anapana method generally suits most people. It is fou1_1d
to be easy to practice. Therefore, andpana kammathan
will be described as the main method in this book. There
are varieties of anapana kammathan practices. But as the
aim is to make a shortcut in learning to achieve the desired

| level of concentration, the author has chosen one by which

yogis pick up fast in the shortest possible time‘. .

As a person plans to enter a meditation session,

he or she must, after bowing down and paying respects to
the Buddha-led Three Gems and the Five Great Mentors®,
carry out the preliminary services as already desc'ribec!.
Then, sit in a posture that suits and sustain the yogi to sit

© The Three Gems are Buddha, Dhamma and Sangha; the Five Great Mentors, the Three

Gems plus Parents and Teachers.
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for an appreciable length of time: generally used postures
are for men to sit cross-legged, and for ladies with one leg
folded in front, and the other folded outside and tucked
against the thigh. It is suggested to have a white shawl
wrapped over one shoulder and across the chest. The trunk
must be kept straight up, with the neck and head also in
alignment. After so composing, breathe in and out as one
does normally. Attention is kept focused at the tip of the
nose where the breath rushes in and out. Do not think of
anything. Do not recite or say anything. Just keep the
mind on the rushing and rubbing of the breaths at tip of the
nose, and know the in and out breaths in sequence
continually, not letting your attention wander away. Often
the breathing may go out of step, making the yogi tire. If
that happens, correct it to the normal. Sometimes, slow
breathing may make the yogi sleepy. Correct it to the
normal. Like “hunter learning from deer”, yogi learns from
work. If aches and pains seem unbearable, change the
posture, but keep breathing as normal and keeping the focus
of attention as usual. '

The yogi will have to work hard with all willingness
and earnest belief that he/she will certainly succeed and
reach the set goal; that he/she has some gift (parami or

- accumulated attributes); and that the doors to the four under

worlds will be closed. This will enable a fast performance.
Half-believing and half-heartedness in what is being pursued
will bear no fruit, only resulting in waste of time and energy.
Such laxity will also cause immediate difficulties in his/her
attempt in the next time round. In normal circumstances,
after many a repeated times and sessions of practice, within
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a second to a few minutes of sitting, yogi may see signs.
By signs (nimitta) is meant the twelve z'%nﬁpina s.igns or
any other signs that appear in the mind whilst in at d.lfferent
levels of concentration (samddhi). After appearing, the
signs will disappear. As soon as they disappear, bring bac.k
the mind in focus at the tip of the nose where the breath is
moving and rubbing in and out. '
Be aware of the air current at every moment of it
moving in. Also be aware of the air current at every moment
of it moving out. Be aware of each at the precise morgent
of touch and at all times without a break. And then various
forms of signs may come in. The incessantly repeating in-
breaths and out-breaths may appear like a stream of air as
if it were really visible. The out-breath sometimes appears
to go out a few inches to a foot and a half from the nostril;
similarly the in-breath appears to go through the thrpat,
through the chamber of the chest and even to reac'h the
navel. (Note: Some people take this to mean exertion to
get the in-breath to reach the navel, and so, they pu{'p(‘)sely
draw in the air so as to push it to that point. This is an
impossible approach; it takes longer to achieve some
concentration, if at all.) .

The in-breath and out-breath may sometimes seem
like vapors, white and smoke-like, sometimes like wafts of
cotton wool at the nostril piling up waft upon waft.
Sometimes white vapors appear together with sparkling
golden or silvery particles, often like fireworks. Sometimes
a single piece or more of pearls, large or small, appears to
come in and go out of the nose, mixed with breaths.
Sometimes it is like a line of pearls moving in and out.
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As concentration gets more mature, these pearls shine like
electric lights, coming in and going out. When going out,
they get outside of the nostril together with the out-breath.
When entering, they go as far as the navel. With that light,
the content of the abdomen can be seen. When these signs
are on, yogi may be aware of the signs only, with no
awareness on the nostril. When the signs disappear, the
mind returns to the tip of the nose. If it does not return by
itself, yogi must collect and place it there.

There are more signs. Here is a partial list of signs
that are likely to appear as concentration gets more and
more mature. Various species of trees and flowers native
to the 31 realms of living beings: forests, mountains, lakes
and rivers, earth, all the oceans; caves, monasteries and
pagodas, various places of leisure and pleasure; suns, moons,
planets and myriad stars, precious stones, comet-like shafts
of lights, flash lights, lights from sources such as glow
worms, flares and fireworks, and more. The more mature
concentration gets, the more signs will appear.

Sometimes, one may, whilst in complete
concentration, encounter celestial gods, earth-bound gods,
wizzas, zawjis, tapathis* photes, petas and tissays®. Yogi
may even talk to them. But it does not appear to be strange;
it is just like man meeting man. They cannot rouse fear.
Some even cheer the yogi. Some come if yogi wishes.
Some answers questions. At this point, yogi may have
stopped his original work, being happy to be with the gods.
Yogi may think very highly of self, and assumed statures

“! Wizzas, zqwijis, tapathis (M) - men said to have some supernatural powers
** Phoat, petas, tisssays (M) ~ ghost-like beings
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as if he/she were a god or a wizza, expecting much that is
not real. Over time, yogi’s manners of speech allude to
insanity, getting nowhere and losing sight of the original
aim. So, it is god practice to stop the samatha session and
switch over to working in vipassana meditation once a
certain level of concentration is achieved, which would
enable yogi to begin learning and working in vipassana with
ease.

This matter of stopping samatha at a point can be
controversial with some questions asked. Would it be the
same with those who work for jh@n-abhififiin®? Mustn’t
anybody attain jhan-abhififian? The questions are
relevant, but those who work for the attributes of jhan-
abhififian work with diligent effort till they get those
attributes, not stopping short of their objective, merely
content with meeting with and talking to gods of haven
and trees. -

These signs are called uggaha nimmita*. One
of these signs is a very bright, white, round object about 2-
3 inches in diameter or bigger, suspended at a distance
about one and a half feet from the tip of the nose. It is
seen there with closed eyes. It seems to disappear and
appear again where yogi wishes it to be. After a time, the
sphere does not disappear and may be seen with open eyes.
But it is suggested that yogi carries on seeing it in the mind
with closed eyes. After a lapse of time, as samadhi becomes

7/

4 Jhan- abhififian (P) - Short for jhina-abifiiiana, 4 levels of purity in absorption and
supernormal knowledge (supernormal power) ) -

4 Uggaha nimitta (P) - A second degree nimitta in which signs are cl?arly seen” but less
stable than those with the more stable patibhaga nimitta at which point samattha may be
stopped and switched over to vipassand.
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stronger and firmer, the nimitta sphere shines with cool,
clear light brighter than the moon or the sun.

Then, the sphere will be still and fixed there. This
sign is called patibhaga nimitta. The longer the object is
watched the brighter and more still it would become. After
a length of time, yogi becomes enchanted and takes
pleasure with rapture (pifi). This rapture leads to the feeling
of happiness or bliss (sukha). This happiness leads to a
unified, quiet, undisturbed state of the mind (ekaggata),
strong and fast like an inscribed rocky monument. At this
stage, yogi is not aware of anything else but the sight of
the patibhaga nimitta; yogi may think he/she is that
patibhaga nimitta and vice versa. Then, yogi is in complete
absorption known as in the first stage of jhdna complete
with the five parts, namely vitakka, vicara, piti, sukha,
ekaggata.

Of these five parts of the first jhana, vitakka is a
property of the mind that collects itself and other factors
of consciousness to receive signals from the sense object.
Vicara is a property of the mind and its factors of
consciousness that identify and determine the nature of
the sense object received by virtue of vitakka. Pifi is an
enchanted state of the mind that is enraptured by the sense
object identified; and its nature determined, by vicara.

Sukha is feeling of happiness at the climax of piti on the
sense object. Ekaggatd is a unified, quiet and undisturbed
state of the mind filled with tranquil bliss. This’is a brief
description of the first jhana, starting with nimittas the
highest of which is patibhaga nimitta, and through vitakka,
vicara, piti, sukha and ekaggata, the five integral parts, at
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the completion of which yogi attains the first jhana. .
For more information on jhana, see “A Treatise on
Pandita Vedaniya” written by Sayadaw Ashin U Ti.loka.
The Ashin is a scholar as well as an achieved practitioner
of samatha-vipassana. If curious about how we!l the
Sayadaw has achieved, it is recommended that yogi read
Ashin’s book mentioned above, after a successful
application this book.
: Apart from the nimittas shown above, there are
other nimittas related to the 40 kinds of kammatthan that
include kasina, asubha, anussati, etc. They are nqt
described in this book as including them would make it
heavy. Besides, this book is meant for the.practice of
vipassani, and so, it would suffice to describe samatha
method just as far as is required to start vipassana. Those
who do not adapt to anapana can take to any of the other

methods they prefer. .
This ends section on samatha.

Vipassana Meditation
As Taught by Kammathan Sayagyi Saya Thet

Yogi wishing to work in vipassana meditation must
first have done andpana kammatthan most willingly and
most diligently for three days, at the end of which he/she
may have seen uggaha and patibhaga nimittas.. Tl}at woul_d
be time yogi begins to embark upon training in vipassana.
If yogi is quite sure he has seen those signs cl.early and
distinctly, i.e. if the objects together with t.he hghts' stay
long with yogi, then it can be taken that yogi has achieved
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sound samadhi. Then, the preliminary services, namely
‘bowing down to the Buddha, taking sila, requesting for
kammiatthan, etc., must be performed: again. Yogi must
believe in his/her work, and have a strong will to achieve.

Yogi must pull down his/her pride and nurture
modesty, with a mind bent on liberation from miseries and
suffering of the world. All personal manners physical, verbal
and mental must be mild and gentle. With the personal
qualities thus nurtured, yogi sits in a mode that suits him/
her, and then begins andpana kammatthan. Staying with
anapana for about ten minutes, watching the wavelike
motion of the in- and out-breaths at the nostril, yogi will
begin to feel and know the instant to instant drag of the air
against the flesh of the nostrils, vibrant and pulsating,
appearing and disappearing, appearing and disappearing, .
. . the minute corpuscles of the air appearing and
disappearing, appearing and disappearing in a wave-like
motion . .. ! This is the nature of impermanence (anicca).

After watching this nature of anicca for about ten minutes,

yogi moves his/her attention to the top of the head, and
keeps it there, with mindfulness (sati) that must not be
allowed to break up and scatter.

At this point, it is good practice to have a teacher
close by. Yogi may feel, in an area about half an inch to an
inch in size at the top of the head, some coolness or warmth,
When that happens, do not let the attention go away but
Jjust be aware of the fact. After a while, the cool or
otherwise warm spot will begin to appear to move, inminute
vibrant motions. Let it be so, but keep the attention there.
The inch-size spot may expand and spread all over the
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e aware of the fact at every moment. It may
lsl;::z;djzjfi lcZover the whole body. When it covers the l\;vhole
body or before it does so, some coolnes§ or warmt Iﬁz
be felt at some places on the body, exhlbl.tlng wave-li t
rise and fall. Or, at some spots, some perceptible movement,
some vibrant motions on the body may be felt, thedareas
often moving in slow motion like moveme‘nt of cl.01.1 S. ;

At times, there may be some feeling of rising an
falling of temperature in the boyvels or on the bafk. t/?t
other times, there may be a feeh.ng of some very 1ghthy
perceptible movement of somethmg, like tiny antsf,t (()ln inke
body. It may be like bubbling of gasina glass f’f sc; hr d
Or it may be like the burst of fireworks, bursting f)rt aI'lft
out. At times it is like numbness off and on in sfw;1
succession. After numerous times of repet1E1on. of t 1(el
practice and the experience, the level of .se_l_madhl v&(/lou ;
rise to a stage when the whole body of yo giis covered, 111(1)
leaving a spot, the tiniest size of a pee.dle, with subtle, pric : ti
feeling alive and vibrant. These incidents are not seen \;ﬂl‘
naked eye; it is experiential knowl.e‘dge. In Samyutta Pali,
It is due to the two entities, namely the sense
receptors on body (kdyafica) and th.e sense of tguzh
(photthabba), that awareness of experience in the body
(kaya vififigna) appear's.45 ' . ot
The sense of touch is not the kind of object tha
can be seen with eye. It is only an experiential phenomexrl)ln.
Why is that so? For, it is observation of a phenomenon that

occurs in or on the body.

4 Pali text: "kayafica phuddabeca paticcakaya vififiana upajjati.
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Samadhi becomes stronger as this process of
repeated observation goes on, enhancing clarity and
multiplicity of the views of the on-off processes, appearing-
disappearing attributes of rupa and nama. A simile would
illustrate the process: suppose a open-ended cauldron, half
full of pure sesame oil, is heated from below, bubbles would
form and rise to the lips of the cauldron; the heat is
maintained just so, and the bubbles on top would burst and
be lost, while new bubbles would rise to take their place.

