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THE GREAT DISCOURSE
ON

THE ANATTALAKKHANA SUTTA

FOREWORD

In the personality of every common worldling or
putthujano, moral defilements or human passions kilesas, such
as, greed which have a tendency to attachment, are 1in
abundance. These kllesds have a craving for senses arising
out of the six sense—-doors, such as the sense of a beautiful
sight and so on. Of all these cravings while attachment
occurs in respect of all what are pleasant and agreeable,
attachment to atta as a ‘living eatity’ or 'Self’ is not only
basically fundamental but also most difficult to be dis-
carded. It can neither be got rid of by one’s own ordinary
sffort or perseverence nor dispelled by others through nor-
mal strength or exertion.

Pacceka—-Buddhas were capable of extirpating their own
feelings of attachment to ‘Self’ by means of adequate and
diligent efforts with their will power without anyone’s aid.
However, they have no ability to eradicate the attachment
to arta that clings to others. To be able to wipe out the
fecling of attachment to atra that lies close to the heart of
others, one must have the real aptitude and knowledge to
preach and convince others the essence and mnoble qualities
of the Four Noble Truths. Pacceka-Buddhas have no such
adequate knowiedge or high inteliect to teach others. That
is the reason why they are destined to become a single
Pacceka-Buddha without any disciples. A Pacceka-Buddba
therefore enters Nibbana singly. He is not omniscient and
does not preach the Dhamma to mankind.
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FOREWORD

had to preach them the Hemavata Sutta. At the end of
this sermou, the dawn of enlightenment came upon them
and they became Sotdpannas. Having achieved such an attain.
ment, they were able to eliminate their clinging attachment
to Atta which had beset them all throughout the whirlpool
stream of past existences (Samsara). TLereafter, the
Blessed One continued to elaborate on Dhammacakka Sutta.

THEY ALSO ATTAINED 1HE SPECIAL DHAMMA

As self-pride or persomal ego still had its grip on
Ashin Kodaiiia; and as Ashin Vappa aud the other three
of the group of five Bhikkhus had not yet even abtained the
‘pure and spotless Dhamma Eye’, the Blessed One went on
preaching and urged them to contemplate and note on -the
lines of Vipassani Dhamma. They all eventually reached
the stage of Sotdpanna which had caused the removal of their
attachment to arza after serious meditation with diligence.
Ashin Vappa gained progressive insight on the first waning
day of Waiso, Ashin Bhaddiya on the second day. Mahinam
on the third day, and Shin Asaji on the fourth day.

THE PIFTH WANING DAY OF WA<O

The Lord Buddha then summoned the whole group of
five Bhikkhus who had already gained Sotdpanna, and preached
them His Second Sermon setting forth the famous Arnatta
Doctrine. It was on Thursday, the 5th. Waning Day of Wiso.
Having heard this Anattalakkhana Sutta, all five Bhikkhus
attained Arahatship by virtue of which they were entirely
free from human passions including mana, self-pride. Anatta-
lakkhana Sutta as its name implies clearly expounded the
“Non-self” Anatta Doctrine as against the heretical or false
views of “‘Self”, with fuli explanations in a critical way.

WITHOUY THE METHOD OF CONTEMPLATIRG AND NOTING

The Discourse om Anattalakkhana is not a lengthy
piece. For instance, in the original book published by the
Sixth Buddhist Councii, it covered only one page. In that
Sutta, there was no mention of method of meditation exercise
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FOREWORD

and of the manner as to how contemplation and noting
should be carried on. Preaching was done therein only in
respect of the nature of the Dhamma. Hence, to those who
have not acquainted themselves with the method of Vipas-
sana exercise, it would be difficult to practise according
to the right method of meditation to be able to reflect
personally and appreciate the reality of Anatia as envisaged
in that Sutta. 1t had been possible for the {ive ascetics
to see the true light of the Anatta doctrine only because
the sermon was delivered by the Lord Buddha himself and
because they-the listening audience-happeped to be the five
ascetics of keen intellect. These Five had not only been
equipped with mature experience since the fime of the prea-
ching of the Dhammacakka Sutta but also had reached the
stage of Sotdpanna. That 1s the reason for their speedy
attainment of Arahatship after making progressive sirides
towards realization of the awakening Lkigher consciousness

of Dhamma-

AWAKE®RING OF HIGHBR CONSCIOUSNESS CARNOT BE ACHIEVED
WITHOUT CONIEMPLAiTiING AND NOTING

During the life time of Lord Buddha, people with great
inteilect who possessed adequate and maiure paramitas (per-
fecticns) just like the Five ascetics, had achieved magga-phala
while listening to the sermon delivered by the Blessed One.
Of course, such an achievement was gained not without
diligently practising Vipsssana contemplation and noting.
The Special Dhramma was attained only bzcause they had
been able to devote themselves to serious meditation with
deep concentration and accelerated contemplation ana noting
with such a speed so fast that it would appear as if they
had not absorbed themselves in contemplation and noting
with intent. Only a few who had good knowledge of
adequate past perfections were capabie of doing so. A good
many could not possibly contemplate and note with great
peed. Dezspite this fact, there are some idiers who wills
knowingly say: “JIf one understands the nature of anatta

J



FOREWORD

from the preaching made by the other, it 1s not necessary
to practise; and one could achieve magga:phala by merely
listening to the preaching,” with wishful thinking placing
themselves on the plane of Ariya which they aspire to
reach. Such concept having been entertained by a class of
lazy-bones, the number of pecople who have so become self-—
made Ariyas after just listening to the sermon, will not
be few. The kind of knowledge of Anatta Dhamma known
by those who by merely listening to the sermon without
practising Vipassani meditation and doing contemplation
and noting, is not a true personal realization but mere
book-knowledge only. If magga-phala-fiana can be realized
in the manner as stated, almost every Buddhist who knows
what is Anatta doctrine, may be considered to have become
an Arahat. However, as such people have not been found
to be endowed with the real attributes of an holy Arahat,
it is obvious that thsy are Not the real Arahats. Referring to
such improper and wrongful acts, the Venerable Mahasi
Sayidaw has given precise and clear instructions in this
great Anattalakkhana Sutta to put these people on the

right path.

FULL COMPLIMENTS OF TAE METHOD OF CONTEMPLATING AND NOTING

The Anattalakkhana Sutta preached by the Lord Buddha
being the desana describing the nature and characteristics of
anatta, does not imbibe the method of meditation with em-
phasis on contemplation and noting, the bhavani. This
present book on Anattalakkhana OSutta Dhamma however
contains the full exposition of the method of contemplating
and noting, and expiains in detail how Anatta is reflected
leading to the attainment of Nibbana through magga-phala,
It has not been so preached just wishfully without reference
to the scriptural texts. Neither has it been preached promp.
ting others to meditate without having had any personal
experience 1in the practical exercise of Vipassani. This has
been expounded and preached to the congregation after
acquiring personal experience and knowiedge in medita-
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FOREWORD

tional practice under the methodical instructions of the
competent teacher and after consualtations being made
referring to various relevant Pali Scriptures and Commen

taries.

At the time when delivering his sermon to the lis-
tening audience, the Vemnerable Sayidawpayagyi had fully
elaborated with his deep compassion, on the brief account
of Anattalakkhana Sutta preached by the Lord Buddha.
This Sutta when preduced in type—written copy truthfully
taken without omitting a word or phrase from the tape
recorded originally by U Thein Han, retired Judge, was a
lengthy pilece comprising 420 pages in all. U Thein Han
had put up that type-written copy to the Venerable Sayadaw
Payagyl to seek permission for printing and publication
in a book form for the benefit of those who have not
heard of this Sermon. The Sayidawpayagyi gave his kind
permission to print and publish this Sutta only after
summarising this long Sutta into a compsndium having
152 pages instead of 429 pages, lest the book should
become too bulky in view of the shortage of printing paper.

EXTREMELY PROFICIBENT

Indeed, the Venerable Sayidawpayagyi is an adept in
amplifying what is concise and in shortening what is leng-
thy. He has not only abbreviated the lengthy version of

the Anatialakkhana Sutta and the ““Method af Vipassana med;.
tation”’, but also the Dhammacakka Sutta Dhamma at the

time of his preaching. In doing so, he is capable of making
them comprehensible to all those who might prefer to read
or hear the DPhamma irrespective of whether it is in a
concise or an unabbreviated form. This serves as a boon

to all concerned.

MORB SINGIFICANCE IS A¥TACHED TO ITS
NATURAL MEANING

Whenever he preaches or writes, the Venerable Sayiadaw
Payagyi lays more emphasis on the essence and true meaning

1



FOREWORD

rather than on the principles of grammar. Desgpite the fact-
that some Nissaya Ssyidaw might have mentioned ““Baranasi
yam’, as: ''At Benares” putting more stress on the gra-
mmatical sense~though it may not be regarded as incorrect—
the Venerable Mahisi Sayidaw has described is as *'In the
neighbourhood of Benares”, in as much as Buddha had
temporarily resided in Migadavum forest near the City of
Benares (or rather in the province of Benares). and also
in order to fall in line with the factual truth without, ot
course, causing deviation from the viewpoint of the grammar.
In the same manner in his ‘'Mahi Satipatthiana Suita New
Nissaya’’, he had mentioned about ‘“Kurusu” as *‘the Country

of Kuru’’.

PREFERS TRUTH TO TRADITION
Although significance is said to have been given to

nature, the Venerable Sayadaw payagyi is not used to de.
scribing the meaning aloof from the point of grammar which
he never fails to attach its importance. In other words, he
treats grammar as it deserves giving it the role of its own
significance. More than that, paramount impertance is
given to the matural sense in giving interpretation. Hence,
in his interpretation of the meaning, he does not strictly
follow the traditional method; and also when sifting is
dons, he sticks to the truth of the meaning once he has
found it accurate and then expresses his candid opinon in
writing, accordingly. This is clearly evident from his wri.
tings and expressions given in the first Volume of the
“Method of Practising Vipassani Meditation’ in the Cha-
pater relating to “'Sila’” (moral comduct) at pages 13 to 23.
In that Chapter though some of the ancient texts had stat-
ed as amounting to ‘‘repaying the debt’ when referring to
the use of four main requisites needed for a monk, namely,
dwelling—-place (monastery), robes, food and medicine, he
had-refuted the said statement as being erroneous citing
concrete examples in support. Moreover, in this Anattalak-
khana Sutta Dhamma at page 10 of the Burmese version,
he had expressed his opinion as follows:

m
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‘‘In this regard, the teacheres of the old days had
explained the meaning of the word ‘dbadaya” as ‘pain’ in
Burmese. This explanation appears wrong from the point
of view of grammar and of its intrinsic meaning. The
reason being, the word ‘Abadaya’ with the syllable ‘a’ pre-
fixed to it, cannot be interpreted and spoken as ‘pain’. It
only conveys the meaning as ‘ill-treating’. The meaning
‘injury’ for the word ‘abada’ has therefore been rendered in
accordance with the Burmese terminology currently in use.
It is so interpreted not because it has been preached as
‘likely to cause pain’. As such, the meaning renderd referr-
ing to the word ‘abadaya’ as ‘pain’, is regarded as unrealis-
tic particulary because it is not omnly contrary to the
innate meaning of ‘bada’ which conveys the meaning of ‘1ll—
treating’, but also goes out of tume with the principles of

grammar. Furthermore, the material body or the ripa as
well as saiifid, sankhara and vindana, do not have the chara.

cteristic of °‘pain’, etc.,, etc.

SEEMINGLY EASY BUT DIFFICULT

The Dhamma relating to Anicca, Dukkha and Anatta is,

in fact, very familiar to all Buddhists who get it by heart,
and is often at the tip of their tongue. Whenever any
accident happens, such interjetions are used to be casually
muttered by a person all of a sudden invoking his mind.
fulness of the Dhamma. Such being the case, it might be
considered as the Dhamma which is generally known and
understood. Undoubtedly, referring to this statement, the
Dhamma has bsen known through hearsay or book—_know-
ledge; but in reality, it is a difficult Dhamma to be truth-
fully grasped though seemingly easy. Among these, the
Dl}amma on ‘“Anatta” is more difficult and profound. For
this reason, the Blessed One had to face very serious opposi-
tion from such persons as Saccika Paribbajako (wandering
religious mendicant) and Baka Brahma who entertained the
diametrically opposite view of Atta.
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FORBWORD

Prior to the preachings made by the Buddha, this
Anatta Dhamma not being clearly understood, was considered
as closely related to 4A¢ta connected with ridpa and nama. As
against the wrong belief in Afta in respect of ripa and
uima, the Lord Buddha had elucidated these two-the physical
and mental phenomena—-as truly ‘“‘dnatta’”’. It is most difficult
to preach this Dhamma convincingly to show that it is
“Anatta’’ in reality, to make these persons realize the truth,
since Atta has been firmly rooted in them throughout the
Samsard, the rounds of existence. If this Anatia Dhamma
could be easily known without difficulty, there wculd be
even no need for the appearance of a Buddha, the Enlight-
ened One. Nor would it be required for the Buddha’s dis-
ciples like tha Venerable Mahisi Sagyadaw to preach and
write this kind of Anattalakkhana Sutta with great pains.
The relentless offorts that have to be made to elucidate
this Dhamma evidently stand witness to the quality of this
deeply profound doctrine. Even among the heretics, excep-
tionally few persons really understand what is "'Selt” or
“Atta’’, far less ‘*Anatta Dhamma’’. The “Thanks—-Werthy”
Venerable Mahisi Sayidaw has lucidly explained the Anatta
Doctrine in this Anattalakkhans Sutta to mzke those per-
sons who entertain a wroag conception of this Dhamma to
be able to tread on the right track.

SHOULD NOT UNDERESTIMATE

The believers in Paramattha who care more for ADhi-
dhamma3i, the paramattha desana, are genally inclined to icok
upon sutta-desana with underestimation. They generally
assume it to be quite easy too. As all Buddha’s desanas or
teachings were preached with Supreme Wisdom after Enligh-
tenment, it might not be within easy comprehension by
common worldlings with ordinary knowledge. If both the
nature of common usage and Abhidhamm3a become involved
in Anattalakkhana Sutta, the exponents of Paramattha may
have to give up not kmowing distinguishingly the source
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from which the terminology is derived wavering whether
the derivation is from Abhidhamma3 or from Sutta Dhamima.