New bubbles will be seen to replace the earlier
ones that have disappeared. This is a continual process,
showing only the appearing and disappearing of bubbles.
Closely likened to this is the components of the elemental
matter in the our body coming into being and dying out,
only to be replaced by new particles of matter (rupa), the
mild sizzling sound of which may even be heard like that of
the sesame oil bubbles in the cauldron.

But then, the frequency of rupa appearing and dying
out is a great many times faster than that of the oil bubbles.

- This time, the whole body is jammed, like the cauldron,

with vibrant elemental matter popping in and popping out.

Sometimes the elemental matter behaved as if it
were falling shower-like throughout the body, thus being
likened to collapse of a river bank. Often it is like a rain
pour. Still often it is like a huge mass of lightening entering
the body, and like a mirage rapidly appearing and
disappearing.

Sometimes, it is like maggots that eat old and rotten
flesh, moving fast, pushing each other, and in a mass rising
and falling. Sometimes, it is like the whole body, inside and
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out\si;ie, filled with maggots from open toilet pitsgpush1wng,
jostling, and rising over one upon another. ngetlmes, itis
like the cold winter dew falling on the !)ody in showers. At
other times, it is like the whole body being pricked by small
needles'Sometimes, it feels like the entire body.cannot.be
moved, the limbs heavy but the flesh light and_vﬂ?rant !1ke
that of boiling water. In prolonged sit_ting in meditation, night
and day, the entire body is filled with v1})rar.1t move.ments,
which are the shadow of incessant coming into be'mg an(}
dying out of rupa and the awareness of it at all times. I
viewed while lying down, these vibrant movements are like
foams or bubbles of water moving up and down from top
oes of the feet.
offiend fl?htis can be illustrated with a simile. Suppose a
glass statue of a human being is made, with hollo_ws forall
the exterior parts of a human body, and filled \.’V.lth wa?er.
By heating the water in the hollow st.atue to boiling point,
temperatures will rise and boiling will spread througl}out
the body, often showing sounds, bul?bles, etc.,.all the s1gr;s
of boiling water in the head, in the limbs, and in the whole
boay, often in parts and often simulFaneog’sly throughout.
Similarly, this kind of boiling occurs in yogi’s body. In cases
of extremely firm samadhi, the sizzling sound of boiling
matter, bubbling and ascending, may actually Pe 1.1eard.

’ As awareness is occupied with these incidents of
comiing-into-being and dying out of r1_1pa-n5.ma e.lement(si
that take place inside the body unceasingly, for night an
day, every hour, every minute, and every §econd, tl.lere
come less and less of weariness, stupor, sleepiness, anxiety,
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restless thoughts, desire to listen to idle talks, thoughts of
caring worldly affairs, reading news papers, greed, anger,
fun and humor, minding business. All these mundane,
defilement-bound mental inclinations become less and less
frequent, finally settling down at rare occurrence. At that
stage, yogi becomes patient and forbearing, capable of
equanimity even when faced with death of loved ones, and
unafraid to die.

If that were so, a question arises: why did Visakha,

a sotppan, wept visibly with great bereavement at the death
of her grand child? It was so, because equanimity applies
only whilst in awareness of dhamma. Sotapan is only devoid
of two tendencies, namely love of life (ditthanusaya) and
skeptical doubt (vicikicchanusaya), and she was not in
meditation at the time. She was not devoid of the five other
five tendencies (anusaya). She was still like most ordinary
laity (puthujana). This answer is in accord with pariyatti
literature.

While in the depths of meditation thus, yogi may
become loathe to the facts of having to live a life, the worldly
affairs of which can hardly be evaded in an age not so
virtuous. With a samadhi so strong at this stage, aches and
pains (vedand) almost unbearable may be experienced.
The whole body is felt as if it were extremely hot, being
filled with liquid iron metal. Yogi finds vedana alwaysina
flux of change, off and on, or rising and falling.

With reference to the books, how would yogi
comprehend and understand such phenomenal world, which
is obvious only as a tesult of repeated observation? What
yogi now finds in his inner consciousness is the changing

& 151 P



Anagam Sayagyi U Thet And His Teaching

nature of the five aggregates (khandhd) of matter (rupa)
and mind (rd@ma), which signals in the three characteristics
(lakkhanas) of impermanence (anicca), suffering
(dukkha) and non-self (anatta). This is the full
understanding acquired with investigative work (Tirana
pariiifid) that leads to achievement of purification by
overcoming doubts (kankhavitarana visuddhi).
This calls for clarification. Observe thoroughly with
intense attention. Although this is in full accord with the
Buddha’s teaching as recorded in the books, these practical
findings may appear to contradict with the thinking of some
scholars, well versed with literature but without experiential
knowledge. Actually, there is no contradiction. Nature does
not contradict. Those highly learned scholars, without the
practice of dhamma, are prone to speculative thoughts that
are either under or above the correct interpretation of
natural phenomena. It is not meant to damn the noble,
“venerable men of learning, but for their kind review and
reconciliation.

The five aggregates (khandhd) consist of aggregate
of rupa (rupakkhandha), aggregate of sensations (vedan-
akkhandha), aggregate of perception (seffidkkhandha),
aggregate of formative factors (sankhar, kkhandhi), and
aggregate of consciousness (vififidnakhandha). Ruppakk-
handha consists of the four original elements, namely earth
(pathavi), heat (tejo), water (apo), and air (vayo). This booklet
treats these four original elements the most important in
practicing vipassana. Pathavi is characterized by its attribute
of hardness; tejo, hotness or coldness; vayo, pressure; apo,
water element with attributes of collecting and holding
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together in each of the three other elements. Apo element

cannot be felt, but its properties obvious. These four dhatu

elemen?s are called rupa. Consciousness, awareness,

EZ;;ZP::ZE, lcl).r anything to do with the mental process is

. Rl.lpa outside of human body is everywhere, in all
obj ect§ animate and inanimate, filling up the full ext,ent of
the universe. The human body is also rupa. Matter outside
of the human body has its own way following the law of
nature. So also matter in our body has its own way followin,
Fhe law' of nature. The law of nature is change: what come§
fnto being must pass away; what appears, disappear; what
is born must die. The rupa kaldpas* inside the bo<’iy are
sites of sense receptors, filling the whole extent of the body:
Fhus their nature of coming into being and passing awz ,
1ncessan.tly fills the full expanse of the body. With the all}-l

Penetratmg property of samadhi, this phenomenon of
incessant change can be seen at with ease.

i Awareness of such attributes of rupa is called
nama. Every moment rupa appears and disappears, so also
nama appears and disappears together with rupa
Wherever pathavi element appears, some stiffness is founci
Fo appear. If stiffness is intense, pain develops as it raises
1ts. volume. Here is an example: supposing someone sits
with a naked torso, and someone else drops a hard
substance the size of a sesame seed at his back. In watching
the case, the first incident is coming into contact
(photthabba) of the tiny object with the body skin on the

P I
kalapas (P) - the infinitesimally small material units definable with the Four Elements

of pathavi, tejo, apo, vayo
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back, causing a tiny sense of contact (phassa). Consider
the sense of contact: which one of the four elements, i.e.
pathavi, tejo, apo, vayo, is responsible for prompting such
a sensation? Upon contemplation, the characteristic
(lakkhana) of the most distinct element will appear. The
distinct characteristic in this case is hardness. What is the
element that has the property of hardness? It is pathavi!
Yogi must note that the hardness felt when the
small object hits the back is in fact the pathavi element.
Just as soon as the hitting is felt, the sensation of hardness
disappears, as if the object were dropped on the tip of a
needle. To which element does hardness belong to? It is
pathavi! So, note that it is pathavi that disappears. If more
objects were dropped on the back one after another,
contacts with pathavi element appear one after another.
Also note that the sensation of each appearance of contact
is followed by disappearance; it is the disappearance of
pathavi one after another. ‘

Thus, all awareness of contact with hardness is to be
noted as contact with the nature of pathavi element. That
being so, isn’t the consciousness of rupa that appears and
disappears inside the body like the bubbling and sizzling
hot water, knowledge by experience of material contact?
If all that comes into contact and its awareness is pathavi,
then all that happens inside the whole body are all the
character of paathavi element. With pathavi, the other three
elements of apo, tejo and vayo pop in simultaneously without
fail, and appear and disappear together with pathavi. How
do we know about it? It is an intrinsic nature of those four
elements that they never occur separately, never apart from
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each other. Although impossible for them to occur
separfitely, their properties, namely hardness, heat
coh.esmn, and pressure, behave in their own way, showing,
their distinct characteristics as the case may be.

Out of the four, how does pathavi show its
characteristic? When distinct above all else, it shows its
chfiracteristic by way of its unique character of hardness.
Tejo element, when more distinct than others, shows by
way of coldness/hotness. Vayo element, when distinct
above all else, shows by way of push and pull, expansion
and contraction, in other words, variable pressure. Apo
element, however, cannot be touched, for experiential
know.ledge, but it is apparent, and obvious, in the
cohe§1veness and fusing together of pathavi, tejo and vayo
forming them together simultaneously. And so The-phy1; |
Ledi Sayadaw said in his poem: ’

. ‘fWhen pathavi is sharp, hardness is tough; when
poor, it is soft and clear as liquid;
. SOlijl\;/hen sharp, apo forms liquid; when poor, it is tough
. When sharp, tejo gives heat and coldness; when
poor, it is mild and temperate;
When poor, vayo is still and quiet; when poor, it
moves and press to the extreme;
- And these are the natural characters of the four
original elements.”

Here is another simile for an explanation. Suppose
we put hot pepper, salt, sour juice and sugar, the four
different tastes, together in a pot and cook a meal. Too
much chili would make the meal taste hot as soon as the
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chili gets on the tongue. Too much salt would make the
meal salty. Similarly, too much vinegar or sugar would make
it taste either sour or sweet, whichever is in excess over
the others. When chili is in excess over others, the taste is
hot, in spite of the presence of the others. It is impossible
to separate the four tastes, and take out one at a time. But
when there is no excess of one item over and above the
others, each item shows its character in the combined state:
chili, its hotness; salt, its saltiness; vinegar, its sourness;
sugar, its sweetness. All show off thej characteristics in
unity and harmony simultaneously. But then, when one type
is in excess of the others, people say that the meal is hot,
salty, sour or sweet, whichever is the more pronounced. If
hotness prevails, people say, “Oh! It is hot!” Although they
say so, they know the presence of saltiness, sourness and
sweetness is there all the same by their characteristic flavor
and milder taste. Similar is the case with the four primary
elements.

For another simile, suppose a man has malaria.
He has a regular bout of high fever daily. Before his
temperature rises, he is normal. But when his body
temperature rises, he feels extremely cold, trembles and
shakes. During the feverish time, the four elements are
there as for normal, but the coldness-tejo element is in
excess over the other three, making the feeling of coldness
most pronounced so that the man moans, “Oh, so cold,
extremely cold!” But all the four elements are there at all
times. He knows that. How does he know? Coldness is
the element of tejo. Its presence is dependent on the hard,
solid pathavi element. If there is no such hard element,
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there would no place for coldness to appear on. Only due

‘to the presence of hardness, phassa can be aware of.
Pathavi is the one element that enables the feeling of
phassa.

Thus the sick man knows, by virtue of pathavi
element in him, he is feeling cold and trembling, and thus
he knows the simultaneous occurrence of coldness and
hardness. And then there is a question to ask: isn’t there
vayo at the same time? Vayo has the attributes of energy
to cause press-expansion and press-contraction. When that
energy is much pronounced, the feeling of movement and
tension appears. But in fact, objective entities (rupa and
nama) pass away at the sites they come into being, and so
they lack the ability to move. Even though that is so, they
do appear to move. That is because the new rupa-calapas
come into being at new sites. (contemplate the case in
depth). In pali it reads:

“na hi ruparupadhammanam uppadadese
aniruazzhittva

Kesaggamatthampi desantara sankamanamndama
athi,

meaning, “Rupa-nama elements pass away at the point
they came into being, never moving away a tiny little
bit.”

So, when we say vayo element moves, it does not
really move. It is the new rupa-kalapas that appear at new
sites, and we say that vayo element moves. Thus, because
in the sick body vayo element presses on the hard pathavi
and the hot tejo elements, new rupa-calapas take up new
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positions, and so, unlike the old ones, the new mPa-calépas
appear in the form of high-temperature fever Wlth feeling
of the chill and trembling of the body. Trembling is due to
the property of vayo. Apo is apparent only for its pro.pext'y
of formation and holding firmly together the pathavi, tfajo
and vayo elements. So, looking through the penetrating
ability of the Right View, we see the vibrant movements
and appearing-disappearing incidents of rupa, and that tl}ey
are nothing but the characteristics of the four foundation
elements, in other words, the showing of the aggregate of
body matter (rupakkhandhd), a reality in the sense of
the objective principles (paramattha dhamma. .
After having shown ruppakkhandha, the mlpd
group (n@makkhandha) will be describ.ed.. Itis Fo do. with
paying attention to sense objects, consisting primarily of
53 mental entities, grouped in four aggregates. They are
the aggregate of feeling (vedanakkhandha), the aggregate
of perception (safifiakkhandha), the aggregate of mental
formation (sankharakkhandhda), and the aggregate c?f
consciousness (vififidnakkhandha). Vedanakkhandha is
originated by phassa (phassa paccay@ vedana). Phassa
in this book means body impressions (kd@ya-samphassa).
Two factors, namely the body sensor (kdya) and
actual contact (phothabba) together give rise to body-
- consciousness (kdya-vififiana). Those three factors —the
" body, the contact with the object and body-consciousnc?,ss
— give rise to sensation (vedanda). (from “Samyutta Pali”)
To explain further, when yogi looks in the rupa-
body in full concentration, yogi would find that all rupa

41 kamma, citta, utu, ahira (P) - past and current decds, the mind, seasons (body heat, etc.)
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entities, as conditioned by kamma, citta, utu and ahdra®,
come into being and passing away nonstop at all times.
Body consciousness (kaya vififidna) knows the coming
into contact (photthbba) of the body sensor and sense
object (@rammana). This gives rise to sense impression
(phassa); phassa gives rise to vedana (vedanakkhandha).
Perception (safifia, sanifiakkhandha) takes note of the
sense object shown by vififiana. Phassa, cetana, ekaggara,
Jivitindare, manasikaya, etc., are aggregate of mind
formations (senkharakkhandhd). Kaya-viiifiana is.
vififidnakhandhd. These are the four nama khandhds.
It is not yet personalized wisdom. Only immediately after
consciousness on the body (k@ya-vififidna) has appeared,
consciousness in the mind (mano-vififiana) comes.

If the sense object as depicted by sense impression
(phassa) is thought good, it is sukha vedana, or
alternatively, somanassa vedana. If thought bad, it is
dukkha vedana or domanassa vedand. If thought neither
good nor bad, it is neutral feeling upekkha vedand, or
alternatively, a-dukkha-ma-sukha vedana. Vedana so
felt has its origin in the two rupa elements, namely kdya
and phothabba. Therefore when rupa elements, on which

-vedana is dependent, disappears, vedana also disappears.

Just as rupa objects appear and disappear, so also vedana
follows suit, just as fast.

- Saififiakkhandha takes note of the aramana object
that is revealed by kaya vififidna and mano vififidna, as
well as various vedana sensations. At this point, the

wisdoms of vififianakkhandha and saiifiakkhandha should
be differentiated. The awareness of photthabba on objects
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that impact successively on body dvérz% discerning, “thqt is
earth; that other one is wind”, is-v1ﬁﬁ5n{1 knowledge.
Making note of whatever viiifiana knost is the duty of
safifid. In short, vififiana cannot memorize the aramana
objects, where as safifia remembers whatever. it .has
experienced; only it cannot do any for\f/ard th1n}(1ng.
Whenever vedanikkhandha disappears safiakkhandha also
i . (page 58, paral
dlsappeasr:n(lfhﬁgrakkhpandh)ﬁ comoprises fifty associates cif
the mind (cetasika), excluding those of vedanakkhandha.
To dwell on them, wide-ranging as they are, \.vvould make
this book too lengthy. Only enough will be d;scussed for
yogis to understand. Looking into the body, as thf
appearance and disappearance of rupa ele{nents, vedana
and safifia are being watched, the sense (')l?J ect (aramim'fl)
in view may rouse some will, some Yolltlon (f:etana)‘ in
yogi. As cetasikas are associated with c1tta3 the mind, during
meditation, every instance of the mind is compl‘emented
with corresponding mind factors (cetas1ka).'. With every
instance of awareness of appearance and dlsappearanc_e
of rupa-nama elements, citta, phassa,‘ cetana, ekz.iggata,
manasikara, etc. appear and then dlsappea.r. Vitakka,
vicara, also come into being. Saddha, sati, hiri, ottapa}, a-
loba, a-dosa, tattaramajjhatta, etc. appear. After appearing,
they disappear. These incidents are c?lled
sankharakkhandha. The instant vedanakkhandh_a and
safifiakkhandha disappear, sankharakkhandha also
dlsappeasr:ﬁﬁﬁkkhandhﬁ and sankharakkhandha, .with
reference to Ledi Sayadaw’s “Bhavana Dipani,” will be
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discussed here for some general knowledge. Saiifiakkhandha
in terms of aramana is of six kinds: rupa safifia, saddasafifia,
gandhasafifia, rasasafifia, photthabbasafifia, and dhamma
safifia. That means consciousness of the six kinds of
aramana: sight, sound, smell, taste, photthabba aramanas,
namely pathavi, tejo, apo, vayo, and dhamma aramanas,
namely wholesome and unwholesome thoughts. In other
words; they are awareness of the senses that occur at the
eye, ear, nose, and tongue, on the body and in the mind. All
living beings are keep alive day and night with these
perceptions (safifias), doing all sorts of chores and business.
This is a brief discussion on saiifidkkhandha.

Atthis point, it would do well to discuss and show
the difference between awareness by vififianakkhandha
and that by safifiakkhandha. Awareness of the incessant
impacts of sense objects on the six corresponding sense
organs (dvaras) as “this is earth, and that, water” and so
on is awareness by vififiana, not that by safifia. Taking note
and memorizing what vififiana acquires and shows is the
duty of awareness by, safifia, not the business of vififiana.
Viiifiana, if it wills, can grasp all forward experiences, but
cannot remember. It cannot remember any past experience.
Safifia, if it wills, remembers past experiences, but cannot
grasp anything forward looking. That is the difference
between the two.

With reference to Abhidhamma Pitaka, sankhara-
kkhandha consists of fifty cetasikas, including sankharakk-
handha itself. With reference to Suttana Pitaka, cetana
cetasika is the main factor, by the understanding of which

anicca-lakkhana can be fully grasped, and all those
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categories of sankharakkhandha follow al.ltom.atically ip full
view. Volition or free will (cetana cetasika) 1s a fquallt?f of
the mind that is always prompting and pushing living beings
to be thinking of something, not allowing to pause or rest
even for a blink of the eye. Only take a guess b.ack at all
the past uncountable existences, with the e)fcgptlon of the
highest celestial realm (a-safifiassa bhumz) -
When yogi sees the continually restless, vibrant,
wavy nature of the mind, yogi will come to unde.rstand
how cetani works. When dying in one life, as the. hitherto
active living rupa comes to a stop (cuti-kamma.]a rupa),
consciousness (nama) switches over, not stoppmg for as
short a time as a blink of the eye, immediately 11}to anew
life form. Cetana is the driving force in suc-h action of the
mind. This urging, driving action of cetana 1s the'source of
wholesome and unwholesome deeds, i.e. all bc?dlly, Yerbal
and mental actions. Depending on its association with th_e
six sense objects (aramanas), there are six types of cetana:
cetana for sight objects, cetand for sound object§, and so
on. Sankkharakkandha has been briefly differentiated and
explained. (Reference: Bhavana Dipani, No..70)
Vififianakkhandha has one associated factor
(cetasika), characterized by knowing sense objects. But
there are six types of this khabdha, as dependent ul??il—the
types of sense objects, namely cakkhu-viﬁf}:?:tzzi, sota-vififidna,
ghana-vififiana, jinwha-vififiana, kaya-vifilana and meino-
vififiana. And because it is to look inward at rupa-nama

# A-ssafiitassa bhumi (P) - once there, the traveler goes nowhere, up or down, but to enter
ibbana. ) ) )

:lljjhattarupa-nima (P) - in-born material body and mind, matter and mind solxght inward,

insightful understanding of matter and mind internal to one's own body kiya
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(fijhattarupa-nama)®, the only essential requirement is
to see the appearing-disappearing phenomena of the five
khandhas inside of body-kaya. And to know the five
khandhas inside of the body, it is essential only to look at
kaya- vififiana and mano-vififiana.
Therefore when we look at the rupa-kaya internal
to this solid body, we see the properties of rupa such as
hardness, cohesiveness, coldness/hotness, pressure, and
their incessant flux of change — what appears disappears,
what appears anew also disappears, repeating the cycle
without a stop, shown by vibrant movements, prickly
sensations, heat/cold or tension, the process never stopping.
These appearing-disappearing phenomena are incidents
inside our bodies, and so, that is only known to our kaya-
vififiana. Kaya-vififiana knows the fact of rupa coming into
being, and mano-vififiana knows what and how every
moment kaya-vififiana knows. Every time vedanakkhandha,
safifiadkkhandha and sankharakkhandha disappear, so also
kaya-vififidna and mano-vififiana disappear. (This short
discussion of five khandhas is about enough for
comprehension.)

Note that five khandhas are paramattha dhamma.
Persons and beings are pafifiatta. The five khandhas never
cease their state of change, always in a flux of change day
and night, every minute and every second. The five internal
knandhas can only be seen by means of samadhi practice,
not by means the physical eye. Having known the five
knandhas, we will proceed to the objective study of the

three characteristics (the three lakkhands) of those
khandha, first in Pali:
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Anicca vata sankhara
Upadavaya dhammino;
Uppajjittava nirujjhiti
Tesam vupasamo sukho.

Translation: elements of rupa-nama sankhara
dhammas, the existence of which depends on the four
bases of kamma, citta, utu and @hara, in reality are not
permanent or perpetual. They are subject tg the law of
change, i.e. coming into existence and passing away._In
accord with this law, these elements of rupa-nama sankbara
dhammas come into, and immediately thereafter go out of
existence. Only when this phenomenon of change ceases,
will nibbana, the real peace in a state of real bliss called
santisukha, be found.

The three characteristics (paramattha

lakichanas) are anicca, dukkha and anatta. The essence
of these characteristics is also the phenomenon of perpetual
change. What are the changing entities? ljhey are the
sankhara dhammas, the appearing-disappc?ar.mg patm? of
rupa-nima. Rupa comes into being fifty pllllon times in a
blink of the eye; nama, a trillion times. This state of changf:,
never ceasing during day or night, minute or s.econd, is
called the objective nature of instantaneous anicca. The
repetitive, never ceasing suffering from such perpetually
changing dhammas is called instantaneous dukkha. That
nature of change cannot be suspended, §to.pped or
administered by man, nay, not even by the omnisc ient Lord
Buddha Himself. This characteristic is called instantaneous
anatta.
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Yogi may be quite satisfied in the dubbing of
appearing-disappearing nature of rupa-nama as anicca and
anatta, but not quite so with dukkha. The reason why all
rupa-nama phenomena including temporal sukha are called
dukkha is that impermanence is death in reality. In Sam-
yutta Athakatha, death is said to be the greatest dukkha:

“anicca ta ca namesa maranam maranato
uttaridukkham nama natthi.”

Translation: This nature of impermanence also

means death (marana). There is no suffering greater than
death.

Khanika and Santati
Ledi Sayadaw Phayagyi has written that by khanika is
meant by the paramattha nature of rupa-nama for their
nature of extremely fast, incessant appearing-disappearing
type of change. It is khanika anicca because immediately
after the instant of appearance, disappearance follows. In
the understanding of khanika (also khana), there is a
difference between that of the Buddha and that of the
vipassana yogi. Lord Buddha knew that rupa appears fifty
billion times whereas nima appears a trillion times in a
blink of the eye. Multiplied by upada-khana, banga-khana
and thi-khana*, there would be three trillion khanas. Lord
Buddha knew the exact counting of three trillion khanas.
But it would be impossible for vipassana yogi to
be capable of counting the khanas in a blink or the eye, but
perhaps, only able to count to some hundreds of times of

* Upad(a), thi, bang(a) (P) - infinitesimally short durations of time, in which rupa and
ndma appear, stay and disappear, Thi or stay, although present, is not apparent.
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-disappearance. Those revered personalities
331?: 2lllr:f\lzlec fl(jine II:lIl)lCh and achieved the'goal. would have
known better. If yogi can grasp such fas? tiny b.1ts of klzanas(i
yogi would have achieved much in anicca vipassand, a1111
would be able to complete the task of vippasana. T.hus, ; et
yogi, who is able to see the bubble-h}ce, mlrage-hk?, a§d
moving appearing-disappearing rupa—nama.d.hz.xmmas, is sai
to be invisible to the king of death. In Pali it 1s: ) ,
“yatha pupputthakam passe, yatha passe

maricikam; o
evum lokam avakkhantam, miccurdja na

passati.”