Abhidhammi Desana has stated that there 18 no sensa.
tion of suffering (dukkha) and of pleasure (sunha) at the
moment of seeing, hearing, and knowing the taste, and that
only the neutral semnsation (upekkha) is present. However,
according to Sutta Desani, all sensations arising out of
the six sense—doors at the moment of seeing, hearing, etc,
should be contemplated and noted in respect of all three
Vedanas, viz; whether pleasurable (sukha), or suffering and
unpleasantness (dukkha), or, neutral feeling. When such a
controversial view arises, it is extremely difficult to draw
a line and form an opinion so as not to contradict the
expression contained in both Abhidhamma and Sutta, Such
difficulties may arise in Sutta desanad which the Paramattha
believers hold in Jow estimation. This sort of difficulty
has been found to have been competently dealt with by the
Venerable Mahiasl Sayadaw Payagyi in the Anattalakkhana
Sutta Dhamma at page 34 (of the Burmese version)reconcil-
ing the two divergent views without any contradiction.

COMMON USAGE OR TERMINOLOGY IS NOT EBASY

Because of the numerous display of common usages,
the Sutta Desana has been given the name of Desani of
Common Usages, by the people of the present day Sisana.
To make this Desani of Commn Usages to be understood
methodically, various texts of grammar heve been compiled.
Considering this fact, it can be clearly known that the
usage of common terminology is not at all easy. Pakokk{
Aletaik Sayadaw U paififia in the course of his explanation
given in connection with the subject of grammar while
teaching the famous Tika, had once stated. *One can be
fairly conversant with Abhidhamma in three years’ time of
his constant study,” whereas he cannot possibly become a
competent grammatician though he may have seriously
devoted himself to the study of grammaitical texts for ten
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years in succession.,”” The common terminology used relat-
ing to grammar is merely derived and adopted from the
vocal sound commonly spoken by people of different races
whose languages may be quite different from one another
depending upon the places where they reside. Dialectic
differences may also occur according to times and hence,
the common usages may vary or alter as {time goes on

gradually. Therefore, Texts such as, Vohira Dipant have
to be published.

To the extent the Vohiara or the Commonly used gram.
matical terms is difficult, the Vohara desana which is Suttam
desana is extremely difficult. Now that over 2500 years
have elapsed since the Dhamma had been personally prea.
ched by the Buddha Himself, and it has been ages ago. As
such, in some of the expressions, the Pali usages and Bur-
mese usages have become different from onxe another 1n
vocabulary, grammar and synthesis. As an example, in
Dighanakha Sutta called ‘‘'Sabbham me nakhamati’’ (ma-2-165),
an expression of Piali sentence as spoken by Diganakha
Paribbajako to the Lord Buddha, may be cited. This Palh
statement is quite different from the common usage and
the word ‘“‘Sabbham’ in Pali, the subject, has become amn
object in Burmese language while the word ‘‘me’’ has becomie
a subject in the grammatical sense. Despite all these
differences and discrepancies, the Venerable Mahasi Saya-

daw has been able to explain the usages in explicit terms
in this Anattalakkhana Sutta Dhamma.

I HAPPENED TO RECOLLECT

It was at the time when I first arrived at Wetlet
Masoyein Monastery. The Venerable ‘“Shwezedi” Sayadaw
Payagyi was then at Wetlet town where he had visited to
deliver a sermon. While conversing with Sayadawgyi;
I happened to ask him; “"Were there such a thing as Uceheda,
the dectrine of extinction of existence after death, and
Nibbana, which has a special feature; and whether these two
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FOREWORD

might be construed as being the same?’’. To this query,
the Sayadaw Payagyi replied, ““Of course, there is Nibbina
has its own quality and attribute. How could it be without
any speciality?”’ As the conversation had ended abruptly,
I have no chance of following up with a question as: ‘"What
s the kind of its special characteristic ?”’ The Sayidaw
Payagyi might bave forgotten this insignificant episode.
However, when I was reading through this Anattalakkhana
Sutta, I happened to recollect the said old-time conversa.
tion as I came upon the special explanation relating to
Uccheda, the belief that there is no future existence, and
Nibbgna. In this Anattalakkhana Sutta Dhamma at page 56
of Burmese version, clarification has been made by the
Mahasi Sayadaw elucidating the distinguishing {eatures
between Ucchedaditthi, a wrong belief that nothing remains
after death and the existence of a being 18 completely
annihilated, and Nibbana, which has the peculiar characteris.
tics quite different from Uccheda. The believers of this false
belief have erroneously thought that the annihilation of
existence and Nibbana are the same. This concept is entirely
wrong. The two are, in fact, entirely different.

NO FUTURE EXISTENCE

There is somethinhg which ought to be known regard-
ing Ucchedaditthi., About the year 1333 B.E., I managed to
convene a congregation fer preaching sermons on Satipatthana
Dhamma after inviting the Mahisi Dhammakatthikas U Sam.
vara and U Zawtika to enable my relatives and friends of my
own native village to have the benefit of hearing the
sermon. I had arranged for delivering a sermon at Inchaung
village where many of my relatives were then residing.
At this congregation, one Maung Kyi was present among
the listening audience. This man being a leader of the
Red Flag Communist Party, was a staunch believer in the
docirine of no new life after the present life existence. It
seemed that he had come over to join the congregation
sponsored by me out of sheer courtesy as he happened to
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ba one of my relatives. U Samvara and the other preacher

had delivered their sermons bearing in mind the mental
attitude of that person. Since the preaching made having
had some sort of bearing on him, the listening audience
comprising the village folks were apparently interested. As
this man was asked to assume the role of a stand-by
supporter at the time of delivering the Dhamma, there was
no wonder that people got interested knowing him well as
a person who had held a wrong belief in *"“No Future
Existence’’. The next day, early in the morning, Maung
Kyi appeared at the house where I was invited for a meal
offered by a donor, an alms—giver. On the said occasion,
Maung Kyi told me ‘‘Reverend Sir, I accepted the
point of Dhamma touched Wwpon by U OSamvara on the
previous night, but please do not take it amiss that I have
become a convert—a believer in the doctrine of Nama. Since
you all Buddhists have believed in the next existences, you
are performing meritorious deeds with all your cravings
for existence. On our part, not having entertained such a
belief, we have no craving whatsoever for existence. We
have extinguished all such clinging attachment to existence.
‘““Then, I was perforce to remark as '"This would depend
on one’s own view. According to Buddha Sasana, desire to
cling to existence will only cease or be rooted out whan
one becomes an Arahat. Without being actually devoid of
craving instincts for existence, if one takes it for granted
that existence is completely annihiiated after demise, he
will go down to Niriya, the Nether World, in the next
existence after passing away from this life existence with
this false balief of Uccheda stuck in his mind on the eve
of his death, and with this consciousness, he would die.
This is exactly in accordance with what the Lord Buddha
has preached.”

Although Maung Kyi had severed his ties with his
“life existence’’, his wife, not being able to do so, started
making preparations for novitiating her grown-up children
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into priesthood. Plunged in his bigotry, Maung Kyi then
said to his wife, *You need not do anything in my favour
for my next existence. If you prefer to perform the pabbaja
mingald (ordination) by novitiating the children into priest-
hood, you may do so on your own. Only when the embryo
samanera is to be escorted to the monastery, I cannot possibly
take the role of a benefactor by carrying the big begging
bowl and the fan.”” In retaliation to this statement made
by Maung Kyi, his wife responded °*‘Without the benefactor
(donor), I cannot lead the would-be samanera. If you can-
not act as a donor {benefactor), I will invariably have to
get another benefactor on hire amd carry on with the per-
formance of the necessary religious rites.”” Having heard
this retort, Maung Kyi, the great Believer ¢f Uccheda Doc-
trine became very much perturbed and fidgety, and not
being able to tolerate or connive at the presence of a hired
benefactor in his place, he was said to have been put in
a dilemma. I have heard of this incideant from the lay devo-
tees of the village.

I am fully confident that going through this great
Anattalakkhana Sutta Dhamma, will add to enhance the
treasures of faith and bring about much benefit to all
reading public as had been similarly derived by them after

they bhad read other Dhammas preached by the illustrious
Mahasi Sayadaw Payiagyi.

Wetlet — Masoyein U Teiktha
(17-11.76)

TRANSLATED
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THB GREAT DISCOURSE

ON

ANATTALAKKHANA SUTTA
FIRST PART

(Delivered on the First Waxing day of Nayone 1325 B.E.)
the Exalted One,

THE

Reversnce to that Blessed One,
the Supremely Enlightened.

PREFACE

The seriss of lectures on the Hemavata Sutta which
followed our discourses on the Dhammacakka Sutta came
to an end ox the full wmoon day Kasone. From today
woe will begin our discourses on the Anatta Lakkhana
Sutta which has come into its term, being the third in
ths saqusnce of the Discoursses given by the Buddha. It is
most essential to have a full understanding of this Sutta
as well, since it may be said that this Sutta 1S a compen-
dium of the Teachings of the Buddha.

All teachings or beliefs outside of the Buddha’s Dis-
pansation fall uader the category of beliefs in a self, Atta,
They hold to the view that there is such a thing as a
soul, a living entity. They believe that this soul or living
entity actually resides in all living creatures, namely, men,
Devi or animals such as cattle, buffaloes, dogs etc.

In the midst of the world helding fast to such notioas
of Self or Soul the Blessed One had declared, ‘‘Atta, soul
or living entity is not a reality; it 1s only a conven-
tional nomenclature. What really exists, in ultimate sense,
is a continuous flux of material and mental processes, an

impersonal phenomena.”
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THE ANATTALAKKHANA SUITA

Thus, it is essential to understand thoroughly and

comprehensively, this doctrine of Anatta, the doctrine .of
Impersonality propounded by the Buddha. The doctrine
of Anatta had already been dealt with by the Buddha while
elaborating of the Four Noble Truths during the course
of teaching the Dhammacakka Sutta. At the time of teach.
ing the Hemavata Sutta also, this doctrine of Anatta was
expounded when the Blessed One explained that ¢with the
arising of six bases, (eye, ear, nose, tongue, body, mind)
there arises a world, a being’ The doctrine of Anatta was
again brought forth clearly and comprehensively in this
Anatta Lakkhana Sutta. Having in view, then, the im-
portance of this Sutta and the fact that it 1s its turn to
receive our attention, being the third discourse given by
the Blessed One, we propose to give our series of lectures

o the Anatta Lakkhana Sutta starting {rom today.

THB INTRODUCITION TO THE SUITA

The introduction to the Sutta was recorded by the
Elders of the First Council in the Khanda Vagga Samyutta
Pali Canon in these words.

Evam me sutam. FEkam samayam Bhagava Baranasie
yam viharati Itipatane Migadiaye. Tatra kho bhagava
paiicavaggiye bhikkha amantesi, ‘Bhikkhavo’ ti. Bhadante
ti te Bnikkhii Bhagavato paccassosum. Bhagava etadavoca - -

“I, Ananda, have heard thus,” began the Venerable
Ananda in answer to the questions of the Venerable Maha
Kassapa who asked him where the Sutta was taught by
whom and to whom. He continued, ‘At one time, the most
Exalted One was staying at the pleasance of Isipathanan,
the deer sanctuary in the township or Virdnasi.”

DATE OF THE DISCOURSE

The Dhammacakka Sutta, the firat sermon, was deli-
vered in the evening of the full moon day of Waso, 2552
years ago counted back from the Burmese era of 1325.
At the time of the first Discourse, only one of the Group
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DATB OF THE DISCOURSBE

of five Bhikkh0, namely the Venerable Kondanna attained

the first stage of the Higher Knowledge, the Sotjipatti
Magga Phala and became a Sotipanna, a Stream-winner.
Having fully penetrated into all aspects of the Dhamma,
with firmly established confidence and unshakeable faith
in the Teaching of the Buddha, he had sought and gained
admission into the Order of the Buddha. The remaining four
Bhikkhus, the Venerable Vappa, the Venerable Bhaddiya, the
Venerable Mahanam and the Venerable Assaji had not yet be-
come accomplished in the Higher Knowledge of the Noble
Path and Fruition. The Blessed One, therefore, urged them to
engage themselves in the strenuous practice of Dhamma
under his personal guidance. They did not go out even
for alms round. The Blessed One himself also stayed in
the monastery constantly without going out for alms food
in order to attend to them and assist them in rémoving
the obstacles, hindrances and impurities that arise in the
course of meditation practices. Thus instructed and guided
by the Blessed One and striving arduously and incessantly,
the Venerable Vappa attained the Path and Fruition and
became a Stream Winner on the first waning day of Waso;
the Venerable Bhaddhiya attained the Path and Fruition
on the 2nd, the Venerable Maihjaam on the 3rd and the
Venerable Assaji on the 4th respectively, and each of them
bscame a Stream Winner.

We had already elaborately dealt with the account of
their attainments in the concluding portions of the Dhamma.-
cakka Sutta Discourses. We had stated there in that the
four Venerable Bhikkhus were not accomplished yet to
attain the Higher Knowledge by just listening to the
Discourse; they still had to strive for it and therefore,
the Blessed One required them to engage themselves strenu.
ously in the practice of the Dhamma. In view of this
fact, we had warned in the last portion of our Discourse
on the Dhammacakka Sutta, not to be led astray by the
wrong doctrine, which asserts in a very 1irresponsjble
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manner, ‘‘that the status of Stream Winner could be attained
by just listening to the discourse; no effort is needed for

the practice of the Vipassani meditation.”

The Commentaries say that after all the five Bhikkh0s
had become Stream-winzners and received ordination as
members of the Buddha’s Order, the Anattalakkhana Sutta
was taught on the 5th waning day of Wiaso. Thus, ‘at
one time’ in the imtroduction means the 5th waning day
of Wiso, while the Blessed One was still staying in the
deer Sanctuary near the town of Viranasi.

“*At that time, when the Blessed One was staying in
the deer Sanctuary in the township of Varanasi, thes Blessed
One addressed the Group of Five Bhikkhus, ‘Oh, Bhikkhus’,
and the Group of Five Bhikkhus answered, ‘Revered Sir.’
Then ths Blessed One taught the Dhamma which is pre.
sently to be recited.”

This is the introduction given by the Venerable Ananda
in response to the question asked by the Venerable Mahai
Kassapa.

The Buddha’s words: First part of the Anattalakkhana
Sutta.

“Riapam Bhikkhave anatta. Riupamca h’idam Bhikkhaye
atta abbavissa nayideam ripam abaahdya samvatteya;

labbhetha ca riape”evam me ripam hotu, evam me riapam
ma ahositi,”

“Bhikkhus, RUpa, the material body is not Self: soul
nor a living entity.”