The noble yogi who grasps such fast speed ofl' 1ﬂel(e1
ring-disappearing phenomena, 1s calk
ggn‘:;avi%zdra. "lPhpe noble yogi who observes the' kharﬁkz
anicca vipassand, and attained magga:phala, is calle
animitta vimokkha sukha patipada puggala. See
“Vi i Magga” for wider commentary. .
Vlsudd]l;:iaigse of the difference between. the wisdom
levels of the Buddha and the vipassana yogi, the ratgs of
change, the depths and spreads, sharpness and certzmltly
of the rupa-nima dhammas known to tl}e Buddha and t Z
yogi, although said to be taking place w1.thout a pausle, ?n ;
yet separated by space in between, and incomparably fas
in both cases, cannot be the same. That may be so, but ;: is
only essential that the noble yogis, by d1nt_of unbfi) en
mindfulness and diligent meditation (bhavanamaya Adna),
perceive with confidence and experiex.lce the extrem.ely
fast, continually changing nature of anicca, the suffering
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nature of dukkha and the unmanageable nature of anatta.
Ledi Sayadaw Phayagyi had denoted the
incessantly changing nature of khandha-nama-rupa as
khanika anicca; and also that the intrinsic paramattha
dhammas, the incessant deaths (khanika maranas) are
not visible to the natural eye. It is thus obvious that the
whole body is full of uncountable incidents of birth (jari),
aging (jara) and death (marana). See “Vijjamagga
Dipani”, “Lakkhana Dipani”, etc. for wider commentary.

On page 50, line 7 of Bhavana Dipani, it is shown
that the view of the appearing-disappearing of rupa-nama
does not have to catch up with the instant present single
moment (khanika paccuppan), but rather, a diffusion of
present single moments (santati paccuppan) that covers
the state of change entailing in chaos and disorientations.
But this book only deals with catching up on khanika
paccuppan.

To explain it further, our Lord said that a human
being has 24 million strands of hair and ninety-nine thousand
strands of finer body hair. Every human has those hairs, as
accounted for by the Buddha. The hairs everyone knows
of are not different from the hairs the Buddha described.
But humans are not capable of counting exactly how many
strands of hair there are. Just because we are incapable
of counting, and so, not able to tell, their quantity, we cannot
say that Buddha’s counting was not true.

Those persons, who have done animitta, or anicca
vipassana, can view the innumerable incidents of appearing-
disappearing (of rupa-nama khandhas) in a moment
(khanika anicca), allowing the yogis to see the numerous
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khanikas in any mode of posture, and iq any kind o_f vejdarf.
The longer the viewing, the stronger 1s the samadhi. T e
stronger the samadhi, the more numerous and clearer 1s

the khanika anicca.

Santati Anicca . . .
By santati is meant the impression of fast moving,

incessant incidents of khanika§ as a single unit. For ; 51m11ie(i
when pouring sand from a helgl}t, we do not s;e t fe lrlapl;ut
loss in sight of the individual grains of sand as they fa i; "
instead, we see the continuous stream'of sand asIa s %so
unit. Khanika disappears the moment 1t.appears. t hs a s
like the disappearance of sounq of a grain of mu;tarl :tem
at the very moment it hits the pointofa needle, wf en 1e egr
it fall from a height. Santati takes, and stays for, long
i .ka. - . .
e tha;:illia ;yadaw Phayagyi also gave some mdlcatlorel
of the stay of santati for various lengths of time as "?Ee
minute, two minutes, one hour, two hour§ anfi so on.f e
disappearance of sense objects after staying in v;e(vl;/ I(:i 2
certain length of time is calleq santati anicca. at e
anicca is disappearance immediately aft§r the 1nstall(r111
sense object appears. When we say of the mstant', o(;ff an:;
it should be noted that this khana that we @ow of isdiffere
from that known to Lord Buddha. Any tlme—length l:)fl_gtc:r
than khana is santati. The life-span.s of santati pa11131.1a ta
can be quite long. But when the _real .1ntemal sense ol Je:iz
(ijjhatta-paramattha) are in yogl.’s view, kh'amka anlzcinto
the object of contemplation. Whlche.ver anicca come ©
view, if correct method is applied, vipassana experience
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complete. (See Ledi Sayadaw Phayagyi’s “Bhavana
Dipani” for wider reading of santati anicca.)

Full Understanding by Investigation (Zirana Parififia)
Tirana parifiiia is defined as the nine levels of
vipassand wisdom (figna) from udayabhaya #igna™ to
anuloma fidna*? in which the appearing-disappearing
phenomena of sense objects in yogi’s mental view
(aramana) are contemplated, subjecting them to the criteria
of the three characteristics (lakkhanas) simultaneously by
insight meditation (vipassana). The three characteristics
are primarily one, but split in three. By expansion of the
Pali, “aniccca vata sankhara,” anicca is change
(impermanence, appearance-disappearance), which in
essence is dukkha, and so also is anatta. This phenomenon
of perpetually appearing and disappearing alone, is, in fact,
impermanence, anicca; suffering, dukkha; inability to
manage, anatta. To contemplate and meditate on these three
characteristics is called tirana parififid. See Visuddi
Magga.

To explain kankhavitarana visuddhi® a brief
discussion of the seven articles of visuddhi magga* would
suffice for some understanding. They are sila visuddhi, citta
visuddhi, ditthi visuddhi, kankhavitadana visuddhi,
maggamagga fianadassana visuddhi, patipada fianadassana
visuddhi and fianadassana visuddhi. Sila visuddhi is keeping

! Udaybbaya fiana (P) - the fourth level vipassana fidna (begins to see the three
characteristics)

2 Anuloma fidna (P) - the 13t and highest level vipassani fiina (fidna means wisdom)
* kankhavitarana visuddhi (P) - purification by overcoming doubt
3! Visuddhi magga (P) - the path to Freedom by purification
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sila without breaking a precept once i't is a;dm_ltte-d flnd
committed. Committed to sila, in medrtatlon.wnh anaa-pa.nt:;
or any one of the 40 kammatthﬁl}s, wl}en par}kamma nlmlha
appears, it is the beginning of citta v151{ddh1: Whj}?'u%\gﬁen
nimitta appears, it is the mid level ?f citta v1§ud I e
patibhaga nimitta appears, it is_ the h.lgh levewl c_lttaa vqukh .
Beginning with patibhaga nimitta, v1ta¥<k_a, vicara, p}lltl, ls1 e :;
ekaaggata- the five parts of thedg;j"t jhana — are the hig
i levels of citta visuddhi.

e hlgh\;;ith ditthi visuddhi comes abﬂlitx tc? knov;
differentially the five khandhas, and so clear 1n51ghts 1(:
nama-rupa pariccheda fiana, néma=mpa. pacic::ay;aparlggaiha
fidna, sammasana fiana. At this poﬁmt, yogi discerns the
nature of santati that tells hot rupa is not there where it 1s
cold, cold rupa is not there where it is hot, and that hotness

and coldness are rupa; sense of feeling is vedana;.

perception is safifia; volition, willto a;c‘t, to form is §ankhar;1;
consciousness is vififiana; rupa during the night is not the
rupa of day time, and vice, versa. These fact§ .wel;e
understood by scholars. But the mind cthat‘ has cr%tlca );
observed, and satisfied with the expeﬂznen?al .ﬁn.dmgs o
the rupa, nama and the five khandhas is ditthi vts.ut'idht.
As wisdom progresses further and has distinctly
perceived all the three lakkhanas of anicca, dul@& a.nagz.l,
and passed the tirana parififia milepost, as descnb:a(j in 1;
book, udabbaya fana is attained, whereby pannat an
paramat are clearly distinguished, and all.sk'eptlcal doul.)ts
about the Truth have been discarded. Thl.S stage.of purity
of the mind is called kankhavitarana visuddhi. Only at
this point, the true anicca is understood, the true paramat
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found, and the three true lakhanas realized. Further work
on this udabbaya nama would give rise to still stronger
samadhi. Then various kinds of Jjoy (piti) may appear; so
may a variety of tranquility (passadhi); so may various
white lights (obhdsa). Then yogi may be enchanted by
piti, passadhi or obhasa, and confused as to whether these
are magga, phala or Nibbana. Teacher is advised to tell
yogis of these possibilities in advance. Only by a prior
knowledge will they know they are not magga. This is
maggamagga fAdnadassana visuddhi.

When piti, passaddhi and obhasa are known not to
be magga, phala, or Nibbana, yogi remembers to carry on
working for magga, phala and Nibbana in accordance with
the correct practice, i.e. watching the appearing-
disappearing phenomena of rupa-nama. In doing so with
no laxity but with diligence, yogi would attain further wisdom
from the level of patisankhara fiana to anuloma fidna. This
is called patipada fianadassana visuddhi.

In accord with this patipada fidgnadassana visuddhi,
as watching of the appearing-disappearing phenomenon
of rupa-nama khandhas is carried on, beginning from
patisankhara fiana, wisdom (fiana) ascends, reaching and
passing each, finally, immediately before abandoning
sankhara, the first adaptation mind-moment (anuloma
citta) appears: it is called preparatory mind-moment
(parikamma citta). Then the second adaption mind-
moment appears: it is called proximity moment (upacara
citta). And then the third adaption mind-moment appears:
it is called adaption knowledge or wisdom (anuloma
fidna). This wisdom has tendency to reject sankhara, but
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still tending to hang onto it. Only the matured wisdom
(gotrabhu fiana) cuts the thread of sankhara completely,
to be ready to enter the Noble Path (ariya@ magga). And
yet, Nibbana is not in sight, but only seen as an 1mag1ned
object (aramana). After that moment of contemplation, the
real Nibbana is comprehended and sighted, but only once.
Magga vithi citta” appears only once. 1{1 the lzo”ok qf
“Thingyo”, it is stated, “magga bhiﬁﬁ&’.satm n.tata. This
magga citta is called Aidnadassana vtsuddh.t. o
This last description of fianadassana visuddhi is in
accordance with the literature. For one who striv.es for
wisdom, starting with patipada ﬁﬁnadassana.visuddhl, must
carry on watching the appearing-disappearing of rupa and
nama. Whilst doing so, consciousness reaches past and
beyond the chaotic events of rupa-nama appearing anfl
disappearing. That consciousness is fidna dassana v1sud4h1.
To understand clearly and surely as to how magga c1tj[a
comes about during meditation, some more explanation will
be given in another place.

To persenally know by way of bhifvandma_ya iiif'na

In the matter of vipassana, experiential w1sd9m
by meditation (bhdvandmaya Aidna) is the main requi_sne.
But it is good, not futile, to think about rupa and .nama.
That way nama-rupa pariccheda and paccaya pariggaha
fianas are acquired. It is in a cumulative process of
knowledge, a gift or a part of parami. If th1§ mt{ch qf
intellectual learning (cintdmaya fidna) is acquired in this
life, in some other future life, by listening to proper dhamma

ss Magga vithi citta (P) - consciousness of magga or (here and now) Nibbana.
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talks, deliverance is possible. Take inspiration from culapan
venerable monks. If in this life frequent thoughts can lead
to strong samadhi, by which some experience with the
continual on-again-off-again nature of mind and matter may
be found. But then mostly, for not knowing the si gnificance
and not knowing how to observe correctly, the findings
can be lost in oblivion.

When reality of the nature of change of nama-
rupa is first found by meditation, if only yogi observes those
incidents of change with complete mindfulness, not allowing
to have it lost from the mind’s view, yogi may arrive at
tirana parififia kinkhavitrana visuddhi. Only then the yogi
would understand the practical significance of keeping the
aramana in view, and carry on watching it. That is why it
is said, “Without a teacher, one cannot even smoke fish-
paste properly.” Bhavandmaya fidna means wisdom
acquired by direct observation of the real objects as per
instructions given, without any speculative element.

This bhavanamaya fiana is most difficult to acquire
unless one finds a good teacher as regards the awareness
of coming-into-contact with sense objects and
disappearance of it. If a good teacher is near at hand, it
should be easier. A willing yogi, thought he/she may be
green to meditation, but can be trained easily to gain some
level of wisdom, under the care of a skilled teacher. But
under a teacher who is not well versed in the principles
and practice, it would be like trying to see but unable to
find one’s own ear, although the eye and ear are closely
situated: the further the eye chases, the further the ear
moves away.
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Ledi Sayadaw Phayagyi once said that vipassana
is like juggler’s art. Juggling, if its tricks are not known, is
difficult to perform. If tricks are known it is an easy art.
And so, the saying goes:

Shallow, but thought deep; narrow, but thought
wide, so says the book;

Easy, but thought difficult; to know what it is, there
the teacher is.

In cintamaya fidina, there has to be prior learning,
the knowledge that enables critical view and analysis, to
be able to think and contemplate the nature of coming into
being and going out of existence of rupa and nama that are
extant in the mass of our body kaya.

Bhavanamaya fiana does not mean the general
knowledge learned before. As teacher tells where to place
the mind, yogi focuses his mind at the place the teacher
tells him/her to focus, without thinking a tiny bit of thought.

As the mind gets stilled, and concentration rises, yogi begins’

to see the phenomenal world of nature as it is. The teacher
would not tell at length what the yogi is seeing, but urged
to carry on watching what the yogi is seeing; thus, over
time, the yogi would see more and more: the nature of
impermanence of the whole body kaya, the nature of pains
and suffering, and the nature of uncontrollability of the
natural phenomena. Once these experiential facts sink in
the consciousness, the yogi’s manners of speech, way of
life and behavior become mild and gentle, indicating
tiredness of life, accompanied by more reverence and
homage to the Three Jewels.

At this point the teacher tells the yogi only briefly
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and short to the point, “This nature is rupa, and that nama;
this, anicca; that dukkha; and that other one, anatta,” only
enough for him/her to comprehend. Only when the yogi is
happy with his/her experiential knowledge, and ready to
go home, the teacher explained more of the nature of
dhamma at length and in detail to a point at which the yogi
is completely satisfied with his efforts and wisdom so
gained. The reason why the teacher tells the nature of
dhamma at length not before, but after, the work of
meditation is that if told beforehand, the yogi may be thinking
of the nature of dhamma aimlessly during meditation; this
would prevent yogi from achieving bhavanimaya fiana.

Itis essential that yogis see the natural phenomena .
of rupa and nama in objective view, and they must make
sure that they see that way. After seeing that way, they
may check their experience against the books. This work
is for literate people. But what is essential is to acquire is
wisdom. Good book knowledge is good cintamaya fiana.
But for bhavanamaya fiana, literary knowledge is not that
essential; acquirement of wisdom by real experience is all
that matters.

Once upon a time, a lady by the name of Karli
became enthused and filled with reverence by listening to
the two gods, Thartar giri and Hemavata, who were
questioning and answering about Lord Buddha. Her mind
became tender and gentle. The gentleness rose in degree
with time. The gentleness of rupa caused by the gentle
mind also grew in degree. At one stage, Karli saw the
change in her body rupa and nama. By repetitive observation
of this change and by her mature parami, the three
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characteristics (lakkhanas) appear to her automatically, and
she attained sotipana magga. There are a great many
exemplary stories similar to this one of Karli. ,

The yogi striving at meditation is like a patient under
medical treatment. The patient does not need to understand
the medicaments and health food prescribed by the doctor.
Making their appraisal as to their efficacies is a waste of
time. It is the duty of the patient to take in whatever is
given by the physician; to take the treatment and get cured
is all that is required.

In this simile, the yogi is like the patient. The
physician is like the lay, monk or book teacher of meditation.
The medicine and health food are like the technique and
discipline of meditation. Taking the medicine and food as
directed by the physician is like practicing meditation
according as the teacher teaches. The cure of all maladies
by the effectiveness of the medicine and food taken by the
patient is like the eradication of sakkaya ditthi by means of
correct practice of meditation that instills experiential

wisdom in the yogi. The malady is like sakkaya ditthi and

vicikiccha.

Considering these examples and similes, it is only
reasonable that people not versed in literature can strive to
practice meditation and gain some advance on the journey
up. Dhammapada Pali says that people who, though without

. any literary knowledge, make efforts at meditation, using
proper methods, can attain magga-phala fiana, and enter
Nibbana. The related Pali will be shown later.

Nowadays, where people see sight objects that

disappear and hear sound objects that get lost, the methods
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they know are correct, as being in accord with literary
contents. But then, most are very slow and take too long a
time to make some headway. They are easy to practice,
and easy to understand. But, from observation of some
people in the practice of meditation, most find it very
difficult to reach the stage of bhavanamaya fiana. Even
with the guidance of teachers, they do not get to
bhavanamaya fiana after days, months or for some, even
years. If they think they seem to find something, it does
not last long, nor stay firm. »

Even some of those who go to and dwell in forests
and take to meditation do not find any dhamma, except as
what everybody knows of sight-seen-lost, sound-heard-lost,
but not getting to any bhavanamaya fiana. The visions do
not stay. Even when bhavanamaya fiana comes, it stays
only for a moment, not firm and fast. They do not know
how to make it firm and fast; dejectedly some would say,
“I cannot find dhamma. It is very difficult to find it,” and
return home.

If practiced as shown in this book, complete with
the awareness of appearance-disappearance of the intrinsic
(ijjhatta) rupa and nama, it becomes quite easy to
thoroughly comprehend and understand the five khandhas,
the twelve categories of ayatana, and the 18 constituent
rupa and nama elements or dhatu. And thus, all natural
phenomena (aspects of dhamma) would come in easy grasp
of the meditation practitioner. Therefore it is apparent that
the three pure insights of kaya dhatu, phothabba dhatu and
kaya-vififiana dhatu are the easiest, and yet, for some yogis,
the most difficult, to understand; the shallowest, and yet
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the deepest to fathom. Hence the following poem:
Sangha and lay various, make use of books for work;
Right is the book, yogi not clever, knows not the touch
on and off;
To learn to be true and objective, yogi must seek a teacher;
wisdom shallow, and yet deep, just as is narrow and yet
wide;
It is all in the book,
But to make ease of the difficult,
Have a teacher to consult.

This pure insight is difficult, because dramana is
internal to kaya, and @ramanika (the means of looking) is
also insight, internal to kdya. Some wise men are thus
sometimes like a good horse with warped hoofs. How can
I say that? My first teacher and mentor, Saya Thet of Dala
Pyawbwe-gyi village, searched for kammatthan teachers,
one after another, but finding no insight wisdom, returned
home after thirteen years of ardent search, with a depressed
mind of a failed man. But he strived with a relentless
resolution ad determination to find the Truth, in the
congregation hall for seven days and nights, withouta word
with anyone. Only at the end of that arduous work of search
that Saya Thet found, to his satisfaction, the dhamma that
he looked for and the technique that readers are now being
shown.

Having been thus satisfied, Sayagyi had seen Ledi
Sayadaw Phayagyi and Thitcha-taung U Ti-loka Sayadaw,
and submitted his findings. The Sayadawgyis had approved
his findings as correct and objective, blessing him with
sadhu thrice. More than that, he was authorized and urged
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to teach his methods to others. Thus, sayagyi and his
protégés had taught monks and lay people. It is estimated
that there would be around 4000 to 5000 persons who have
done much objective work and some of them attained
certain levels of wisdom.

Sayagyi’s method is now being applied and taught
in seven-day retreat sessions, and many have accessed
the lights of vipassana fiana. This sayagyi is gifted (good
parami), and that is the reason why he received the
technique. Even then, it took him 14 years to find it. Why
did it take him so long? Two reasons: one is that he was
unable to get at the true experiential dhamma; the second,
that he was unable to find the fast technique. But when he
found the true dhamma and the fast technique, he found
them so simple and easy. The material objects that he needs
to look at are around and about him, which he sees in his
daily life. And it is the case of a good horse that happens to
have warped hoofs.

The body sensor (kdya) and actual contact
(phothabba) together give rise to body-consciousness
(kaya-vififidna). The interpretation that the sense receptor
(kaya) and the impact (photthabba) together give rise to
perception (kayaviiifiana) is generally correct.

But the real impact (photthabba) is not interpreted
as an entity subject to, and dependent on kamma, citta, utu
and ahara that are internal (ijjatta) to body kaya. The
interpretation by some people is the photthabba due to the
rubbing of the wind on the body or that due to the bites of
mosquitoes. Without the wind there is no sense of contact,
and so, how is it possible to contemplate the three

& 179 P



Anagam Sayagyi U Thet And His Teaching

lakkhanas. Similarly is with the mosquito bite. The internal
photthabba is due to kamma, citta, utu and éhﬁra., and so,
there is no ceasing of coming-into-being and passing away
of rupa-nama phenomena. Because there is no ceasing of
events inside, yogi with samadhi finds the phenomenal world
of rupa-nama every time he/she looks inside his body kaya.
Even if closed off in an underground cave, yogi would find
this truth all the same. .

As he/she finds dhamma that way all the time,
yogi can look into the inside of his body kaya continually.
But it is not the kind of looking at the element of photthabba
in the ordinary way, but to see the natural process, he/ §he
must look in for insight with complete concentration
(samadhi). So, Lord Buddha laid down the three main
virtues of noble persons as sila, samadhi and pafifia
(wisdom). The flaw is that people do not think much of
samadhi. Even if thoughtful of it, they have no idea about
the significance of insightful photthabba, and so, do not
know how to be aware of it. Because of this ignorance,
there is no will to care, and on account of that non-care
there is no familiarity. But the dhamma inside always tells
people with samadhi, “I am here. I am the truth,” and shows
itself. That calls for correct method of approach and further
work. .

(One main intension of the author of this book is to
make the teaching plain to lay people with little or no
meditation experience, and so, much of what he has written
is in the style of a narrative, face to face with them.)

Lord Buddha is unmatched in kindness and

compassion towards all living things. All that the Lord had
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taught are direct on instances and personalities. It is only
because some scholars speculate and go astray that the
Buddha’s Teachings become hard to understand. This
directness is exemplified by an extract from Khandhavagga
Samyutta Pali:
Phenapintupamam rupam, vadana pubbutthupama;
Maricikupama safifia, sankhara kadalupama;
Mayupamanca vififignam, desita dicavapandhuna.
The meaning: rupa dhamma is like a foam bubble.
In watching the body kaya, it is found to boil giving out
bubbles, which appear like a mass of foam. The foam is
filled with bubbles that appear and perish, sizzling all the
time. Like this mass of foam, and also like the oil boiling in
the cauldron, overflowing, as has been mentioned before,
the rupa elements appear and perish. The way the bubbles
and the rupa elements appear and perish are similar. All
are alike. -
~ In saying vedanapubbutthupamd, it means that
the foam internal to body kiya begins with bubbles. In the
process of boiling, at the point of contact between the
bubbles and kaya appears phassa. Feeling of that phassa
is called vedana. Vedana thus fills the whole body, bubbling
and sizzling, with even not a needle-point area left, easily
coming up and just as easily perishing. There is awareness
that some vedanas are bearable, just as there are unbearable
ones, and often there is equanimity. All sorts of vedanis
appear and perish, repetitively and continually in yogi’s
awareness. Vedanas and water bubbles are all alike in
appearing and perishing, having no hard substance
whatsoever, and existing for only the tiniest fraction of a
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moment.

In saying maricikupama safifia, the ability to take
note of rupa and nama is called safifia. Safifia takes note
of every incident of hardness and softness, hotness and.
coldness, resistance and expansion, and all attributes of
rupa and nama. Every notion of coming into being is
immediately followed by perishing. It notes incidents of all
vedanas. As all the incidents of the five khandhas are being
noted, the notions become jammed, and because they
happen so fast that they appear like mirages, as has been
shown earlier. The nature of safifia is that it is easy to
appear and just as easy to perish. Having no substance, it
is not firm, fast appearing and fast vanishing, exactly like
the nature of mirages.

In saying sankhdra kadalupama, it is about
sankharakkhandha that has been discussed earlier.
Sankharakkhandhas appear and disappear in profusion,
appearing rapidly and vanishing just as rapidly, having no
hard and firm substance.

In saying mdyupmanca vififianam, all the beings,
man, devas and brahmas extant in the 31 realms think they
are males, females, personalities, I, he, she and so on. But
in fact, they.are only made of rupa and nama. They are
thinking of what are not as if they were so and so. For
being in human realm now, one thinks one really is a human
being. In the next life, one may be a deva; in the next, an
animal. Like magic, it seems one becomes one kind of being
after another. People do not see the right view of rupa and
nama, and won’t believe when told so. How it is rupa and
how, nama, they cannot see as in a real, objective view.
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Because they do not have the right view, they take to
believing that the humans, devas, brahmas and other beings
are the objects of some creation, and cannot let goof their
clinging to such views. Only after pursuing the correct
meditation methods that such wrong views are discarded,
arriving at the realization that the forms are all magic rupas.
There are six kinds of vififiana, all of which appear and
disappear. This process is fast, never pausing a moment.