People in general think themselves and others to be
living entities with a soul or self or ego in each of them.
‘What is taken to be a soul is called Afta in Pili being
derived from the Sanskrit expression Atman. This Atta
is also known as Jiva, life; thus Atta conveys the concept
of life, soul or living entity. Holding the view thai there
exists a soul or a living entity in man is known as mis-
conception on self or wrong belief in Self, Attaditthi,
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RUPA WHICH IS WROKGLY CONCEIVED AS ATTA

Ordinary common worlding cannot be said to be free
from this wrong belief in Self. The only difference from
person to person with regard to this wrong belief lies in
whether it is firmly Lkold and whether it is manifested so
plainly or not by each individual. In a person who has
become accomplished in the knowledge ¢f mental and phy-
sical phenomena (ripa, nama), this belief in Seif may be
considerably attenuated: but it cannot be said that he 1is
completely devoid of the notion of Self. He is stiil liable
to misconceive that it is the Soul or Self in him that is
the thinker of his thoughts, the doer of his actions, the
speaker of his words and the feeler of the pleasant or un-
pleasant sensations. The Vipassani Yogi who, by taking
note of every phenomenon, is developing keen Vipassana
insight ‘that there is no self, no liviog entity but mere
physical and mental process’ is free from that wrong noticn
of self, but only for the duration of the Vipassani prac-
tice. As soon as he ceases taking note of the rising and
passing away of #ndma, ripa, the misconception of Self is
likely to return to him.

In order to remove this misconception of Self and
make 1t clear that there is no such thing as soul or living
entity in the riapa, nama of one’s owi body or in the ripas,
namas of other’s bodies, the Blessed Oue began the dis.
course with the pronouncement, ‘Riapam, Bhikkhave, anatta. .
Material form, Bhikkhus, is not Self, soul nor living eatity.’

RUPA WHICH IS WRONGLY CONCEIVED AS ATTA

What is Riapa, material form which is wroagly con-
ceived and held as Arta? The iollowing material qualities
form the foundatiom for a material form. They are the
sensitive part of the eye which enables one to see objects;
the sensitive part of the ear which enables one to hear
sounds; the sensitive part of the nose which enables one
to smell odours; the sensitive part of the tongue which
enables one to sample the taste; the sensitive part of the
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body to feel the touch; the material quality of base, that
is, the seat of consciousness; and the material quality of
the life-principle or vital force. If we consider carefully
we can see that eye consciousness ariscs because of the
sensitive material quality of the eye; and with eye con-
sciousness comes the concept of a living entity or Atta.
Similarly, it can be understoocd, that because of sensitive
material qualities of the ear, nose, tongue, and body that
we have the consciousness of hearing, smelling, tasting
and touching. The material quality of base, which acts
as the seat of consciousness is responsible for thoughts
and thinking, resulting in the notion of Self or living
entity., The material quality of the life.-principle is the
vital force which vivifies all material bodies and preserves
them from decay and decomposition. This life principle,

which is just a material quality, is wrongly believed to
be a soul, a living entity.

In the absence of the sensitive material qualities such
as the sensitive part of the eye etc,, there is no such thing
as soul or living entity, Consider, for instance, a wooden
figure of a man which resembles a living person in appea-
rance but is devoid of the sensitive material qualities of

the sense organs that can give rise to different cognitions.
Consequently such a weoden figure etc., is never mistaken
for a living being with a soul or a living entity.

There arises also no notion of a soul or a living
entity with respect to the body of a person who has just
died; the reason being that there is no longer any sensitive
material qualities such as the sensitive part of the eye etc.,
in that body. S0 long as the sensitive qualities such as
the sensitive part of the eye etc., exist, other material
bodies which are their co.adjuncts and concommitant with
them are also wrongly conceived as Self, living entities.
Such material bodies are sight which is seen, sound which
i1s heard, odour which is smelt, and tangibility (such as
Pathavi, Tejo and Vayo) felt by the sense of touch which alsg
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RBASONS SHOWING WHY RUPA IS NOT ATTA

recognizes indirectly moistness and fluidity of the element

of Cohesion (apo); and material qualities of sex responsible
for masculinity and feminity.

Material bodies such as sight, sound, odour etc., which
are concommitant with the sensitive material qualities of

the eye etc are misconceived as soul or living entities when
seen, heard, smelt etc.

In short, the whole material body which is co-existing
with the eye etc 1is regarded to be a living entity. In
common parlance, too, the whole body which is compounded
of the material qualities 1s spoken of as self, soul or a
living entity. The usage in the daily life of expressions
such as self, or a living entity, is not utterance of false-
hood but conforming to the convention of the world:; but
from the point of view of ultimate, absoiute reality, all
the material substance of the whole body are not in reality
self or individual or a being, but only the aggregates or
matter or material qualities. Therefore, the Blessed One
had procnounced definitely and explicity that ‘'‘although
individuals view the aggregates of material qualities as a
living being, a living entity, in reality, it is not Atta nor
soul nor a living entity but merely a physical phenomenon.”

But exponents of the doctrine of Self, who hold that
the material substance in their body 1is Self, Atta, are
bound to come up with tbe question, 'Why is it not Ataa ?’
Therefore, the Blessed One hacd also provided an explana.-
tion why it is not Afte, in the following manner.

RBASON3 SHOWING WHY RUPA IS NOT ATTA

“Bhikkhus, if ripa were self, Atta, the inner core of
one’s own body, then ripa would not tend to affliction or
distress. And one should be able to say of rapa, ‘Let ripa
be thus (in the best of conditions); let my body not be

thus (in the worst of conditions).” It should be possible
to influence rapa in this manner.
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HOW RiUPA INFLICYS SUFFERING

“Were ripa the inner core of one’s body, or Self, it
<hould not cause suffering.”” But actually ripa is imposing
suffering in this manner: it does not remain youthful and
vigorous; it distresses by growing old and by decaying;
it distresses by dying; Wiihout ripa, one would be free
from afflictions of getting grey in hairs, of fallen teeth,
bent hunch back, deafness, poor eye-sight, wrinkied skin
infirmity. It is, therefore, rapa which is inflicting these

sufferings.

Again, because of oune’s ripa, one is trouble with sore—
eye, ear—ache, tooth-ache, bacii-ache, flatulence, feeling hot,
cold, painful and itching; and with diseases of bicod, skin,
stomach, urine or with high blood pressure etc. These
ailments arise because of ripa through which they make
their manifestations. We suifer from hunger and thirst
because o©f riapa; apd because of it, we are subjecied to
attacks by imosquitces, insects or aiflictions by other
oppresscrs. ouffering in the states ¢f miseries and woes
are also due to ripa. In short, one suffers from all these
various ailments and afflictions because of rapa, It is,
therefore, répa whose iunction it is to bring about distress
in one’s Dody, that 1s i1mposing and inflicting suffering

on Oilie,

In addition, ripa is responsible for the phencmenon of
death in human existence. When the material qualities in
the body undergo deterioration and decay, death occurs.
It may, therefore, be said that ridpa inflicts suffering by

causing death.

Thus we can reflect that if rapa were self, it would
not inflict us with sufferings of old age, disease and death.
One usuaily causes sufferings to others but not on oneself.
Therefore, if ripa were self, or the inner core of the body,
it should not inflict suffering on itself by bringing about
old age etc.



ROPA IS NOT SUBJECT TO ONB’S WILL

Furthermore, even before the onset of old age, disease
and death, ripa is constantly subjecting one toc various
distresses. A young person, although free from ailments
and enjoying good health, cannot remain long in any of
the body postures such as sitting, standing or walking;
he has to change his postures quite often. It is within
the experience of all of us that we cannot remain for long,
as we wish, in anyone body posture. We find it difficult
to remain seated for half an hour or one hour without
changing posture; or to lie down for two or three hours.
Constant changing of postures is necessitated by feelings
of hotness or tiredness in the limbs after a certain time
in one position. All these distresses arise because of ripa;
in other words, it is rapa that is inflicting these distresses.

Thus one may reflect that if ripa were self, 1t would
not impose these sufferings on one.

(Translator’s remark: The last three lines on page
of the Discourse on Anattalakkhana Sutta by the
Venerable Mahiasi Sayadaw and the whole of pages 10 &
11 are left out from translation into English as the
said portions deal merely with discussion on tran.
slation of the Pali word ‘Abhadhaya’ into Burmese.)

RUPA IS NOT SUBJECT TO ONB’S WILL

Furthermore, it 1s stated, “if ripa were self, the inner
core, it should be possible to say of ripa,”’ let my ripa be
thus (in the best of conditions). let my ridpa not be
thus (in the worst of corditions) Truly. one should be able
to exercise one’s will on ripa if it were one’s self or Aua.
All beings desire to have their material body always youth.
ful and healthy in appearance, to keep it away from old
age, illness and deterioration resulting in death. But
the material body is never obliging; it refuses to be sub.
Ject to one’s will., Its fresh youthfulness fades into aged
debility, its robust health declines, against one’s will, re.
sulting in illness and disease and finally in dissolution
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and death. Thus ripa is not amenable to one’s control,
not manageable according to one’s wish. The Blessed One
pointed out, therefore, that rupa is not one’'s Self, the inner

core of one’s body.

Let us briefly restate the meaning of the Pili passage
gquoted above: ‘‘Bhikkhus, ripa is not Self; if it were Self,
it would not inflict suffering. And it should be possible
to say of ripa, “'Let ripa be thus (in the best of conditions),
let ripa not be thus (in the worst of conditions).

If ripa were self, the 1nner core, there would be no
infliction of suffering on oneself, and it should be possi-
ble to subject it to ome’s will. While others may not be
amenable to one’s control, 1t should be possible to manage
oneself as one desires. But the fact of the matter is that
riapa is not Self, not one’s inner core. Hence, it inflicts
suffering on one and refuses to be controlled. The Bleseed
One comntinued to further explain this fact.

BIRBCT RVIDENCE OF HOW RUPA IS NOT ATTA

Yasma ca kho, Bhikkhave, ripam apatta, tasma riapem
abhadaya samvattati, nea ca labbhati ripe’evam mie rapam
hotu, avam me riapam na ahosi’ti.

“Bhikkhus, as a matter of fact, ripa is not self; since
it 18 not self (not inmer substance), it tends to aifliction
and distress. And it is not possible to say of ripa, ‘Let
it be thus (in the best of conditiomns), let it not be thus

(in the worst of conditions).” It is not possible to influence
and manage the ripa in this manner.

In reality, ripa is not self, not one’s inner core.
Hence, ripa oppresses with old age, disease etc.  Further-
more, it is not amenable to one’s management and control,
To reiterate: In reality ripa is not self, not one’s inner
coré. Since it is not self, this rapa tends to afflistion
and distress. It is not possible to manage and control
rupa by instructing, ‘Let it be thus (in the best of condi.
tions, let it not be thus (in the worst of conditions).
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BULOGY ON BAKA BRAHMA

(Translator’s remark: Pages 13 and the first five
lines on pages 15 of the Burmese version are left out, not
translated into English for similar reasons as statedabove.)

JIVA ATTA AND PARAMA ATIA

Believers in Atta enunciate Atta to be of two kinds:
Jiva atta and Parama atta. According to them, each individual
creature, whether man, Deva, or animal has a self, and
inner soul or substance called Jiva atta. This soul or living
entity is believed to be created by God. But some believers
hold that these individual Jiva atta are small segments of
Atta which have emanated from the big Atta of the God.

Parama atta is the big Atta of the God who has created
the world together with all the creatures in it. According
to some believers, this big Atta of the God permeates the
whole world, but others say it lies in the Heavenly Abode.
These ideas of small Self and big Self are, of course, are
all imaginery beliefs, mere speculation.

Nobody has met or seen the God which is the embo-
diment of Paramaatta, Belief in creation by God is also
an imaginery, speculative belief, which had existed long
before the appcsarance of the enlightened Buddha, This i1s
clear from the eulogy on Baka Brahma.

BULOGY ON BiKA BRAHMA

At one time, the Blessed One went to the realm of
the Brahmis for the purpose of clearing up the wrong views
held by the great Brahma Baka. On arrival there, the
great Brahma Baka welcomed the Blessed One to his realm
in praise of which he spoke thus: ‘'‘Welcome, the Venerable
Gotama; your coming is good coming although you have
taken a long time to do so. This Brahma land is perma.
nent, stable, everlasting, perfect in every way. And so
one dies or passes away from here.”

For this utterance, the Blessed One rebuked the Brahma
Baka in these words: Oh, Brahmas, how ignorant is Brahma
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Baka! In ignorance, he describes his impermanent realm
to be permanent and stable.”

Upon this, one of the followers of Brahma Baka said
in indignant protest, ‘“Bhikkhu Gotama, Do not rebuke
Brahma Baki, do not rebuke him, This Brahma Baka is
a great Brahmi, chief of the Brahmais, conqueror over all;
Invincible, he sees all; wielding power and authority over
every creature; maker of the world, creator of the whole
world, the noblest person; One who assigns to each, king,
Brabmin, men, Deva, animals etc his respective station in
this world: accomplished in attainments, the father of all
the past and future beings, ‘‘thus praising the virtues of

Brahmi Baka.

In the Brahmajila Sutta where origin of the wrong
view of permanency of certain individual was explained,
the Buddha had given a similar account of the Brahma.

ORIGIN OF THE BELIEF IN CREATION

After the previous world has perished away, there was
a time when a new world began evolving. The first Brahma
who made his appearance then thought and believed thus:
“l am a Brahmia, a great Brahmaia, a conqueror invicible by
any one, who can see everything, all mighty to have every
wish fulfilled, a Lord, a maker, a creator, the mnoblest of
all, one who assigns to each his station. accomplished 1in
attainments, the father of all the past and the future
beings.

The Brahmas who had made their appearance later in
the realm of the Brahmias also thought and believed like-
wise. Of those Brahmais, who had passed away from the
realm of Brahmis to be reborn in the human world, there
were some who could recall their past existence in the Brah-
m3 land. These persons boldly announced that, ‘‘the great
Brahmi created the beings in the world, The Creator him.-
self, the Great Brahmai, is perinanent, eternal; the creatures
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he has created, however, do not last permanently; they die
and pass away.” These bold announcements, as their per-
sonal experience, were believed and accepted by those who
heard their teachings. The Blessed One explained that
this was how the notion that ‘only the creators who first
created things are permanent, eternal,” originated.

From the Pili Canon we have just quoted, one can
surmise that the so.called God who is said to have created
the beings, the God who is said to be in the Heavenly
abode, could be the great Brahma who first appeared in the
realm of tbe Brahmjis at the beginning of the world. We
could also take it that the Parama atta is the Atta of that
great Brahmi. Then it becomes clear from the Teachings of
the Buddha that, ‘The Parama atta of the great Brahma3j is of
the same kind as Jiva atta of other beings; it is just miscon.
ceiving the continuous flux of material and mental pro-
cesses as Atta, Actually, there is no such thing as At
apart from the psycho-physical phenomena; it is mere fig-
ment of imagination.’

Furthermore, the rapa, niama of the great Brahmsj are,
just like the riapa, nama of other beings, subject to laws of
impermanence. When his life span becomes exhausted, the
great Brahmi also faces death and has to pass away. In
reality, the great Brahma cannot have every wish of his ful-
filled; he cannot maintain the ripas of his body according to
his wish. Therefore, the ripa of the great Brahma is also
not Atta, his inner core, self but Anatrta, Non—sself.

ATTACHMENT TO ATTA

But, in general, people hold on to the belief that there
is an individual soul, a living entity which lasts {for the
duration of the life span before omne dies. (This is the view
held by annihilists who believe that there remains nothing
ofter death.) But the eternalists believe that the individual
soul remains undestroyed after death, lives on in other new

bodies, never perishing.
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According to the eternalists, the body of a being 1is
made up of two parts: the gross body and the subtle body.
At the end of each existence, when death ensues,|the gross
body gets destroyed but the subtle body departs from the
old body to enter into new body, then remaining eternal and
never perishing. This view of the eternalists, as describsd
in their literature, has been reproduced in full in the
sub-commentary to the Visuddhi Magga.

We have given a detailed description of the various
beliefs in Self together with their origination in order to
present more clearly the concept of Anatta, no soul, non-
self. Among the general mass, who profess themselves to
be Buddhists, there are many who normally believe in the
existence of a soul or a living entity, even though they
have not put down their beliefs in so many words in the
form of literature. They hold to the view that life departs,
on the death of a being, via his nose or his mouth; when
conception takes place in the womb of a mother, life enters
through her nose, her mouth or piercing through her
abdomen. And from birth to death, it remains steadfastly
in the new body. All these views relate to a belief in
the existence of a soul, a living entity.

In reality, by death is meaat just the cessation of
psycho-~physical! process, the non-arisal of new ripa and
nama, after the termination of death consoiousness at the
moment of death. There is no such thing as the depart-
ing soul or living entity. The new becoming means the
arising of new comnsciousness at a new site together with
the physical base on which it finds its support. Just
before death-consciousness terminates at the moment of
death, it holds on to one of the objects namely Kamma,
Kamma nimitta or Gati nimitta, Conditioned thus by the objects
(held on to) at the last moment of coascicusmess, a new
consciousness arises at a new site in the new existence.
This is called re-birth or re-linking consciousness as it
forms a link between the previous and the new existence,
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CONCEPT OF ANATIA AND HOW IT SHOULD BE UNDERSTOOD

When the re-linking consciousness passes away, it is
followed by Bhavanga consciousness, the life—continuum,
which goes on continuously throughout life as prescribed
by one’s previous karmic energy. When sense-objects such
as sight, sound etc appear at the sense-doors, the Bhavariga
consciousness is replaced, for the respective moments, by
eye—consciousness, ear-—consciousness, etc. The arising of
new consciousness in the new existence as conditioned by
Kamma of past existence is couventionally called by common
usage, migration from the old to the new existence. But

in reality, there is no soul nor living entity which transmigrate
from one existence to another.

WITHOUT UNDERSTANDING THE MANNER OF ATTA CLINGIMG
CONCEPT OF ANATTA CANNOT BE GRASPED THOROUGHLY

There are peopie who cannot grasp the concept of
non-self, Anatta, because they do not know about the theory
of Atta as explained in detail above. They think it is
Atta clinging if some one holds on to the skape and form
of objects. For instance, to recognise a tiee as a tree, a
stone as a stone; a house as a house, a monastery as a
monastery, is according to them, clinging to At¢ta., In their
view the fact of Anatta, souiessness, is ciearly grasped only

when concept of shape and form is transcended and replaced
by perception of ultimate truth.

As a matter of fact, merely perceiving forms and
shapes does not amount to Atia clinging. Neither does it

mean thati bellef in Anatta is established once shapes and
forms are no longer perceived. Recognising inanimatie objects
such as tree, stone, houze or monastery does not constitute
a belief in 4dnatta; it does not amount to self-theory cling-
ing; it 1s merely holding on to a conventional concept.

It is only when sentient beings with life and conscious-
ness such as men, Devi, animals etc are assumed to have

a soul, a living entity, a self that it amounts to clinging
to belief in self. When one assumes oneself to be a living
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soul, or others as living entities, then one is holding the
belief in Self. Brahma of the Immaterial realms (Aripa)
having no material body, do not perceive themselves in the
conventional shapes and forms, but the ordinary worlding
Brahma are not free from the perverted view of self,
believing as they do, in the existence of self, a living
entity. It is only when belief in existence of Self. a living
entity, is discarded and one’s own body and other’s body
is perceived as merely psycho-physical phenomena, that
knowledge of non-self, Anatta, arises. It is essential to

develop true knowledge of non-self.

FOUR KINDS OF ATTA CLINGING

There are four kinds of Atta clinging arising out of
belief in Self or soul.

(1) Sami atta clinging: Believing that there is inside
one’s body, a4 living entity, who governs and directs every
wish and action. It is this living soul which goes, stands
up, sits down, sleeps, speaks whenever it wishes to.

““Sami atta clinging is belief in a living entity in one’s
body, controlling and directing as it wishes.”

The Anattalakkbana Sutta was taught by the Blessed
One particularly to remove this Sami atta clinging. Now,
as this Sutta was first taught to the Group of five Bhikkhus
who had become by then Stream Enterers, may it not be
asked whether a Stream Enterer is still encumbered with

Atta clinging ’

“Stream Enterer has abandoned Arta clinging, but still
holds on to Conceit.”

At the stage of Sotipanna, Stream Enterer, the fetters
of Personality-belief (false view of individuality),doubts and
uncertainty, and adherence to rites and rituals have been
completely eradicated. But a Stream Enterer isnot yet
free from Asmi-mana, the I-conceit. To take pride in
one,8 ability, one’s status, ‘I can do; 1 am noble,”
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is to hold on to the I-conceit. But a OStream Winner’s
conceit relates only to the genuine qualities and virtues,

he actually possesses and is not false pride based on
non-existing qualities and virtues.

The Stream Enterer has, therefore, to continue on with
the practice of Vipassani in order to remove the I_conceit
clinging which is still a fetter for him. When Vipassana-fiana
i3 considerably developed, this I-conceit becomes attenuated
and is partially removed by the Sakadigami Path. But it is
not completely adolished yet. The Andgami Path {urther
weakens it, but this Path alsoc could effect only partial
removal. It is only the final Arahatta magga that could
completely eradicate the I_conceit. Thus it could be regarded
that the Anatta Lakkhana Sutta was taught by the Blessed
One in order to bring about total eradication of the
I-conceit clinging which was still lingering in the persons

of the Group of five Bhikkhus although they had attained
the stage of Stream Enterer.

( 2) Nivasi atta clinging: Believing that there 1s a living
entity permanently residing in one’s body.

“Nlivasi atta clinging is belief in a living entity perma.
nently residing in one’s body.”

It is the common belief of people that they exist
permanently as a living being from the moment of birth
to the time of death. This is the Nivasiatia clinging.
Some hold that nothing remains after death; this is the
wrong view of annihilism. Yet others believe in the wrong
view of eternalism which holds that the living entity in
the body remains undestroyed after death; it . continued to
reside in a new body in a new eXistence, It was with a
view to remove these two wrong views together with the
[-conceit clinging that the Anatta IL.akkhana Sutta was
taught by the Blessed One, that is to say, to eradicate
the I-conceit clinging which still remains fettering the
Group of five Bhikkhus and other Noble Ones: and to
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cemove the two wrong views as well as the I-conceit of
the ordinary common worldlings.

So long as one clings to the belief that there exists
permanently a living entity or a soul, so long would one
hold that one’s body is amenable to one’s control as one
wishes. It is understood that the Anatta Lakkhana Sutta
was delivered to remove not only the Sami atta clinging
but also the Nivasiatta clinging. Once the Sami aita cling-
ing is removed, other types of Atrta clinging apd Wwrong
views are simultaneously eradicated completely.

( 3) Karaka atta clinging: Believing that it is the 11ving
entity, the soul that effects every physical, vocal and mental
action.

“Karaka atta clinging is belief in a living entity that
is responsible for every physical, vocal and mental action.”

This Karaka atta clinging is more concsrned with San-
kharakkhanda, ihe aggregate of formations. We shall deal
more fully with it when we come to the aggregate of
formations.

( 4 ) Vedana atta clinging: Believing that it is self which
fecels the sensations, pleasant or unpleasant. '

‘““Vedang atta clinging is belief in that all sensations

whether pleasant or unpleasant are felt by the living entity,
the self.”

This Vedani atta clinging is concerned with the Vedanak.

khandi, the aggregate of feelings which we will take up
fully on the coming fullmoon day of Nayon.

That Rapakkhandd, the aggregate of materiality is not
Self, nor a living entity, A7ta but Non-self, Anatta has been
adequately expounded but it still requires to explain how
Yogis engaged in Vipassanai meditation come to perceive
the nature of Anatrza, non-self with no power being exer-

ciseayle over it. We shall proceed with an explanation of
how it comes about. '
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CONTBEMPLATION OF NON-SBLF IN THE COURSE OF
VIPASSANA MEDITATION

Practical methods of Vipassani meditation have been
elaborately described and explained in many of our dis-
courses published in numerous books. We need not go
over them in detail; we will just give a brief description
of them.

Vipassani meditation consists of contemplating on the
upadanakkhandha, groups of grasping which manifest themselves
at the moment of seeing, hearing, smelling, tasting, touch-
ing and thinking. For *he novice-Yogi, however, 1t 1s
hard to take heedful note of each and every phkenomenon
of seeing, hearing, etc. Therefore they have to start their
practice with only a few of the most prominent objects of
sensation. For instance, while sitting, the ¥ogi can
concentrate on the nature of stiffness and resistance felt
in his body and note it as ‘sitting, sitting’. If the Yogi feels
that it is too simple an exercise, requiring not much
effort to just keep on noting, ‘sitting, sitting’, he can com.-
bine it with noting of another phenomenon namely, touching
and note as ‘sitting, touching; sitting, touching.” But the
movements of rise and fall of one’s abdomen will be more
pronounced. Thus if one heedfully notes °‘rising’ as the
abdomen rises, and falling, as it falls, one will come to
see distinctly the phenomena of stiffening, resisting, distend-
ing, relaxing, moving which are happening inside his abdo-
men, JThese are thr characteristics, function and proxi-
mate cause of Vdyodhatu, the element of motion. Such con-
templation and noting is in accordance with Visuddhi
Magga which states that ‘‘the nature of nama, ripa should be

comprehended by observing its characteristics, functions and
so on.”’

We have therefore instructed the beginners in the prac-
tice of Vipassani to start with observing the rising and
falling of the abdomen. But this exercise of noting the
rising and falling alone does not comprise all that has to be
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done in Vipassani meditation. While noting the rising and
falling of the abdomen, any thought that may occur, has to
be noted too. When feeling stiff, hot, cold or painful, the
Yogi has to note these sensations as they arise. When he
bends or stretches his arms or legs, these movements should
also be noted. As he rises from the sitting position, the
change of posture should be accompanied by heedful noting.
While walking, every motion involved in each step has to
be noted as, ‘rising, stepping forward, dropping.” If possi-
ble, all physical activities including even the opening and
shutting of eye-lids should come under close observation.
When there is nothing particular to take note of, Yogl's
attention should revert to the rising and falling movement
of the abdomen. This is then a brief description of exer-
cises involved in the practice of Vipassani meditation.

While thus occupied in taking note of rising, falling,
sitting and touching as they occur, the desire arises in
the Yogi to change postures in order to release the pain,
the aches and sensation of hotness which are developing
in his bended arms and legs. The Yogr should take note
of these wishes as they arise but should remain still, with.-
out immediately yielding to the temptation to stretch the
limbs. He should put up with the discomforts as long as
he can. If the desire to stretch his arms and legs arises
once again, he should first take note of them as before
without changing posture. Only when he becomes unbearably
distressed with pain and aches, he should slowly stretch out
his armis and legs, at the same time noting these actions care-
fully as ‘stretching, stretching.’

During each session of meditation exercise, frequent
change of posture becomes necessary due to discomforting
pains and aches. With repeated adjustments of posture,
the oppressive nature of the physical body becomes appa-
rent. Despite his inclination to remain still, quietly seated,
without changing position for one or two hours, it becomes
évident to him that he cannot remain so, as he wishes.
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Then realization comes to him that Ripa which 1s constantly
oppressing him, afflicting him, is not Self, or soul nor
living entity, but mere physical phenomenon that is occur-
ring in accordance with its own conditions. This realiza-
tion is knowledge of contemplation of Non-Self.

One cannot remain very long either seated, lying down
or standing. Thus realization comes too that Ripa never
obliges one witk what one wishes and is unmanageable.
Being uncontrollable, it is not Self nor inner substance,
but mere physical phenomenon that is occurring in accor-
dance with its own conditions. This realization, too, 18
knowledge of contemplation of Non-Self.

Again, being repeatedly disturbed by having to answer to
the calls of nature, while engaged in meditation in sitting or
lying postures, it becomes apparent that Ripa is oppressive,
it is unmanageable, not amenable to one’s will, and being
unmanageable, it is not Self. While contemplating on the
behavior of Rapa, its true oppressive nature becomes exposed
when bodily filths such as nasal muacus, saliva, phlegm,
tears, sweat etc coze out of the body. Cleanliness cannot
be maintained as one desires because of this uncontrollable
nature of this Ripa, which is, therefore, obviously not Self.

In addition, Rapa oppresses by inflicting hunger, thirst
old age and disease on one. These afflictions are evident
truths even to a casual observer. But there is livelihood
of the notion of Self persisting in one who observes just
casually. It is oniy by noting heedfully that Ripais exposed
not to be Self nor a living entity but mere physical pheno-
menon which is happening incessantly.

These are just a few examples to indicate the Non-
Self nature of Ripa. The Yogi who is actually taking note
of all the phenomena comes to experience many more which
establish the oppressive nature of Ripa and make it clear

how it is not amenable to one’s will and how it is not
velf being unmanageable.
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Thus in the course of heedfully noting all the bodily
actions such as rising, falling, sitting. bending, stretching
and perceiving how Rapa afflicts one, how it is unmanage-
able, ungovernable, the realization arises in him, through
personal knowledge: ‘“*Although Ridpa in my body appears to
be Self, since it oppresses me, it is not my ‘‘Self’” nor my
inner core; because it is not amenable to my wish, and
unmanageable, it is not Self, my inner core. 1 have been
all along in error to take it to be my ‘Self’, my inner
substance. It is really not Seli béing unmanageable and
not subject to my will.” This is the true knowledge of
contemplating on Non-Self,

We have fairly compleiely dealt with how the natur®
Non-Self is perceived in Riapa. We will terminate our dis-
course today by recapitulating the summarised translation

of the Pali Text and repeating the Mnemonics on Aitta
clinging.