I will explain the paragraph, mentioned above,
which is an extract from Phenapintupamam Sutta,
“Khandhavagga Samyutta Pali” contained in Ledi Sayadaw
Phayagyi’s “Catusacca Dipani” Series No.3:

Rupam phena pintupamam = there is no
substance as “I” to cling to, as all forms are cohesive
masses like the chunk of a foam.

Vedana pubbutthupama = there is no substance
as “I” to cling to, as feelings have no kaya body to exist in,
but the foam-like masses boiling and bubbling,

Saffid maricikupamd = there is no substance as

“I” to cling to, as safifid has no atta or kaya body to dwell
in, but the mirage-like images coming to view and vanishin g
rapidly.
. Sankhara phassa cetana kadalupama = there
1s no substance to cling to, as sankhara elements have no
atta kaya to dwell in, but something like the banana stem
that has no hard core.

Vififianam mayupamam = there is no substance
as “T” to cling to, as vififiana has no atta kiya to dwell in,

but only something like a magic show.

Eti adiccabanduna = thus Lord Buddha had
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uttered.
Although each of these five khadhas have been

explained with a simile each, all the five similes fit with
each khandha, and each simile can fit with all of the five
khandhas. The same nature of appearing-disappearing
applies to all khandhas. The same law of impermanent
anicca applies to all; so does that of suffering dukkha, and
also that of uncontrollable anatta. The five khandhas are
rupa and nama; rupa and nama are the twelve ayatanas;
the twelve dyatanas are the eighteen elements of dhatu.
And the eighteen elements are the khandhas. All these
articles of dhamma are subject to the phenomenon of
coming into being and vanishing. And the phenomenon is
the reality, or the objective truth, of existence (sankhata
paramattha.)

Sankhata paramattha means in essence that
there is only one kind of reality (eko dhammo), no matter
how many various ways of expositions, each going its own
way, of the natural laws there may be. There is only one
way of coming-into-being and vanishing. But where there
is no coming-into-being and vanishing, there is unique never-
changing (a-sankhata) entity called Nibbana. Therefore,
in searching for origin of all in the world, there is only one
paramattha dhamma, which is sankhata paranattha. Where
there is no sankhata paramattha, there is Nibbana. Sankhata
is coming into being and vanishing. Nibbana is no coming
into being. And so, Myo-Mi Kodawgyi composed a verse:

Coming into being is anicca; perishing, anicca;
Coming into being is dukkha; perishing, dukkha;
Coming into being is anatta, perishing, anatta;
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Not coming into being is anatta.

Besides that —

1. .Com.ing-into-being and perishing, the flux of change
is, without a doubt, dukkha;

2. To wish to become once again (samudaya sacca),
deatl.l ml'lst come now; that is the cause of dukkha;

3. Coming-into-being, and perishing tires one; wishing not
to becgmfe once again, is on the true Path to Nibbana;

4. Not wishing to become once again is the right view;
that is magga sacca; ’

5. Not becoming once again is nirodha saccd, all the
dukkhas being extinct;

6. Note with differentially, these Four Noble Truths (cat-
saccd);

7. Note and get this verse by heart and recite by word of
mouth;

8. Contemplate time and again, and get to know the Right

- View;

9. Only knowledge of the Right View will liberate one
from dukkha;

10. Yogi will pursue this knowledge and technique.
(The original verse in Myanmar is, for clarity,
translqted here in prose form. - Translator)

_So in conclusion, the world is composed of the five
khar'ldhas, thc? t.WO rupa and nama and sankhara dhammas,
and in short, it is only coming-into-being and perishing. If
there is no becoming, it is Nibbana. So, in the whole of the
mufldé.me world, there is only coming into being and
perishing. And, all that becomes is dukkha only; dukkha is
what stays as well as what vanishes, and so, all that become
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and perish are dukkha.

In Samyutta Pali, - - o
Dukkhameva hisamboti, dukkham titthati vetica,

Naratara dukkhd sambhoti nafiandukkha
mruj]’f‘lfatli.slation: In fact, there is nothing but dukkha.l. Itis
merely dukkha that stays, and that is also what perishes.
There is nothing that appears apart from dukkha. And there
is nothing that perishes apart from dukkha. o

' Thus, searching through all sankharas in this \.v0f1d,
there is only the reality of coming into being and pc?rlshmg
of rupa-nama. There is nothing but the becommg an.d
perishing. Therefore, in the whole 'world, because_tl}efe. is
nothing but dukkha sacca, to explain dl-lkkh.a sacca, itis 11;
reality nothing but the nature of coming into ‘bemg an
perishing of nama and rupa. It is as clear as seeing a piece
of ruby placed on a palm spread out.

By virtue of the paragraph above, because the

| objective study of rupa, nama, sankhﬁrafihz?.mma dhammas
shows, in reality, the becoming and perishing nature of all
life forms, these phenomena in objective sense are c?ukkha}
saccd. According to “dukkha sacca parififidya,” if yogi
knows these becoming and perishing phenomena, he/she
has, in final analysis, known dukkha sacca. Once dukkha
sacca is fully in yogi’s grasp , the moment .the knowledge
of dukkha sacca arrives, in conformity vx.f1th the dl.ctum,

“knowing, discarding, arriving and watching,” yogi sees,

and does not want to pursue, the cause of dukkha, called
samudaya; and instantly discards the dukkha samudgya.
As yogi, not wanting any dukkha, does not wish to
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pursue dukkha samudaya, a wish automatically appears,
the wish to be in some place that is devoid of all dukkhas,
where all the dukkhas come to an end and vanish altogether;
that is the wish for the peaceful, blissful state of Nibbéna.
That is in accordance with Lord Buddha’s word, “nirodha
saccd sacchikaranatthdya,” and means a blissful state
whereby all dukkhas end and cease to become. During the
time yogi is aware of dukkha sacc, it is being discarded,
facing the nirodha sacca at the same time; this is like
“cutting all ropes in one stroke”.

So, the fact that yogi is aware of dukkha sacca,
continually and unceasingly at all times, in effect, works in
such a way that the thread of dukkha samudaya is “chopped
and cast off with the dagger of ariya magga”. This
consciousness of magga saccd, in effect, prevents dukkhas
from recurring. And the contemplation of dukkha sacca is,
in accord with Lord Buddha’s word, “maggasacca
bhavetabba,” actually an absorption in magga sacca.
Therefore, at every moment dukkha sacca is realized,
samudaya sacca is discarded, magga sacca is in
absorption, and nirodha sacca is in sight, and so, the four
Noble Truths come gathering in complete union. And yet,
for those who have not attained any super-mundane

wisdom, this is only some level of high wisdom in close

proximity with the first magga-phala fiana, known as
sotapatti magga.

Anattalakkhanam vina buddhuppadana pafifidyati,
Translation: Outside of the time period in which
Buddha Sasana shines, anatta lakkhana cannot be
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comprehended. and understood, as quoted from “Navaka
Nipata Anguttara Tika”. Some say that anicca and dukkha
are understood by many. In fact, the anicca and dukkha
they know are designated terms (samuti saccd), not the
knowledge ot Truth found by personal experience
(paramattha saccd).

As it is not in the nature of paramattha saccd, in
. spite of their seeing anicca and dukkha, they cannot see
the true anatta lakkhana. The true anicca and dukkha in
real objective sense are khanika anicca and khanika marana
dukkha, occurring “unaccountably” fast: rupa occurs mind-
wobbling 50 billion times and nama a trillion times in a blink
of the eye. Only those khanika anicca and khanika marana
dukkha are the real anatta that cannot be stopped, barred
or controlled for the shortest posssible length of time, not
even by Lord Buddha Himself.

Samuti anicca is the kind of anicca in which one
lives now and dies. It is the kind of anicca like something
we see now perishes sometime later; something -that is
here, but disappears in the next month: something that is
here this year, but disappears next year, many months and
many years later, and even one after another of world
cycles (kappas). In the longest living brahma realm, there
is only one anicca in the time lapse of eighty-four thousand
maha kappas.

Samuti dukkha is the kind of dukkha as is suffering
with various maladies and diseases, anxiety, unbearable
pains in niraya (hellish realm), various disabilities, blindness,
and so on. This kind of dukkha is known to all beings in the
31 realms. The real anicca is the kind of anicca not known
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to the human and devas who have not gained some
perfection (gift). Once true anicca is known, true anatta is
already known. ’
Th§refore, in Navanguttara Pali, Lord Buddha had said:
Anicca safifiino meghiya anatta safifid santdti;
Anatta safifiino a-samimana samugghdtam pdpur;dti'
Dittheva dhamme nibbanam. ,
Translation: Beloved son, Meghiya, to the person
who has perceived anicca safifia, perception of anatta safifia
aufczrzle}tically comes. The person who perceived anatta
safifia is wise by virtue of personal experience, free of
pride and conceit as “I”, and so, has arrived in Nibbe‘ma
Rupa3 nama sakkaya ditthi and Culasotiapan '
Question: Is there any dhamma in the continuity of beings
other than rupa and nama?
Answ.er : No, there is none other than rupa and nama
Question: Why do people talk of man, woman, soul (att.a)
life (Jiva)? ’

Answer : They are talking of the worldly terms. In reality,

these terms refer to the elements of rupa (bodil};
forms), not man, woman, atta, jiva, or I, he, she
etc. In literature, it says, “Apart from nama anci
rupa, there is no such thing as no man, woman,

_atta or jiva. Wisdom tells us that there are onl};
the elements of dhatu.

Question: How does sakkaya ditthi cling?

Answer : It clings to the idea that the chumky rupa that is
known as a living thing is “my body, my hand,
my feet,” and so on. One clings to the idea of
the work of nama as one’s own work, thinking,
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Question:
Answer :

Question:
Answer :
Question:

Answer :

Question:
Answer :

“I see, I hear, I know, I note” and so on.

Why is this clinging to self?

That is because of the ignorance of the truth
about nama rupa. There is a maxim that says:
“Because of the lack of practical knowledge of
the true nature of nama and rupa, people think,
“I stand, I sit, T hold, I go, I hear, I look, I know,
I see,” and so, take the actions of the elements
of dhatu as the doings of “I” with a sense of
absolute certainty. That, indeed, is sakkaya
ditthi.”

Would those with clinging sakkaya ditthi be free
from destination apaya?

No way. Sakkaya is the fundamental cause for
destination apaya.

What is the practical way of life to have the
doors of apaya closed?

Just as people who have spears in their chests,
fire on their heads must pull out the spears and

_extinguish the fire in haste and urgency, so also

sakkaya ditthi must be rejected and discarded
as a matter of great urgency.

Why is there the urgency?

You don’t know how soon you would die - today,
tomorrow — you never know. So, you have to
discard this ditthi as soon as possible. There is
amaxim that says. “As long as sakkaya ditthi
is with you, you are bound for apaya. So, Lord
Buddha told us to face the spear in your chest
and the fire on your head, not stepping
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backward, but striving forward with valor,
‘sattiya viya o-matho’. Further support from
“Samyutta Pali” says:

Sattiya viya o-matho,

Da-yhamanova matthake,

Sakkdya ditthi pahanaya,

Sato bikkhu paribbaje.

Like the man whose chest has been pierced with
a sharp double-edged spear, and also like the man whose
head is on fire, monks who have foreseen the dangers of
samsara would always strive with relentless determination
and mind-fullness at vipassana.

Question:
Answer :

Question:
Answer :

How do we go about discarding sakkaya ditthi?
If anicca of nama and rupa is perceived as
reality by personal experience, then sakkaya
ditthi is discarded. Therefore, one must strive
at vipassana to actually perceive anicca of nama
and rupa.

How do we strive to perceive the real anicca?
It depends on the adaptability and intuitiveness
of the yogi. It is said that if only either nama-
rupa or one group of nama-rupa are watched
with complete concentration and right
contemplation that their true intrinsic nature will
be experienced and enlightened in yogi’s fiana,
without fail.

The clue in the matter of methodology as to how
to note and how to contemplate lies in seeing the fact that
this chunk of the body is, in fact, a composition of the four
basic elements of hardness, cohesiveness, temperature and
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pressure. In final analysis, yogi should apply his/her mental
concentration and contemplation to see that the chunk of
the body is not a hard, solid thing but a cohesive form of
the elements; and that the physical form does not stay
whole, undivided or un-collapsible, but like a heap of loose
sand, the smallest grains of which appear to stay in shape
with spaces in-between them.

Yogi, looking in throughout the body, will see the
elemental calapas with spaces in between; out of the four
elements, pathsvi is most pronounced, and so it is hard;
though hard, it is not really a hard solid thing, but only shows
the property of hardness. See that all the attributes of the
pathavi element is all too clear.

Yogi should contemplate to see that the properties
of the element will be seen staying not for long, but perish,
never ceasing to appear anew and perish. Contemplate to
see that the changing behavior is the natural law of
impermanence, anicca. Repeat contemplating until the truth
is in view. And this is the clue as to how to watch and
contemplate on rupa.

Question: If forms of the sight objects resist to give way
to proper objective views and vipassana
contemplation, how do we proceed?

Answer : Use your wisdom for clarity.

Question: How do we use our wisdom for clarity?

Answer : Clear the view as you know how to. For
instance, Clear them with intense concentration
and remember to watch the broken-down rupa
calapas (elements) as distinct from chunky body
parts. You have to use your intelligence (fiana)
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gained by dint of diligent effort so that anicca
comes into view.

Some clues could be summarized: Seen through
the physical eye, it is a composite of elemental calapas in
solid form as occurs in yogi’s thought. But in reality, there
is no such solid form. Contemplate to see the reality in the
mind’s eye (fiana) that such is the nature of elemental dhatu.

Light or color for example is one of the several
kinds of vunna rupa, the minor splits of the four Elements
of Dhatu. Whirling a lighted torch round in the night is seen
as a circle of light. Such consecutive sense of a series of
moving light (coming into being and perishing) is not seen
by cakkhu vififiana, but only as a circle of light. In reality,
there is no circle of light but a series of vunna rupa that
comes into being and going out of sight, continually. On
contemplation, that is anicca.

That is how to watch rupa in contemplation of the
reality of anicca. . 7
Question: By concentrating attention on the six sense

receptors, how do we see anicca from the six
viiifianas.
Answer : Grasp the six vififidnas that arise outof the six sense
receptors and watch them in full awareness.
Question: How do we grasp and watch the six vififianas?
Answer : Grasp the view as you know how to, depending
on your wisdom. By paying attention to the six
sense receptors, the six vififianas will come into
view, and that will lead to the realization of anicca
without fail.
Some clues could be summarized: when the sense
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object is seen, it is not the eye but cakkhu vififiana that sees.
Catch the cakkhu vififiana that does not stay permanently,
but only for as long as cakkhu and rupa object meet. Put
all your diligent effort so as to catch the cakkhu vififiana,
and use your wisdom as suits you.

Similarly, try to catch the view of hearing sota
vififidna, smell ghana vififiana, taste jivha vififiana and body
kaya vififiana.

When wholesome mind (kusala citta) and
unwholesome mind (a-kusala citta) appear, know that
either kusala or akusala citta does not stay for long, but
only short-lived; contemplate that these citta vififianas are
dependent on the mind, being impacted by the thought
object (dhamma aramana). Put all your diligent effort, your
attention concentrating on your heart (hadaya vatthu) so
as to catch the mano vififiana, and use your wisdom as
suits you.

Try to catch the six vififianas by means of the
examples shown in the section on nama. Catch them by all
means. You will come to know you have caught them as
there will be no confusion or ambiguity but a clarity; clarity
is there with you as you no longer cling to the ideas of “I
see, I hear”, etc.

If you haven’t discarded these sakkaya clinging,
know that you haven’t caught them. It is not proper yet.
And you haven’t seen. Do not think it is easy? It is like the
fish you cannot reach in some deep clear water.

Itis easier to know than see (in wisdom) the nature
of rupa and nama. It is hard to catch them. Try it. You will
soon find out. This completes discussion on grasping the
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six vififiamas. -

Question: If after seeing anicca, anatta is also seen, how
is that sakkaya ditthi is discarded?

Answer : Ifanicca is seen, anatta can be seen and sakkaya
ditthi can be discarded. So, it is said that if anicca
is perceived by personal experience, anatta is
seen with clarity. This, by contemplation, shows
that there is no “I”” but only the two elements of
nama and rupa, and thus sakkaya is thrown away
to oblivion.

The source is Navinguttara Pali:

Anicca safiino meghiya anatta safifia santahi;

Anatta safiino as amimana samugghatam yapunati

Dittheva dhamme nibbanam.

The verse means: beloved Megheya, to one who
has learned anicca, anatta automatically comes and stays.
To one who has grasped anatta, there is no mana that clings
to “T”. That one enters Nibbana in the present life.
Question: What do you call a person who avoids sekkaya

ditthi on a momentary basis?

Answer : The person is called “proximate stream winner”
or cula sotapanna.

Question: If sakkaya ditthi is overcome for good, the doors
for apaya realms are closed and the person
becomes a truly holy person (ariya puggala),
one who enters the Path to Nibbana. It is said:

“If ditthi sakkaya is void for amoment, the person
is cula sotapanna; if it is void for good, the person is barred
from apaya, and enters the Path to Nibbana and yet

Journeys through a few life cycles in the good realms like
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the proverbial Lady Visakha.”
“Visuddhi Magga Pali” illustrates:
I-mindpana fidnena samannagato vipassako
Buddhasasane laddhassaso laddhapatitho
niyatagatiko
Culasotapannonama hoti. .
The verse means that the yogi whose wisdom is
complete with vipassan fiana, who finds comfortand .refuge
in the teaching of Lord Buddha, and so destined straight to
good realms (sugati), would go void of the lowly worlds
(apaya), and is called cula sotapanna.
Cula sotapanna meana a junior sotapanna, a would-
be sotapanna, one who is close to being a sotapanna.
Practicing vipassana meditation to reach t.he
highest level with unremitting diligence is the way to .reahze
Nibbana, a short and straight one among various kinds of
old roads. And yet, being the work of fiana, not everybody
can work on it with success. Thus, like a monkey who
does not know how to crack open a coconut for food, nor
does he know the taste, nor have the cleverness, so also
some people are foolish and blind to the natural law. of
dhamma. This kind of people roam the samsara, not being
able to look into the future, or backward into the past, but
drunk with fun and pleasure, forgetting and smiling. Many
people may be drunk, but one, in pursuit of grace and
" goodness, should not get mixed up with them, lest one may
also get into the malady.
In Sutta Nipada Atthakatha, “Having found the
straight road, you shouldn’t get drunk the way many people
do. This is the time opportune, and so, get into the practice
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of vipassana, repeating it over and over, so that it will
accompany you in the journey through the samsara. So,
you better take care.” '

The practice of vipassana involves concentration
and contemplation of the nature of rupa nima, with the
aim for Nibbana. Thus, yogi should keep in mind that the
door to magga fidna has been opened by virtue of hard
work, and that it is the parami, the noblest of all that one
could have ever fulfilled.

Quoting Suttanipata Atthakatha, Lord Buddha had
said,

“pafifiavahi puriso vipassanam veguttava
ariyamaggadvaram vivaritva amatanibbdanam
pavisissati, savaka paramimpi paccekabodimpi samma
sambodimpi pativijjhissati, amata mahanibbdana
sammapakesu hidhammesu paffidva sittha, avasesa
tassaparivara honti.”

Translation: Amongst all the aspects of dhamma
that can lead to Nibbana, the vipassana pafifia paraami is
the noblest. The rest of all the dhammas are only supportive,
associate aspects of vipassana parami pafifia.

Knowledge accumulated from literature, and that
gained from talks and discussion with other persons is called
acquired wisdom (sutamaya fiana). Wisdom gained by
one’s own effort together with objective contemplation is
called experiential wisdom (cintamaya figna). Wisdom
gained from the practice in vipassana is cintamaya fiana.
The contents of the books compiled by Ledi Sayadaw
Phayagyi are guidance to the practice of vipassana for
accessing cintamaya fiana. Some people say that the books

P 197 P



Anagam Sayagyi U Thet And His Teaching

did not use Pali, rendering them superficial. The direct use
of Pali is not cintamaya fiana. It is only sutamaya fiana.
Without cintamaya fiana, true vipassand fidna cannot be
accessed. Without true vipassana fiana the immortal
Nibbana cannot reached. It is meant to encourage yogis
for inspiration, and to discard sakkaya ditthi, the vanity of
man.

Some people do not make effort to know by way
of cintamaya fiana, nor do they want to learn from other
people’s cintamaya wisdom, conceited as they are. That is
a big mistake.

This ends a reminder diction for the wise who may
forget.

—I-member, in heritage of The-phyu Monywa
Monastic Order, resident monk of The-phyu Forest
monastery that is situated by the side of The-phyu Creek,
after which the monastery is named, have now finished
writing this book , on the fifth waning day of the month of
Tawthalin in the year, 1270.

“] the forest dweller monk of Thephyu Ledi,
Completed this work of vipassana successfully,
In the midst of Lent, the Month of Tawthalin,
The year of twelve hundred and seventy.” .

References

The vipassana section in this book, “A Brief Biography
of Anagam Sayagyi Saya Thet and His Teaching,” is
extracted from “A Short-cut to Ditthadhamma Vipassana
Nanaadassana”.
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. Dhammacfariya U Htay Hlaing had written that
A Short-Cut to Ditthadhamma Vipassana Nanaadassana”
was used as a manual by Anagam Saya Thet-gyi.

. P:;IL teacher U Yu Myanig and associates
mentioned this book as written by Anagam S i
entior y gam Saya Sayagyi

. Vipassanajl Paragu Sayagyi, in his list of vipassana
trc?atlses, platced this treatise, “A Short-Cut to Ditthadhamma
Vipassana Nanaadassana” at the top of the list.

Glossary
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Suggested Pronunciations .
Aora shouldbe pronounced as for Ah or ah as in Buddha,

lobhg, dosa, alobha, adosa in Pali.
" Iffollowed by a double consonant, it should be
pronounced as for ut- as in utter, like in gtta, ang_t_tcz.
A or a should be pronounced as in par, like avijja, saddha,

Nibbana. o i
C or ¢ should be pronounced as for certain, llke' saced,

cakka, anicca. . .
E should be pronounced as for ay as in way, like

ekaggata, bante,

I has the sound of English vowel ‘a’ as for date,”

mate, as in dittha, adhittana, vififiana '

J is pronounced normal, but in Burmese equivalence
of z, as in vijja, jhana

Norn has the normal sound. .
Norfi should be pronounced as for ny, like canyon, as in
fidna, vififiana. .

O has the sound of aw as fro saw, as In namotassa,

bhavo. Tejo. .
Th has the sound of ‘t’ as for normal English, Myanmar

sound ‘ht-‘as in ditthi, adhitthana. '
S is pronounced normal, in'Burmese equivalent of

tha, as in sati, namotassa. . N
Note: These are only a few selected, simplified,

indications enough for the purpose of this book.

Glossary \
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Abhififia(a) ~ supernormal knowledge or powers
Ajivatthamaka sila (P) — abstention from killing, stealing,
wrongful sex, lying, rough language, slandering, idle talk,
and wrongful livelihood (eight in number)
Akusala (P)- unwholesome deeds (mental, verbal and
bodily acts)
Akyaw (M) - fried snacks of vegetables, peas, potatoes,
rice, etc.
Andgam(i) (P) - the 3 highest stage of spiritual
development before arahanta, the “non-returner”
Anapana samadhi (P) — Work of mind concentration’ by
focusing awareness on the passing (rush) of the streams
of in-breath and out-breath at the tip of the nose
Anatta (P) — non-self, non-ego, impersonality, one of the
three characteristics or lakkhanas
Anicca (P)— impermanence, ever-changing, on of the three
characteristics or lakkhanas
Anuloma #iana (P) — the 13* and highest level of
vipassand fidna (fiana means wisdom)
Anussati (P) - recollection, contemplation, meditation
Apaya (P) — the four abodes of the under world
Apo (P) — water, the property cohesion ‘
Arahanta (P) —holy man, the highest stage of ariya, having
attained the now-and-here Nibbana
Aramana (P)- object, sense objects of sight, sound, smell,
taste, touch or thought
Aramanika (P)—the substance that receives the impression
of object, photthabba (please edit)
Ariya (P) — holy person, one who has attained a level of
magga-phala
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Ashin phaya, Ashin phara (M) — formal reverent address
to the Buddha and the venerable monks
A-safifiassa bhumi (P) — the highest Brahma realm for
holy men; once there, the traveler goes nowhere, up or
down, but to enter Nibbana
Asubha (P) — loathsomeness, foulness
Bhavana (P) — work of mental development, meditation
Bhumi (P) — realm, land, country
Bikkhus (P) — monks, ordained members of the Buddhist
Order
Bing(a) (P) — loss in.sight, disappearance
Brahma (P) — beings of highest purity, residents of the
twenty realms of Brahma
Dagar (M) — honorific address to devotees by monks
Dhamma (P) —the natural Law of all phenomena, corporeal
or mental, all tenets of the Teaching of the Buddha
Dhatu (P) — element, ultimate constituents of a whole; the
elements of pathavi, tejo, apo. vayo
Ditthi (P) — view, belief, speculative opinion
Dosa (P) — hatred, anger
Ekaggata (P) — complete concentration, one of the five
parts to jhana (absorption)
Ijjhattarupa-nama (P) — in-born material body and mind,
matter and mind sought inward, insightful understanding
of matter and mind internal to one’s own body kaya
Jhan(a)- abhinfian(a) (P) — Short for jhana-abififiana,
4 levels of purity in absorption and supernormal knowledge
(supernormal power)
“Jardu (H) — Wste, reject
Kalapas (P) - the infinitesimally smallest material units
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definable and attached with the Four
Kamma (P) — actions, deeds in three ways — verbal, bodily
and mental commitments
Kamma, citta, utu, ahdara (P) — past and current deeds
the mind, seasons (body heat, etc.), and nutriment ’
Kammatthan(a) (P) — meditation, samatha and vipassana
meditation
Kankhavitarana visuddhi (P) - purification by overcoming
doubt
Kasina (P) — a samatha method of mental concentration
by way of an external object ’
Kdya (P) — the material body of beings
Kayanca (P) ~ on account of the body kaya
Khanika - or khana (short form), an infinitesimally short
duration of time
Khandha dyatana (P) — the five groups of nama-rupa
(or existence), and the six groups of sense recéptofs
(dvaras) '
Kusala (P) — wholesome activity
Kyat (M) — a unit of Myanmar currency /
Kay-si (M) — a decorated triangle gong, made of brass
struck with a wooden hamme: ’
Lakkhana (P) — Characteristics, signs
Lobha (P) — greed, passion, desire
Loka (P) — world, the three spheres of existence: the
sensuous world (kamma-loka), the fine material world
(rupa-world), the immaterioal world (a-rupa-world)
Magga and phala fiana (P) - the sighting and fruition of
the Ultimate Wisdom of Nibbana (4 levels each)
Magginga (P) - The Path — magginga, magga(-phala)
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figna (4 levels, starting with sofapana)