THE SUMMARISED TRANSLATION OF THEB PALI TRXT

“Bhikkhus, Ripa is not Self (inmer substance). Were
Riapa Self, it would not tend to affliction. And it should be
possible to say of Ripa: ‘Let my body be thus (in the best
of conditions); let my body not be thus (im the worst of
congitions).”

It rezlity, Ripa is not Self. And because it is not self,
it tends to afflictien. Furthermore, it is not possible to

say of Ripa, ‘Let my body be thus (in the best of condi-
tions); let my body =not be thus (in the worset of condi-
tions).
MNEMONICS ON ATYA CLINGING

1. Sami atta clinging 1is belief in a living entity 1in
one’s body, controiling and directing as it wishes.

2. Nivasi atta clinging is belief in a living entity per-
manently residing in ope’s body.

3. Karaka atta clinging is bslief in a living entity that
1S responsibie for every physical, vocal and mental action.
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4. Vedaka atta clinging is belief in that all sensations

whether pleasant or unpleasant are felt by the living
entity, the Self.

By virtue of having given respectful attention to this
discourse on Anatta Lakkhana Sutta, may you ali, by
noting the phenomena of Nama and Ripa which is Lappen-

ing in the body, perceive unerringly and assuredly, the
nature of impermanence, unsatisfactoriness together with
unsubstantiality and thereby attain and realize soon, the
Nibbana, by means of the path and Fruition as you wish.

Sadhu Sidhu Sadbu

End of the First Part of the Discourse

on
The Anattalakkhara Sutta
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THE GREAT DISCOURSE
ON

THE ANATTALAKKHANA SUTTA
SECOND PART

(Delivered on the Fullmoon day of Nayone 1325 B.E.)

We began our discourses on Anatta Lakkhana Sutta
on the eight waxing day of Nayone. We had fully explained
then that Ripa, body, is just aggregate of materirlity, is not
celf but non-self. We will deal today with Vedanakkhandha,
the aggregate of sensations to show how it is also not self.
People in general like to meet with pleasant objects and
enjoy pleasurable sensations; they dislike wunpleasurable
sensations. \With regard to both the pleasant and unplea.
sant sensations, they assume that ‘‘I feel the sensation;
I feel pleasant; I feel unpleasant. But in reality, the feeling
of sensation is not self, not soul but mere unsubstantiality,
Anatta, The Blessed One had explained this true fact as
foliows:

FEBLING OF SENSATION IS NOT ATTA

‘““Vedana Bhikkhave anatta, vedana ca h’idam Bhikkhave
atta abhvissa nayidam vedanid abhadaya samvatteyya lab-
bhetha ca vedandya evam me vedand hotu evam evam me
vedana mad ahositi. Yasmd ca kho Bhikkhave vedana anatta
tasma vedand abhadaya samvattati na ca labbhati vedaniya
evam me vedand hotu evam me vedand ma ahositi.’’

‘“‘Bhikkhus, vedand, feeling is not self.”
There are three categories of feeling.

i. Sukha vedanad ... pleasurable feeling.
2. Dukkha vedana .... .... unpleasurable feeling.
3. Upekkha vedana .... .... equanimous, neutral, feeling, nei-

ther pleasurable nor painful.
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The equanimous, neutral feeling is generally not pro-
minent. The pleasurable feeling and unpleasurable feelings
only are commonly known and talked about.

It is such a pleasure to feel the touch of a cool breeze
or cold water when the weather is scorching hot; it is very
comforting to be wrapped up to warm, woollen blankets
during a cold spell; one feels so easeful after one has
stretched the limbs or changed positions to relieve the tired
stiff limbs. All these comfortable feelings through contact
with pleasant objects are as Sukha vedana, pleasurable feelings,
which the sentient beings assume to be self; ‘1 feel plea-

sant, I feel comfortable.”” Therefore they go in pursuit of
such pleasurable sensations.

Sufferings that arise on coming into contact with un.
pleasant objects, feeling hot, tired in the limbs, discomforts
due to intense cold, itchiness etc are classified as Dukkha
vedana, unpleasurable sensations, which is also assumed by
sentient beings to be self: I feel painful, I feel hot, I feel
itchy, I feel unpleasant.”” Therefore, they try to avoid
contact with these unpleasant objects as much as possible.

But when evertaken by disease that afflicts the body, they
have to suffer the pain unavoidably.

What we have just described relate to the pleasurable
and unpleasurable fellings with respect to the physical
body. In addition we have to consider the feelings that
arise in relation to states of mind. Thoughts on pleasant
objects give rise to happiness amnd gladness, Sukha vedana;
while thinking about things and affairs which develop
dejection, despondency, defeatism, sadness, grief, timidity and
80 on, give rise to unhappiness, Dukkha vedana. Dwelling on

ordinary everyday affairs gives rise to neutral, equanimous
feeling, Upekkha vedana,

These are three kinds of feelings that are related to
thoughts or imaginations. Whilst in such various states
of mind, the sentient being assumes these feelings also to be

F.4 25



THE ANATTALARKHANA SUTTA

Self: “I am feeling glad, happy; I am despondent, ul}haDDY;
I am not feeling happy, not unhappy, I am just equanimous.”

When pleasant objects are seen, heard, smelt or tasted
pleasurable feelings arise in them. These are also regarded as
self: ‘I feel good, I feel happy.”” Therefore they go after
the good things of life, visiting places of entertainments
etc, in order to enjoy good sights, good sounds; they use
fragrant flowers and perfumes to enjoy pleasant aroma;
they go to any length and trouble to satisfy their gustatory

demands.

When unpleasant objects are seen. heard, smelt or
tasted, unpleasant feelings arise in them. These are also
assumed to be Self; They try, therefore, to have nothing
to do with unpleasant objects.

The ordinary every day scene which one sces, hears.
Indifferent sense objects, excite neither a feeling of plea-
sure nor feeling of unpleasantness. This is neutral equani-
mous feeling which 1s also assumed to be self. People are
never content with this medial condition of neither plea.
santness nor unpleasantness. They stirive hard, therefore,
to attain the state of pieasantness to enjoy pleasurable
fellings.

DISCUSSION ON VARIANCE BETWEEN ABHIDHAMMEX AND SUITANTAS

According to Teachings in Abhidhamm3i, there is nei-
ther feeling of pleasant nor feeling of unpleasantness at
the moment of seeing, hearing. smelling. tasting, but just
equanimous feeling, indifference. But in the Suttantas ars
the discourses, which describe how all these Vedanas, Sukkha,
Dukkha, and Upekkhd, arise at all the sense doors. There are
discourse exhorting to contemplate on these feelings at the
moment of seeing, hearing so as to comprehend their true
nature, ‘The Maha Tika of Visuddhi Magga (p. 326, vol II)
has explained how sukkha, dukkha and upekkhivedanis become

evident at the moment of seeing, hearing etc in these words:
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relal ““Although it is said that eye consciousness in accom-
panied by equanimity, the resultant effect of unwholesome act
is in the nature of suffering. The resultant effect of un.
wholesome act cannot be pleasant. Likewise, although it is
stated that resultant effect of a wholesome act is equani-
mity, it has the nature o¢f pleasant feeling, pleasantness.
All moral acts bear good, pleasant fruits.

This explanation in the sub_-commentary is most appro-
priate and can be verified through practical experience.
When a beautiful object is sighted, the feeling of whole—
gomeness and pleasantness is evident even as the object is
being seen. When a terrifying, repulsive, hateful object is
sighted, the feeling of horror, aversion is quite evident too
even while seeing the object. These experiences are more
pronounced in the case of hearing than in the case of
seeing. A sweet, pleasant sound produces a sweet, pleasant
effect; a2 terrible loud din inflicts unbearable pain on the
hearer. The resultant effect is distinct still in smelling.
A pleasant sensation arises in the nose as soon as a frag-
rant aroma 1is smelt, whereas a foul putrid smell at once
sets up nausea resulting in head—ache and other ills. A whiff
of poisonous odour may even cause death. The most pro-
nounced effect may be experienced in the act of eating.
While a tasty, delicious dish produces a delightful sensation
on the tongue, the bitter taste of some medicinal pills 1s
very unpleasant and disagreeable. A poisonous substance
will cause intense suffering and may result even in death.

Thus although it i1s stated that eye—consciousness etc
ig accompanied by indifference, the imimoral resultant equani-
mity which experiences disagrecable objects is in the nature
of painful suffering; and the moral resultant equanimity
which experiences agreeable objects has the nature of plea.-
sant happiness. ‘“These comments of the sub-commentary
are most appropriate. We find therefore the Suttas men-
tion that all three types of Vedands are excited at the mognent
of seeing etc. Alternatively, as it is possible for the
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three vedands to arise at the moment of javana, impulsion,

during the eye avenue thought process (cakkhudvira vithi).
The Sutta mention all the three types of vedanas to be

excited when seeing etc.

VEDANX MISCONCEIVED AS ATTA
Therefore, enjoyment of various sense—objects, pleasant
or unpleasant, every time they are seen, heard, touched or
become known, constitutes vedani. When an agreeable sen-
sation is felt, there arises the clinging of self. *I feel
pleasant.”” When the sensation is disagreenble, there arises
the clinging of self, ‘I don’t feel pleasant;’ or, ‘'previously
I have felt pleasant, but now I feel unpleasant, ‘‘When
the feeling is one of indifference, self is quite pronounced
too as ‘'l feel neither pleasant nor unpleasant, 1 feel indif.
ferent.”” This is Atta clinging with respect to vedana, feeling,
known as vedaka atta- - believing that it is self or soul who

enjoys the pleasant or unpleasant feelings.

Vedaka atta is belief that it is self or atta who enjoys
the pleasant or unpleasant feelings.

This is how every ordinary worldling clings onto the
notion of self, In Indian literature, vedanid is described as
Self, Atta or having the attributes of a Self or Atta., In
Burma, this notion does not seem to be so firmly held to
be inscribed in writing. But all the same, there is the
clinging to the belief that, on happy occassions, “It is I
who enjoys pleasant things; when faced with difficult cir-
cumstances, ‘It is I who suffers.” The reason for such
beliefs lies in the fact that inanimate objects such as
stones or sticks do not feel the heat when coming into
with it; they do not feel cold when touched with a cold
body. They feel neither happy nor sad under pleasant or
unpleasant circumstances. The animate objects, the sen-
tients beings, on the other hand, suffer or ejoice according
to pleasant or unpleasant circumstances. It is assumed,
therefore, that sentient beings must be endowed with an
animating spirit, a living entity. It is this living entity
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which enjoys on moments of pleasure or suffers on occasions
of distress.

In reality, vedana, feeling is not self, a living entity.
but only a phenomenon that arises and vanishes as condi-
tioned by circumstances. Therefore, the Buddha declared
first and foremost the truth which must be firmly held:
‘““Bhikkhus, vedang, feeling is not Self,”” and he continued to
explain the reason why vedand is not self.

WHY VBDANX IS NOT SELF

“Bhikkhue, if vedand were self, the inner substance of
the body, then vedani would not tend to afflict or distress.
And one should be able to say of vedana, ‘‘Let vedanad be thus
(always pleasant); let vedani not be thus (always unplea-
sant). It should be possible to influence vedana in this
mauner as one wishes.

True, if vedani were self, it should not cause distress
to oneself, because it is not in the nature of things to
afflict oneself; and it should be possible to manage vedand
as one wishes. These should all obtain and follow from
the supposition '‘if vedand were self.”” Furthermore, if vedana
did not tend to afflict, and if our feelings were always
pleasant, as we desire and never unpleasant, then we should
regard vedand to be truly self.

This hypothetical statement ‘if vedand were self’ is a
form of instruction to pause and consider whetherit afflicts
one or not, whether vedand can be managed to be always
pleasant as one desires. On careful examination, it will
become very evident that vedang is almost always afflicting
us and that it arises, not following one’s wish but in accor-
dance with its own conditioning circumstances.

Our audience here will find it within their personal
experiences that vedana afflicts them now and often; that
they can never have their wish fulfilled to be always
enjoying good sights, good sounds, good smells, good foods,
soft touch etc, They will have discovered that unpleasant
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vedands outweigh pleasant ones. That one cannot have vedana
as one wishes is because vedand is not self nor one’s inner

substance. The Blessed One continued to explain why vedana
is not self: 1

Direct evidence of how vedana is not Self.

“Bhikkhus, as a matter of feet, vedana is not self. Since
vedand is not self, it tends to affliction. And it is not possible
to say of vedana, ‘Let vedana be thus (always pleasant); let
vedand not be thus (always unpleasant).

In reality, vedand is not self. Hence it oppresses by
painful feelings and mental distresses. And it is not amena-
ble to one’s. control, being unable to keep it always plea-
sant and never unpleasant. So the Blessed One had explained
that vedand is not self, inner substance, because it tends to
afflict; vedana is not Self since it cannot be managed as one
wishes.

Alithough it is evident that vedana is oppressive, and
ungovernable, there are some people with strong attach-
ment to wrong belief in Self and intense craving, tanha,
who, trusting in pleasurable sensations, cling to vedana as
Self and take delight in it. Careful consideration, however,
will reveal that moments of joy and happiness are few
compared {0 occasions of suffering and distress.

HOW VEDANX INFLICTS SUFFERING

There has to be constant accomodations and adjusting
to conditions to maintain ourselves comfortably. Qne suffers
discomforts of feeling stiff, cramped, hot and of aching
when cenfined to one position for long, unless one makes
necessary adjostments in body postures to relieve the pains.
The oppressive nature of vedana is quite evident even if
we consider only the case of the eye which needs constant
?ccomodation by frequent winking and occassional blink-
ing. Without these adjustments, tiredness in the eye will
bﬁect)me unbearable. Other organs of the body also need
similar accomodations. Even with constant adjustments,
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vedand under certain circumstances, is likely to inflict severe
pains and sufferings which may lead to serious ailment
and illness, resulting even in death. Many have been inci-
dents where the afflicted person, unable to bear the oppres-
sions of vedana any longer, have sought the termination of
their own lives by committing suicide.

The physical pains and suffering just described are
not inflicted entirely by vedana: riapa also contributes its
share of oppressions, being the original source of troubles.
In the previous discourses on sufferings caused by ripas,
we have described different types of feelings, which may
be regarded as afflictions brought about by vedana also.

Mental distresses and sufferings, on the other hand,
are afflictions causes solely by vedani without the aid of
ripa. On the death of one’s near and dear ones, parents,
husbands and wives, sons and daughters, vedang inflicts
sorrow, grief, lamentations on the bereaved omes. Like.-
wise, there is intense mental suffering, which may even
result in death, on loss of wealth and property too. Fru-
stration and discontent owing to one’s failure to solve
life’s problems, separation from one’s associates and friends,
unfulfilled hopes and desires are other forms of oppressions
inflicted by vedarna,

Even Sukha vedana, the pleasurable sensations which
are very conforting by giving happiness while they last,
prove to be a source of distress later on. When they dis.
appear after their momentary manifestation, one is left
with a wistful memory and yearning for them. One has,
therefore, to be constantly endeavouring in order to main-
tain the pleasant happy state. Thus people go in pursuit
of pleasant states, even risking their lives. ]f they happen
to use illegal and immoral means in such pursuits, retri-
bution is bound to overtake them either in this life time
or in the states of woe. Thus apparently pleasant sensa-
tions, Sukha vedand, also inflicts pain and distress. '
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Upekkha vedand, equanimous feeling, like sukha vedand,
affords comfort and happiness. And like sukha vedana, it
requires constant effort to maintain its state, which of
course entails cumbersome trouble and burden. Both sukha
vedand and upekkha vedana are not enduring; being of fleeting
nature, they require constant labour for t{heir continuous
arising. Such activities, which involve continuous striving,
constitute sankhara dukkha, suffering due to formations.
This is just a brief indication of the oppressive nature of
all the three vedanas, sukha, dukkha and upekkha.

If there were no vedana, feeling, there would be no
experiencing of pain or pleasure either physically or men-
tally. There would be freedom from suffering. Take for
instance a log, a post, a stone or a lump of earth. Having
no feeling, they do not suffer in any way. Even when
subjected to hacking, beating, crushing, burning, they remain
unaffected. The continuum of nama, ripa which are associated
with vedani is, however, afflicted with suffering in many
ways. Thus it is plain that vedang is not self, the inner
substance.

VEDANX 1S UNMANAGEABLE

Vedand ls unmanageable and not amenable to one’s
will. Just consider the fact that we cannot manage things
as we wish so that we may see and hear only what is
pleasant; taste and smell only what is delicious and sweet.
Even when with great effort and labour, we sel:ct and
pick out only what is most desirable to see, hear, taste or
smell, these objects are not enduring. We can enjoy them
only for a short while before they vanish. Thus we cannot
manage as we wish and maintain a state in which plea.-

sant and desirable things will not disappear but remain
permanently.

When pleasant objects of eight etc vanish, they are
replaced by undesirable objects of sight etc which, of

course, causes suffering. It has been stated earlier that
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unpleasant sounds are more oppressive ‘than urnpleasant
sight: undesirable smell is worst than undesirable sound
and undesirable taste i1s far worse still, Further, toXic
substances when taken imternally may cause even death.
The worst of all is the unpleasant sense of touch. When
pricked by thorns, injured by a fall, wounded by weapons,
scorched by fire, afflicted by disease, the cuffering which
ensues is always very painful; it may be o 1ntense as
to cause clamorous outbursis of wailing, resulting even 1n
death. These are instances of unpleasant vedand which
cannot be commanded not to happen. That which 1s un-
manageable is surely not self, Vedund is thus not self and
it is not proper to cling to it believing it to be self, one’s
inner substance.

What we have so far described relate only to vedanas
experienced in the human world. The vedanis of the iour
nether worids are far more exerciating. Animals such as
cattles, buffaloes, poultry, pigs etc have to face tormenting
troubles almost all the time with no one to assist them
or guard them against these afflictions, The petas have
to suffer more than the animals but the denizens of hell,
the Niriya states suffer the most. We cacnot afford to
remain smug with the thought these four mnether worids
have nothing to do with us. Until and unless we have
attained the stage of the Noble Ones, the Ariyas, there is
always the possibility that we may have t6 face the suffer-
ings in the lower worlds. Thus as vedand tends to afflica
tion in every eXxistence, 1t cannot be regarded as self or
ianer core of individual being of each existence. And it
is not possible to manage as one wishes 30 that unplea-
sant vedands should not arise; undesirable vedanis arise in.
evitably of their own accord. Mental distresses which we
do not wish to arise, make their appearance all the same;
which all go to prove the uncontrollabie nature of vedana,
Each being has to contend with vedands which cannot be

managed as one wishes, and hence, cannot be seclf or one’s
own inner substance.



THE ANATTALAKKHANA SUTTA

Upekkha vedand, equanimous feeling, like sukha vedand,
affords comfort and happiness. And like sukha vedana, it
requires constant effort to maintain its state, which of
course entails cumbersome trouble and burden. Both sukha
vedana and upekkha vedana are not enduring; being of fleeting
nature, they require constant labour for t{heir continuous
arising. Such activities, which involve continuous striving,
constitute sankhara dukkha, suffering due to formations.
This is just a brief indication of the oppressive nature of
all the three vedanas, sukha, dukkha and upekkha.

If there were no vedand, feeling, there would be no
experiencing of pain or pleasure either physically or men.
tally. There would be freedom from suffering. Take for
instance a log, a post, a stone or a lump of earth. Having
no feeling, they do not suffer in any way. Even when
subjected to hacking, beating, crushing, burning, they remain
unaffected. The continuum of nama, ripa which are associated
with vedana is, however, afflicted with suffering in many
ways, Thus it is plain that vedand is not self, the inner
substance.

VEDANX 1S UNMANAGEABLE

Vedana ls unmanageable and not amenable to one’s
will. Just consider the fact that we cannot manage things
as we wish so that we may see and hear only what is
pleasant; taste and smell only what is delicious and sweet.
Even when with great effort and labour, we sel:ct and
pick out only what is most desirable to see, hear, taste or
smell, these objects are not enduring. We can enjoy them
only for a short while before they vanish. Thus we cannot
manage as we wish and maintain a state in which plea-
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When pleasant objects of eight etc vanish, they are
replaced by undesirable objects of sight etc which, of

course, causes suffering. It has been stated earlier that
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unpleasant sounds are more oppressive ‘than unpleasant
sight: undesirable smell is worst than undesirable sound
and undesirable taste is far worse still. Further, toxic
substances when taken internally may cause evex death.
The worst of all is the unpleasant sense of touch. When
pricked by thorns, injured by a fall, wounded by weapons,
scorched by fire, afflicted by disease, the suffering which
ensues is always very painful; it may be so intense as
to cause clamorous outbursts of wailing, resulting even 1n
death. These are instances of unpleasant vedand which
cannot be commanded not to happen. That which 1is un-
manageable is surely not self. Vedana is thus not self and
it is not proper to cling to it believing it to be self, one’s
inner substance.

What we have so far described relate only to vedanas
experienced in the human world. The vedanis of the four
nether worlds are far more exerciating. Animals such as
cattles, buffaloes, poultry, pigs etc have to face tormenting
troubles almost all the time with no one to assist them
or guard them against these afflictions. The petas have
to suffer more than the animals but the denizens of hell,
the Niriya states suffer the most. We cannot afford to
remain smug with the thought these four nether worlds
have nothing to do with us. Until and unless we have
attained the stage of the Noble Ones, the Ariyads, there is
always the possibility that we may have to face the suffer-
ings in the lower worlds. Thus as vedand tends to afflica
tion in every eXxistence, i1t cannoft be regarded as self or
ianer core of individual being of each existence. And it
is not possible to manage as one wishes 30 that unplea-
sant vedands should not arise; undesirable vedands arise in-
evitably of their own accord. Mental distresses which we
do not wish to arise, make their appearance all the same:
which all go to prove the uncontrollable nature of vedana.
Each being has to contend with vedanas which cannot be

managed as one wishes, and hence, cannot be self or one’s
own inner substance,
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To reiterate:

“Bhikkhus, vedand is not Self (not one’s inner substance);
If vedand were self, then vedand would not tend to afflict
or distress. And it should be possible to say of vedana,
“Iet vedana be thus (always pleasant); let vedana not be Thus

(always unpleasant).

In reality, vedani ics not Self, cne’s inner substance.
Therefore it tends to afflict or distrees., And it is not
possible to say of vedana, ‘‘Let vedana be thus (always plea.
sant); Let vedana not be thus (always unpleasant).”

As stated in this Canonieal text, the vedand which ig
felt in one’s own body tends to affliction and is not ame-
nable to control. Hence it is very clear that vedand is not
self, not one’s own inner substance. Nevertheiess, ordinary
common worldling clings to the belief: ‘It is I who suffers
after experiencing happiness; it is I who enjoys, as circum-
stances favour, after going through distresses.” Clinging
to belief in self is not easy to be eradicated completely.
This worn bslief in self with respect to vedana is ‘aban.-
doned only through personal realization-of the true nature
of vedana; this realization can be brought about by contem.
plation on vedanad in accordance with Satipatthana Vipassanj
practice, otherwise the Middle Way, as instructed by the
Blessed One. We will now deal with how tkis atza clinging
can be discarded by con:emplation on vedana.

A brief description of Vipassana meditation has been
given in the first part of these discourses. The Yogl who
keeps not of rising, falling, sitting etc as described therein
will come to notice in time uncomfortable sensations of
pain, stiffness, hotness etc arising in him. He has to
concentrate on these various feelings as they arise by
noting, ‘pain, pain, stiffness, stiffness, hot, hot,” etc. During
the initial period when samadhi concentration is not yet
strong, these distressing sensations may get more and more
intensified. But the Yogi has i{o put up with the pains
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and discomforts as long as possible and keeps on noting
the warious sensations as they arise. As his concentration
gets strengthened, the discomforting pains will gradually
loss their intensity and begin to perish away. With very
deep concentration they will vanish as if removed by hand

even while they are being noted. These vedanas may never
come back again to trouble the Yogi.

We see examples of such cessation of vedands, when
the Venerable Mahi Kassapa and others found themselves,
after listening to the discourse on Bojjanga Sutta, relieved
of ailments which had afflicted them. But prior to advent
of strong concentration, the Yogi will find the painful sen.
sation in one place disappear only to rise in another form
of distressing feeling at another site. When this new sen-
sation is heedfully noted, it vanishes away to be in turn
replaced by another form of sensation in yet another place.
When the distressing vedands have been observed for a con.
siderable time to be repeatedly appearing and vanishing
in this way, personal realization comes to the Yogi that
“vedana is always oppressive. Unpleasant vedanas cannot be
managed not to arise; it is uncontrollable. Pleasant as
well as uapleasant vedands are not self, not one’s inner

substance. It is non-self.” This is the true knowledge
of contemplation on non-—self.

The Yogi who has observed the vanishing of vedana in
the course of contemplation recalls the oppressive nature
of vedana while it lasted: he knows that vedand has dis-
appeared not because of his wishing, nor in obedience to
his command to do so, but as a result of necessary condi-
tions brought about by concentrated mental power. It is
truly ungovernable. Thus the Yogi realizes that vedana,
whether pleasant or painful is a natural process, arising of
its own accord; it is not self nor inner substance but just
Anatta, Non-self. Furthermore the 1incessant arising and

vanishing of vedani as it is being noted also establish the
fact that vedana has the nature of Non-self,
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When the Yogi reaches the stage of wudayabbaya nana,
knowledge of the rising and falling of compounded things,
he notices that his meditational practice of taking note of
phenomena is being accomplished with ease and comfort
(unaccompanied) by pain or suffering; this is manifesta.
tion of a specially pleasant vedand, which cannot be main-
tained for long, however much he wishes for it. When
his concentration wanes and becomes weakened, the very
pleasant vedanad vanishes and may not arise again in spite
of bis yearning for it. Then it dawns upon him that vedana
is not subjected *o one’s will and 1s ungovernable. Hence
it is not self, the inner substance. The Yogi then realizes
through personal experience the non-self nature of vedana.

He also vividly sees tbe non-self nature of vedana
because of its dissolution on each occasion of notinge
In the initial stages of meditating, the Yogi suifers from
physical pain of stiffness, itching, or feeling hot. Occas.
sionally, he suffers also mental distresses of disappoint-
ment, dejection, fear or repugnance. He should keep on
noting these unpleasant vedands. He will come to know
that while these unpleasant vedanis are manifesting them-
selves, pleasant, good sensations do not arise.

On some occasions, however, the Yogi experiences in
the course of meditation, very pleasant sensations, both
physical and mental, arising in him. For instance, when
he thinks of happy incidents, happy feelings are evolved.
He should keep on noting their pleasant vedanas as they
arise. He wiil come tc know then that while pleasant

vedanas are manifesting themselves, unpleasant, bad sensa-
tions do not arise.

On the whole, however, the Yogi is mostly engaged in
noting the origination and dissolution of ordinary physical
and mental processes such as the rise and fall of abdomen,
which excite neither painful nor pleasurable sensations.
The Yogi notes these occasions when neutral feeling only
Is evident. He knows, therefore, that when the equanimous
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feeling arises, both painful feelings and pleasurable feelings
are absent. With this personal knowledge, comes the reali-
zation that vedana is that which makes a momentary
appearanee, only to vanish away soon; hence it is transi.

tory, and is not self, not ego which is to be regarded as
permanent,

Here at this juncture, we would like to include Gigha-
nakha Sutta in our discourse as it affords good illustra-
tion of how such realization comes about. We must, how-
ever, first begin with an account of how the Venerable

Sariputta, who was chiefly concerned with Dighanakha Sutta,
attained to higher knowledge.

THE VENERABLE SARIPUTIRA’S SEARCH FOR DHAMMA AND
HOW Hfi ATTAINED TO HIGBER KNOWLEDGE

Two young men Upatissa and Kolica who were later
to become known as the Venerable Siriputta and Venerable
Moggalina respecfively became wandering ascetics under
the great teacher Sajaya, with a view to seek the Unageing,
the undecaying and the Undying. They learnt all that
had to be taught them by the great Sanjaya in a few day’s
time and came to realize that there was no substance in
his teaching. Consequently the two of them left the great
teacher Sanjaya and roamed about the entire Middle coun.
try in further search of Truth.

Finding it no where, they made their way back to
the city of Rajagaha. It was in that city that the wan-
derer Upatisaa came upon the Venerable Assaji, the youngest
member of the Group of Five Bhikkhus, while he was
going on the arms-round. Upatissa followed him closely
to where he would eat his meal after the round. Upatissa
prepared the seat for him and offered him drinking-water
out of his water bottle. When the meal was over, Upatissa
asked of the Venerable Assaji who his teacher was and
what was his Master’s Teaching. The Venerable replied
that his teacher was the Perfectly Enlightened One, the
Buddha. As to the Teaching, since he had just come to
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the Buddha’s Dispensation, he knew only a littie of it.
Upatissa, then said, ‘'Please tell me whatever little you
know of the Teaching. I shall expand upon it myself.”