Magga vithi citta (P) — consciousness of magga fiana or
(here and now) Nibbana ‘
Mahaaviji niraya (P) — the deepest realm of hellish
existence

Metta (P) — loving kindness, love or good will for all
living beings without passion or attachment

Moha (P) — delusion, ignorance of the Truth

Mgma {P) - the mind, mentality, name

Nana (P) — knowledge, comprehension, intelligence,
insightful wisdom

Nibbana (P) - Extinction of all defilements, freedom from
desire and clinging

Niriitta {P) — mark, sign, image, object

Niraya (P) — the downward path, the infernal world, hell
Pali, also Magada (P) — an ancient language of North-

central India (now extinct), believed to be common and "

widely used, the original language in which the Buddha
preached '
Panfia (P)—understanding, knowledge, wisdom, insightful
knowledge

Paramattha (P) — the Truth in the ultimate sense, the
Objective Truths of citta, setasiika, rupa and Nibbana
Parami (P) — perfection, the Ten Qualities that lead to the
' Buddhahood: dana-parami (Giving),. sila-p (Moralty),
nekkhamma-p (Renunciation), pafifia-p (Wisdom), viriya-
p (Energy), #khanti-p (Forbearance), saccd-p
(Truthfulnesss), adhithana-p (Resolution), metta-p (Loving
Kindness), upekkha-p (Equanimity)

Pariyatti (P) - Scriptural learning
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Patipatti mission (P) — propagation of the actual practice
of the Buddha’s teaching, particularly the vipassana
meditation as the only way for Nibbana
Patibhaga nimitta (P) - signs seen as index to a state of
mind concentration
Patisambhida (P) — analytical knowledge or discrimination
of Meaning, of the Law (dhamma), of Language, and of
Ready Wit _
Patimokkha samvara sila (P) — morality consisting of
restraints with regard to the Disciplinary Code of Conduct
as has been laid down by the Buddha (vinaya pitaka)
Patipatti mission (P) — propagation of the actual practice
of the Buddha’s teaching, particularly the vipassana
meditation as the only way for Nibbdna v
Phala (P) — fruition, result; Path Result in Fruition of
magga-fiana
Phassa (P) — sense impression, sense of contact betwhen
object and sense receptor (sensor)
Phassa, vedana, tejo, vayo, udayavaya, banga (P) - -
the sense impression of contact (object and sense receptor),
sensation, heat, air, becoming/vanishing of rupa-nama,
sense of non-becoming, respectively
Phaya (M) — a revering address to monks, similar to “sir”
but intended most for veneration
Phoat, petas, tisssays (M) — ghost-like beings
Photthabba (P) - the coming into contact of sense object
and sense receptor _
Pice (H, M) — one-sixty fourth (1/64) of a Indian rupee or
that of Myanmar kyat
Piti (P) — rapture, joy
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Rupa (P) — matter, corporeality

Sagadagam(i) (P) — the second of the four stages of
attainment in holiness on the Path

Sadhu (P) - saying “well done! or, well said
Sakkaya (P) — personality, self-centeredness
Samadhi sasand (P) — concentration, the mental state
of being firmly fixed, the pursuit of samatha
Samatha-vipassana (P) — mind concentration and by
insight meditation

Samattha (P) — practical methods of mind concentration
Samsara (P) — round of rebirth, perpetual wandering
Sasand (P) - mission of propagating Buddhist Teaching
Satipathana (P) — the four foundations of mindfulness
Satipathina (P) — the four foundations of mindfulness
Saya (M) — teacher, trainer, mentor

Sotdpana, sagadagami, anagami (P) — the lower three
levels of attainment on the Path

Sukha (P) — pleasure, happiness, enjoyment
Taung-whay (M) — walking stick made of cured bamboo,
cane of turned hardwood

Tehtat (M) — a type of poem, sung in melodious, repeated
waves of rhymes

Tejo (P) — fire, the property of heart and cold
Udaybbaya f#iana (P) — the fourth level vipassana fiana
(begins to see the three characteristics)

Uggaha nimitta (P) — A second degree nimitta in which
signs are clearly “seen” but less stable than those with the
more stable patibhdga nimitta at which point samattha
may be stopped and switched over to vipassana

Upad(a), thi, bang(a) (P) — infinitesimally short durations
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of time, in which rupa and nama appear, stay and disappear
- thi is stay, not apparent, being shorter-lived than upada
and banga

Vayo (P)— air, the property of pneumatic action, expansion
and contraction

Vicara (P) - discursive thinking, staying stage of thought
consequent to vitakka (catching)

Vicikiccha (P) — skeptical doubt

Vififian(a) (P) - consciousness

Visuddhi magga (P) — the path to Freedom by purification
Vipassana (P) — insight meditation, method of inward, as
against exterior, search for the Four Noble Truths — the
Four Noble Truths: dukkhasacca, samudhaya sacca,
nirodha saccd, magga sacca

Vitakka (P) — thought conception, “catching of sense
impression” before vicara pulls it up for analysis '

Wallah (H) — worker, man \

Wizza, zawji, tapathi (M) — men said to have some
supernatural powers

Yogi (P, M) — practitioner of meditation

Abbreviations: P for Pali, M for Myanmar, H for Hindi

(Footnotes)
! Kyay-si (M) - a decorated triangular gong, made of
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brass, struck with a wooden hammer

2 pagar (Myan) — honorific address to devotees by monks
3 Samatha-vipassana (P) — mind concentration and by
insight meditation

4 Satipathana (P) — the four foundations of mindfulness
s Samddhi sasana (P) — concentration, the mental state
of being firmly fixed, the pursuit of samatha

Spafifida sasand (P)— achievement of wisdom and a mission
of propagating insight meditation

7 Sadhu, sadhu (P) - well done, well done (well said, well
said)! /

® phaya (Myan) — a revering address to monks, similar
to “sir” but intended most for veneration

9 Metta (P) — loving kindness

© dnapana samadhi (P) — Work of mind concentration
by focusing awareness o the passing (rush) of the streams
of in-breath and out-breath at the tip of the nose

11 kaya (P) — the material body

2 phassa, vedana, tejo, vayo, udayavaya,‘ binga (P) —
the making of contact (object and sense receptor),
sensation, heat, air, becoming/vanishing of rupa-nama,
sense of non-becoming, respectively

13 Samatha (P) — the practice of metal concentration, 40
methods including anpana, metta and kasina

% Vipassand (P) - insight meditation, method of inward,
as against exterior, search for the Four Noble Truths

15 Kgsina (P) — -a samatha method of mental
concentration, by way of an external object

16 phamma (P) — the natural Law of all phenomena,
corporeal or mental, all tenets of the Teaching of the
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Buddha

7 Phaya (P,M) —a revering address to monks in Myanmar
8 Tgqung-whay (M) — walking stick made of bamboo,
cane or turned hardwood

9 Bikkhus (P) — monks, ordained members of the Buddhist
Order .
2 Tehtat (M) — a type of poem, sung in melodious,
repeated waves of rhymes

2 Mahdaviji niraya (P) — the deepest realm of hellish
existence

2 patipatti mission (P) — propagation of the actual
practice of the Buddha’s teaching, particularly the
vipassana meditation as the only way for Nibbana

B Pariyatti (P) - Scriptural learning

8 Paramattha (P) — the Truth in the ultimate sense, the

"Objective Truths of citta, setasiika, rupa and Nibbdna

# Magga and phla rigna (P) - the sighting and fruition
the Ultimate Wisdom of Nibbana (4 levels each)

% The Path — magginga, magga(-phala) fiana (4 levels,
starting with sotapana)

¥ Sotapana, sagadagami, anagami (P) — the lower three
levels of attainment on the Path

8 Apaya (P) — the four abodes of the under world

2 Ariya (P) — holy person, one who has attained a level
of magga-phala

% Kamma (P) — actions, deeds in three ways — verbal,
bodily and mental

8 Kusala (P) — wholesame activity

32 Samsara (P) — round of rebirth, perpetual wandering
 kalappas (P) — groups of the smallest unit definable
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with the Four Elements of pathavi, tejo, apo. vayo

34 “diod at ease and in peace” — Traditional statement is
“to die of 96 ailments,” not specific as to cause of death.
Dhammacariya U Htay Hlaing described Sayagyi’s
attainment on the Path as Andgami. (Inserted by translator)
35 Jjivatthamaka sila (P) — abstention from killing, stealing,
wrongful sex, lying, rough language, slandering, idie
talk, and wrongful livelihood (eight in number)

s patimokkha samvara sila (P) — morality consisting of
restraints with regard to the Disciplinary Code of Conduct
as has been laid down by the Buddha (vinaya pitaka)
37 permission for kammathan — an etiquette, Buddha
being sole authority of the prescribed meditation
methods

8 Ashin phaya, Ashin phara (M) — formal reverent
address to the Buddha and the venerable monks

3 Khandha ayawana (P) — the five groups of nama-rupa
(or existence), and the six groups of sense rceptors (dvaras)
40 The Three Gems are Buddha, Dhamma and Sangha;
the Five Great Mentors, the Three Gems plus Parents
and Teachers.

41 \Wizzas, zawjis, tapathis (M) — men said to have some
supernatural powers

42 phoat, petas, tisssays (M) — ghost-like beings

2 Jhan- abhififian (P) — Short for jhana-abififiana, 4
levels of purity in absorption and supernormal knowledge
(supernormal power)

% Uggaha nimitta (P) — A second degree nimitta in which
signs are clearly “seen” but less stable than those with the
more stable patibhaganimitta at which point samattha

& 210 P

Anagam Sayagyi U Thet And His Teaching

may be stopped and switched over to vipassana.

% Pali text: “kdyafica phuddabeca paticcakdaya vififianau
pajjati.

“ kalapas (P) — the infinitesimally small material units
definable with the Four Elements of pathavi, tejo, apo,
ayo

%7 Kamma, citta, utu, ahdra (P) — past and current deeds,
the mind, seasons (body heat, etc.), and food

* A-ssafifiassa bhumi (P) — once there, the traveler goes
nowhere, up or down, but to enter nibbana.

® ljjhattarupa-nama (P) - in-born material body and
mind, matter and mind sought inward, insightful
understanding of matter and mind internal to one’s own
body kaya

*® Upad(a), thi, bang(a) (P) - infinitesimally short
durations of time, in which rupa and nama appear, stay
and disappear. Thi or stay, although present, is not
apparent.

*t Udaybbayaridna (P) — the fourth level vipassanafiana
(begins to see the three characteristics)

*2 Anulomafiana (P) — the 13" and highest level vipassanafi
ana (fiana means wisdom)

** Kankhavitarana visuddhi (P) — purification by overcoming
doubt

* Visuddhi magga (P) — the path to Freedom by purification
> Magga vithi citta (P) — consciousness of magga or (here
and now) Nibbana.
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