Thereupon, the Vencrable Assaji told the wanderer
Upatissa the short summary of the Buddha’s Teaching:

“Ye dhamma hetuppabhava, tesam hetum tathagato aha.
Te sanja yo nirodho. evam vadi Mahdsamano."

“There are these Dhammas (dukkha sacca) which have
arisen because of certain causes (samudaya sacca). Our Mas-
ter, the Perfect One has told about these causes. And
there is this state (Nibbiana) where all these Dhammas and
their causes come to cessation. The Perfect One has told
of this cessation tco. This is the Teaching of our Mas-
ter, the Blessed Noble Samana.”

This is then the short account of the teaching given
by the Venerable Assaji. Quite brief. ‘‘There are resultants
to a certain cause. Our Master had taught about these
causes.” But this condensed teaching was sufficient for
the wanderer Upatissa to see the Ilight of Dhamma and
attain the knowledge of the first Path and Fruition. Hbe
became a Stream Winner, a Sotipana. Very spcedy achieve.
ment, we must say. We {find the present Yogis showing no
remarkable progress after meditating for a whole day and
right. Only after seven days of hard work, they begin to
get a glimpse of the physical and mental processes and
the naiure ¢f impermanence, unsatisfactoriness and insub-
stantiality. Most of the Yogis take about a month and
a halt to reach the stage when may be believed to have
attained the knowledge of the First Path and Fruition.
It may be two and half months to three months before

some of them may be believed to have made similar attain-
ments. Quite a long time, is it not?

The speedy achievement of the wanderer Upatissa may
be attributed to the fact that he had already put in effort

at meditation up to the stage proximate to the Path and
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Fruition throughout his previous existences. Since the
time of these past existences, he had been 1n a position to
achieve the knowledge of the Path and Fruition but for
the vow he had taken to become a chief Disciple of a
Buddha. In this last existence {(when his vow of achieving
the status of a chief Disciple would be fulfilled), propelled
by the momentum of Vipassani practices of his previous
existences, he made a speedy passage through the sequence
of vipassana fianas to attain the knowledge of the First Path
and Fruition. Although the teaching imparted by the
Venerable Assaji was brief, it contained the illuminating
message for development of vipassana ridna.

Prior to hearing the teachings of the Buddha, it was
generally held that “‘each individual being has living entity,
an inner substance, a self, which is everlasting, perinanent.
This living entity is not that which has just arisen depend-
ing on causes; it has been in permanent existence, embodi-
ment of eternity.” The message given by the Venerable
Assaji was to the effect that there was no such permanent
entity as Atta; there was only the truth of suffering other-
wise known as nama, ripa being the resultants of workings
of tanha, craving and clinging otherwise called the truth
of origin of suffering. These resultant effects of the samudaya
saccd are none other than the nama, ripa of one’s own person
which are involved in acts of seeing, hearing etc.

The wanderer Upatissa who would later become the
Venerable Sariputta realized at once that ‘‘there was only
the process of incessant arising and perishing of ndma, ripa
which have been manifesting themselves in every act of
knowing, touching, seeing, hearing, since the time of birth.
They have arisen as a result of craving for and clinging
to one’s own life and existence. ‘It should be regarded
that the wanderer Upatissa developed vipassana 7idna by taking
note of the phenomenon of change even as he was receiv-
ing the message from the Venerable Assaji and in conse.-

quence attained the knowledge of the Path and Fruition
in an instant,
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Having become a Stream Wiaoner, the wanderer Upatissa
enquired of the Venerable Assaji where the Blessed Une
was residing them. When the Venerable Assaji departed,
Upatissa informed him that he would be coming to where
the Buddha was. He then went back to his friend, the
wanderer ¥olita. who, noticing his composed features and
clear countenance asked him, “Well, friend, is it possible
that you have found the Deathless?”” The wanderer Upa-
tissa admitted that he had indeed found the Deatlbless and
recounted to his friend what had happened. In doing so,
he quoted the verse recitea for him by the Venerable Assaji.
As a conseguence, the wanderer Kolita also became a Stream
Winner instantly having achieved the knowledge of the
First Path and Fruition.

The two of them then decided to go to the Blessed
One. But {irst thay went to the great teacher Sanjava
and invited him to come along with them to the Blessed
One. The wanderer Sanjaya declined their invitation and
told them, “"You go along. I have no wish to coine. From
being a big storage tank (pot), I can’t be like a small pot
for carrying water, becoming a disciple to others.,” The
two friends reminded the wanderer Sanjaya, ‘The Blessed
One being a truly enlightened One, people will go to him
instead.” Upon this, the wanderer Sanjaya replied, ‘'Have
no worry on that account. There are more fools in this
than the wise. The wise will go to the Samana Gotama.
The fools, who form the majority, will come to me. You go
along as you wish.”

Nowadays, there are maany imposters and bogus religious
teachers who hold such view as that of this wanderer

v>anjaya. People should take great care with regard to
such teachers.

Then the wanderers Upatissa and Kolita went with
two hundred and fifty wanderers, who were their followers,
to the Blessed One. After listening to the discourse given
by the Blessed One, the two hundred and fifty followers
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became Arahats. The two leading wanderers together with
the two hundred and fifty followers who had attained
Arahatship requested for admission to the Order. The
Blessed One gave them the ‘Ehi Bhikkhu’ ordination by saying,
Come, Bhikkhu etc.” From that time the wanderer Upatissa

became known as the Elder Siriputta, and the wanderer
Kolita, the Elder Maha Moggalana.

Having been thus ordained, they continued on with
practice of meditation. The Elder Mogygalina atcained
Arahatship within seven days of ordination. The Elder
Siariputta was, however, still being engaged, upto the full
moon day of Tabodwe, in Vipassani meditation, employing
the Anupada Dhamma method of meditation (reviewing and

analysing with iasight all levels of consciousness step
by step.)

On that full moon day of Tabodwe, the wanderer
Dighanakha, who stayed behind with the teacher Sanjaya
thought thus: ‘My wuncle Upatissa, when he went to see
other religious teachers, always came back soon. On this
visit to Samana Gotama, however, he had been gone for
about a fortnight. Aud there is no news from him. What
if I followed him to find out if there is any substance
(In Buddha Gotama’s Teaching). He, therefore, went to
where the Venerable Siriputta was to make his enquiries
about the Teaching of the Blessed One,

DIGHANARHA SUTTA

On that day, at that time, the Blessed One was staying
in the OSukarakhata Cave in the Gijjhakuta Mountains.
The Venerable Sariputta was standing behind the Blessed
One gently waving a fan. The wanderer Dighanakha
approached the Blessed One and after exchanging greetings
said: "My theory and view is this, Master Gotama, ‘I have no
linking for any.” What he meant by this statement was
that he did not like any belief in fresh becoming; 1n other
words, in the belief that a new eXistence arises after
passing away from the preseat one. But since he said
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he had no liking for any (belief), it amounted to declar-
ing that he did not like his own belief (annihilationism)
too. Therefore the Blessed One asked of him, ‘“‘Have you
no liking too for this view of yours ‘1 have no liking
for any!”

To this, the wanderer Dighanakha gave an ambiguous
reply, ‘ Even if 1 had a liking for this view of mine, it
would be all the same.’ This is in keeping with the
practice of those who, holding on to wrong views, equivo-
cate when they realize that what they believe in or what
they have said, is wrong.

In order to bring out the view held by the wanderer,
the Blessed One said, ‘‘The belief in eternalism (sassata) is
close to craving, close to fetter, to relishing, to accepting,.
to holding tight and clinging. The belief in annihilationism
is close to non-craving, to non-fetter, to non-relishing,
non-accepting and non-holding tight, to non-clinging.”
Upon this, the wanderer Dighanakha remarked, ‘Master

Gotama commends my view; Master Gotama recommends
my view, '’

The Blessed One, of course, was merely explaining the
true virtues and faults of the views of the eternalists and
annihilationists. The eternalists abhor and avoid (akusala)
unmeritoricus acts so that they do not have to face the
evil consequences in coming existences. They engage them.
selves in wholesome deeds, but they relish and take delight
in pleasures which would promote further rounds of eXis-
tence. And the Commentary says, 1t is very hard to aban.
don the eternalist view which holds that ‘‘Asta, the living
entity is indestructible; it remains stable eternally.” There-
fore, even those who professedly have embraced Buddhism
find it difficult to accept that “there is no self, no living
entity; there is only a contianuous process of nama, ripa.
For Arahats, having eradicated completely, the clinging tanha,
there is no {resh arising of ripa and ndma in a new eXis-
tence after (the event of) Parinibbana. The continuous
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process of ndma and ripa comes to a complete cessation.
“Such people would like to believe that after Parinibbina,

the Arahats continue to exist in special forms of ripa
and nama,

The Commentary has this to say on the subject: The
eternalists know that there is present life and an after-life.
They know there is resultant good or bad effects conse.
quent on good or bad deeds. They engage themselves in
meritorious actions. They flinch from doing bad deeds.
But they relish and take delight in pleasures which could
give rise to fresh existences. Even when they get to the
presence of the Blessed One or his disciples, they find it
hard to abandon their belief immediately. So it may be
said of *he eternality belief that although its faults are
not grave, it is hard to be discarded.

“On the other hand, annihilationists do not know that
there is passage to the human world from other existences
and that there is after-life. They do not know there 1s
resultant good or bad effect consequent on good or bad
deeds. They do not engage themselves in meritorious actions.
There is no fear for them to do bad deeds. They do not
relish and take delight in pleasures which could give rise
to fresh existences (because they do not believe in after—
life). But when they get to the presence of the Blessed
One or his disciples, they can abandon their belief i1imme-
diately. Thus with regard to the annihilationist belief, it
may be said, that its faults are grave but it is easy to be
discarded.”

The wanderer Djghanakha could not grasp the motive
behind the statement of the Blessed One. He assumed that
the Blessed One was commending him for his view that
there is nothing after death. Hence his remark, ‘‘Master
Gotama commends my view; Master Gotama recommends
my view.”” In order to enable him to abandon his view,
the Blessed One continued to give a critical review of
three beliefs current in those days: namely, the eternalist
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view which holds ‘I have a liking for all;’ the annihilist
view which holds *1I have no liking for any;” and a form
of eternalist view which holds ‘I have a liking for some,
I have no liking for some.’

To summarise what the Blessed One said in this review,
it was explained that ‘when one holds fast to any one of the
above views, there is likelihood of clash with both the other
views. And when there is clash, there will be disputes which
would lead to quarrels. And when there are quarrels, there
is harm. "“Therefore the Blessed One urged that all the three
beliefs should be discarded.

Here it may be asked whether the Buddhist view that
“fresh becomings arise in new eXxistences as conditioned
by one’s kamma,’’ is not the same as the eternalist view:
The answer is no, not the same. By saying, ‘Fresh becomings
arise in new eXxistences as conditioned by one’s kamma,’
the Buddhist view does not mean the transfer of At¢a,
living entity, from one existence to another. It means only
the arising of new rigpa and ndma in the new existence depend-
ing on one’s previous kamma, whereas the eternalists believe
that it is the Afra, living entity of the present life that
migrates to a new existence. The two views are, therefore,
quite different from each other.

Again, the question may arise whether the Buddhist
Teaching of cessation of nama and ripa after the Parinibbana
of Arahats and the non-arrival in a2 new existence ‘is not
the same as the nihilist view which holds that} nothing
remains after death. Here. too, there is no similarity
between the two views. Because according to the annihi-
lationists, there exists before death, a living entity which
disappears after death., No special effort is needed to
make 1t disappear; it makes its own ‘exit’.

In addition, although materialists etc think that there
1S no Atta in their view, they believe that there remains
nothing after death. Good or bad sensations are enjoyed
or suffered only before death. This clinging to the notion
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of suffering or enjoyment before death is clinging to Atia.
In Buddhist Teaching, the Arahat has, before Parinibbina,
no Atta but only a continuous process of nama, ripa. Suffer-
ing and enjoying the sensations is the natural phenomenon
of vedand which is manifesting itself recurrently.

After Parinibbina, the continuous process of nama, ripa
comes to cessation in an Arahat., But this cessation doe€s
not come about on its own. It is by virtue of Ariya Path,
kllesa and kamma which are responsible for the arising of
nima, ripa, are eradicated. When the cause of their becoming,
namely, kilesa and kamma disappear, no new nama and rapa
arise again. Thus there is a world of difference between
cessation after Parinibbina described in Buddhist Teaching
and the cessation envisaged by the annihilationists.

A further question may be also asked thus: “Just as
the eternalists hold disputes over their beliefs with the
annihilationists, is there not the possibility of disputes
between those who believe in non_self and those who hold
on to the notion of Self, A7ta. Preaching or talking about
the right view does not amount to engaging in disputes;
it should be regarded as promotion of the knowledge of
the truth for the benefit and welfare of the mass. That
there 18 only the continuity of process in the phenomenon
of change from the old to the new nama and ripa; there is
no Atta which lasts eternally, is the doctrine of non-self,
otherwise the right view. Explaining the right view is not
engaging in controversy, not engaging in polemics. It is
just imparting the knowledge of truth to the uninstructed.
Thus for those who hold the right view of non—self, there
is no likelihood of involvement in disputes or controversies.
We will find the Buddha’s own explanation on this point
when we come to the last part of this Sutta.

After exhorting how all the three wrong views of
eternalism, annihilationalism, and partial eternalism should
be abolished, the Blessed One went on to advise to discard
clinging to the material body.

45



TBE ANATTALAKKHANA SUTTA

“Wanderer Dighanakha of Aggivessana clan, this material
body of yours is made up of the four great primary ele-
ments, has grown out of the blood and sperm of parents,
built up by the food eaten such as rice, bread etc; being
subject to impermanence it has to be maintained by massages
and anointing:; even when sustained thus, it still dissolves
and disintegrates. It must be regarded (contemplated on)
as impermanent, as suffering, as a disease, as a spike, as
an abscess, as an evil, as an ailment, as alien, as destructi-
ble, as void of selfs it is just non—self. When it is regarded
sgo, there is abandonment of craving and clinging to it.

Having thus discoursed on the nature of materiality,
ripa, the Blessed One continued with the teaching on the
nature of immateriality, nama.

“Wanderer Dighanakha of Aggivessana clan, there are
three kinds of vedand in your physical make_up: pleasant
feeling, painful feeling and neither painful nor pleasant
feeling. when a feerson feels any one of the vedands, he doss
not feel the other two. Since each vedanad arises singly,
it should be known that it is impermanent, conditionally
formed (sankhata), dependently originated (paticcasamuppana),
subject to eXbaustion and dissolution (kkaya dhamma and
vaya dhamma), fading and ceasing (viraga dhammea, nirodha
dhamma), (It should be noted that by these words the
Blessed One had shown how by contemplating on vedani,
one comes to know its arising depending on circumstances
and its immediate exhaustion, fading and dissolution.

The Yogis who are taking note of the phenomenon of
ripa and nama starting from the rise and fall of abdomen
as 1nstructed by us should also concentrate on the vedanas
and take note of it as ‘painful, painful’ when a painful
feeling arises. When unhappy feelings appear, it should
be noted as ‘unhappy, unhappy’. Whaen a pleasant feeling
arises, it should be noted as ‘pleasant, pleasant;’ when feeling
hagpy, it should be noted as ‘happy, happy.” When the sen.
sation i1s not vividly pleasant nor painful, attention should
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be directed on the ripa or the mental state which is observa.
ble distinctly.

While thus engaged in observing the vedanas heedfully,
the pleasant or the painful feelings will be perceived clearly
arising recurrently and vanishing away instantly. They
may be likened to raindrops falling on the uncovered body
of a person waiking in the rains and their disappearance.
Just like the raindrops which keep falling from outside,
the individual raindrops also appear as if they have fallen
on the body from an exXternal source. When this pheno-
menon 1s clearly seen, realization comes to the Yogi that
these vedanas are impermanent, suffering because of inces-
sant arising and ceasing, and is not self, nor inner core
having no substantiality. As a consequence of such reali-
zation, there develops the secnse of weariness, dispassion in
the Yogi, which the Blessed One continued to explain.

WEARINBSS THROUGH CONTEMPLATING VEDANA

‘““Wanderer Dighanakha of the Aggivessana clan, when
the meditator sees the three forms of vedand in their charac-
teristics of impermanence, he gets wearied of sukha vedana
which is said to be pleasant, of the dukkha vedan; which is

said to be painful, distressing and of the wpekkha vedand
which is said to be neither painful nor pleasant.”

These words of the Blessed One shguld be specially
borne in mind. The purpose of the vipassand meditation is
to develop nibbidha fiana, the knowledge of dispassion or
sense of weariness. Only when the phenomenon of inces-
sant arising and ceasing has been personally seen and
experienced, the nature of impermanence can be fully and

thoroughly grasped. It is only then the senses of weari-
ness is developed. ‘

In this Dighanakha Sutta, no mention was made on
detailed observation of the separate components of ripa,
Rapa has to be contemplated on in the form of an aggre-
gate. This fact should be carefully noted. From these
words quoted above, it is clear that it 13 possible to develop
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sense of weariness without contemplating on separate com-
ponents of ripa as described in Abhidhamma.

Furthermore, in connection with the contemplation on
ndma, immateriality, only three components of vedand are
mentioned. Nothing was said of other components—mind
and mental formations. It i3 clear here too that taking
note of only the three vedands at the moment of their
arising will develop the sente of weariness. But it must
be noted that it is not just the painful feeling but all the
three kinds of feeling that should be contemplated on,
because it must be understood that all three vedands are
manifesting themselves.

The Blessed One then went on to explain how know-
ledge of the Path and Fruition and knowledge of ret_rdspec-
tion arise after development of the sense of weariness or
knowledge of contemplation of dispassion.

THE PATH AND FRUITION THROUGH DISPASSION

When weariness has been developed or because of
weariness (dispassion) his lust (craving) fades away. In
other words, he becomes passion-free and the knowledge of
the Ariya Path arises in him. With the fading away of
craving or by virtue of knowledge of the Ariyi Path which
has caused the destruction of craving, he is liberated or
emancipated. In other words, Fruition of liberation (4rahatta.
phala) appears when he is thus liberated, there comes the
knowledge that his mind is liberated. He understands by
retrospection that, “Birth is exhausted, the holy life has

been lived out; what had to be done had been done; there
1S nothing more of this to come.”

In these words, the Blessed One described how Arahat-
ship was attained and knowledge of retrospection developed.
Then he continued on to explain that the liberated person,

after attaining Arahatship, is not involved in quarrel or
dispute with any one.
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“Wanderer Dighanakha of Aggivessana cian, the Bhikkhq
who is thus liberated from dasava or taints, does not engage
himself in discussions on beliefs with any one; does not
get involved in disputes with any one. Although he employs
the conventional expressions such as ‘I, you, man, woman,’
he does not wrongly hold the notion that they represent the
ultimate truth. He does not quarrel with any one because
he has come to know the truth and talks only about the
truth. Puppha Sutta of Khandavagga Samyutta has this
to say:

ONB WHO SPBAKS TRUTH DOEBS NOT DISPUIE

Nahan Bhikkhave lokena vivadimi. Lokova maya vivaditi.
Na Bhikkhave dhammavidi kenaci lokasmin vivadaiti,

“‘Bhikkhus, I do not have disputes with the world.
It is ths world (in the persons of wanderers Saccaka, Uttiya
and Vekhasana; the young man Assalayana and the rich-
man Upili) that quarrel with me over their beliefs. Bhikkhus,
one who is in the habit of speaking the truth, does not
engage in arguments or disputes with any one 1in the world.
In other words, as he speaks the truth, it cannot be said
of him to be disputations.”

This passage shows that it is not only the Blessed
One but any one who teaches his words of truth is not
engaged in disputes when he is explaining the truth to the
other party. He is only helping the uniformed to arrive
at the truth in the matter of beliefs.

ARAHATSHIP FOR THE VENERABLEB SARIPUTIRA

During the time the Blessed One was holding forth
as described above to teach the wanderer Dighanakha how
the three vedanads should be contemplated on, and how
through such contemplation Arahatship may be gained, the
Venerable Sariputtra was standing behind the - Blessed Onpe
fanning him. When he heard the discourse on the three
vedanas, the Venerable Sariputtri, already a Sotipanna then,
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gained the highest knowledge of Arahatship even as he
was fanning the Blessed One.

In Anupada Sutta, his attainment of Arahatship waS
described thus: The Venerable Sariputtra went into Jhani®
trance in the first stage, second stage etc. When he cam®
out of the trance, he contemplated on the nature of trance
etc and by such contemplation, he became an Arahat on
the fifteenth day of meditation. In another Sutta it is
said that the Venerable Siriputtra himself explained that
he attained Arahatship through contemplating on the phy-
sical and mental processes going on inside him. The three
Sutias may be reconciled by taking that ‘‘the Venerable
Sariputtra had gone into trances while listening to the
discourse on the three vedanis and coming out of the
jhanas, had contemplated on the vedanads of the jhanic stages
and consequently attains the higher Path and Fruition.

His nephew, the wanderer Djghanakha became a Sotai-
panna while listening to the discourse. It must be under-
stood here that bhe became a Stream Winner by virtue of
Vipassang insight developed by contemplating on the vedanas
which became manifested in him while listening to the
discourse.

HOLDING SAVAKA SANNIPATA, A CONGREGATION OF DISCIPLES

At the end of the Discourse, the Blessed One went
back from the Gijjhakuta mountains to the Veluvana monas-
tery making the journey by means of miracles, and convened
a conference of his disciples. The Venerable Sariputtra
came to know of the conference being convened through
reflective insight and made his way to the Veluvana monas.
tery by means of miracles to attend it.

The distinguishing features of this congregation of
disciples are that:
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1. It is to be held on the fullmoon day of Tabodwe

when the constellation of lion comes into promi.
nence.

2. The Bhikkhus attending the conference must have
come uninvited or unintimated by any one.

3. These attending Bhikkhus must all be Arahats

endowed with six Abhinnas, super normal know.
ledges.

4. All these Bhikkhus must have received the ‘Ehi
Bhikkhu' ordination.

It is stated that one thousand two hundred and fifty

Bhikkhus attended that conference convened by the Blessed
One.

We have digressed from the original discourse on
Anattalakkhana Sutta by including the Dijghanakha Sutta
in our discussions. We shall end our discourse today by
recapitulating the passage which says vedana is not Self.

“Bhikkhus, vedanad is not Self (one’s inner core); if vedana
were self, (one’s inner core), vedanad would not tend to afflict
or distress, and it should be possible to say of vedang,

““Let vedand be thus (always pleasant); let vedand not be thus
(always unpleasant).

In reality, vedand is not Self. Therefore it tends to
afflict and distress, and it is not possible to say of vedana,
““Let vedand be thus (always pleasant); let vedand not be thus

(always unpleasant). It is not possible to influence vedang
in this manner.

MNEMONICS ON VEDANX ATTA CLINGING

Vedani atta clinging is belief in that all sensations

whether pleasant or unpleasant are felt by the living entity,
the Self,
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By virtue of having given respectful attention to this
Discourse ot Anattalakkhana Sutta, may you all attain
realize soon, the Nibbinam by means of the Path and
Fruition as you wish.

Sddhu Sadhu Sadhu

End of the Second Part of the Discourse

on
The Anattalakkhana Sutta.
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THE GREAT DISCOURSE

ON
THE ANATTALAKKHANA SUTTA

THIRD PART

(Delivered or the new moon day of Nayone 1325 B.E.)

PREFACE

We began our discourses on the Anattalakkhana Sutta
on the 8th waxing day of Nayone and we have dealt with
the sections on ripa, matter, being no Self and Feeling being

not Self. Today we will go on with perception being not
Self.

Sanni, perception, is not Self.

“sSanna, bhikkhave, anatta; sanna ca h’idam bhikkhaye
atta abhavissa, nayidam sanna abadhaya samvatteya. Labbhe-
tha ca vedanaya ‘evam me sannd hotu, evam me sapnd ma
akositi.® Yasma ca kho bhikkhave sannd anatta tasma sanna
abhadaya samvattati, Na ca labbhati sannaya evam me sanng

hotu evam me sanna ma ahositi.”’

“Bhikkhus, Sannj, which is perception or remembering’
is not Self,”” Sanni is sixfold in kind: 1. Perception born
of eye~contact. 2. Perception born of ear—contact. 3. Per-
ception born of nose—contact. 4. Perception born of tongue—
contact. 5. Perception born of body-coantact. 6. Percep-
tion born of mind-contact.

People in general think, every time an object is seen’
heard, touched, known, “Itis ‘I’ who perceives; objects are
perceived and remembered by ‘me’.

On seeing a sight, it is remembered as a man or a
woman: or as an object perceived at such and such a tims, at
such and such a place, etc. Likewise, with regard to objects

58



THE ANATTALAKKHANA SUTTA

of sound etc. This process of perception or remembering
is wrongly held to be a personal feat, as, ‘It is I who remem-
bers, itis I whose memory is excellent.” The Blessed One
explained here that this view is wrong, that there is nothing
individual or personal in the process of remembering; no
living entity involved, just an insubstantial phenomenon;

it is of the nature of non-self.

REASONS SHOWING THAT SANNA IS NON-SELF

To continue to explain how sanna is not self: ‘'‘Bhik-
khus, perceptions, fiana is not self; if perceptions were self,
then it would not tend to afflict, oppress; And one should
be able to wish for and manage thus: ‘let my perception
be thus (all wholesome); ‘‘'let my perception be not thus (un.
wholesome).

Were perceptions, a living entity, one’s inner substance,
there is no reason for it to inflict and oppress on one’s
self. It is not the usual thing to cause self injury and
harm. It should be possible to manage in such a way
that only good things are perceived and remembered, bad
things are not allowed to arise to be remembered. But
since perception is oppressing and doces not yield to one’s
wish, it is not self,

DIRBECT STATEMENT OF PERCEPTION BEING NOT SELF

“But Bhikkhus, in reality, perception is not self; so it is
oppressing. And no one can wish for and manage: ‘let
my perception be thus (all wholesome; let my perception be
not thus (unwholesome).

One can view perception from the angle of its good
aspects. Cognition of things and objects by way of their
characteristics is certainly very useful. So also retentive
memory: remembering facts and retaining what has been
acquired from learning the mundane and supra.mundane
knowledges is a good function of perception, beneficial and
pelpful. But mental retention or recalling to mind what
18 sad, sorrowful, disgusting, horrible etc, form bad aspects
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of sannad which are distress and therefore oppressing. Some
suffers from haunting memories of the departed loved ones
such as sons, daughters, husbands or wives or of financial
calamities that have fallen on one. These lingering memo-
ries bring about constant sorrow and concentration; only
when such memorics fade away, one is relieved of- the
sufferings. Thus sannd whose function 1s manifested in
recognition and remembering is truly oppressing. So long
as sannad is bringing back memories of berievements and
financial losses, so long will sorrow and lamentation cause
intense suffering which may even result in death. This is
how sanna oppresses by recalling to mind the sad experiences
of the past.

Suddenly recalling in mind, during a meal time, of
some disgusting, repulsive object is bound to impair one’s
appetite. Having seen a dead body earlier in the day,
one may be disturbed in sleep at night by one’s retentive
memory of it, Through fanciful imaginations, some may
have visualised a dangerous situation which they keep on
anticipating with intense suffering for themselves. Thus
sannd oppress by bringing back distressing mental objects.
Hence sanni is not self, but of the nature of non-self, its
appearance being dependent on conditiors,

Sannd cannot be manipulated as one wishes, so as to
recall oaly those experiences which are beneficial and pro-
fitable, suppressing those which will cause distress and
suffering; it is unmanageable, ungovernable, not amendable
to one’s will. And because it is unmanageable, ungovern.
able, it is not self, nor a living entity, but mere insubstan.
tiality, dependent on conditions and circumstances.

We shall repeat the DBirmese translation of the Pili
Text:

““Bhikkhus, perception, sannd is not self; if perception
were self, then it would not tend to afflict, oppress; And
one should be able to wish for and manage thus: Let my

515



THE ANATTALAKKHANA SUTTA

of sound etc. This process of perception or remembering
is wrongly held to be a personal feat, as, ‘It is I who remem-
bers, itis I whose memory is excellent.” The Blessed One
explained here that this view 18 wrong, that there is nothing
individual or personal in the process of remembering; no
living entity involved, just an insubstantial phenomenon;

it is of the nature of non—self.

REASONS SHBOWING THAT SANNA IS NON~SELF

To continue to explain how sanna is not self: ‘'Bhik-
khus, perceptions, fiagna is not self; if perceptions were self,
then it would not tend to afflict, oppress; And one should
be able to wish for and manage thus: ‘'let my perception
be thus (all wholesome); ‘‘let my perception be not thus (un-.
wholesome),

Were perceptions, a living entity, one’s inner substance,
there is no reason for it to inflict and oppress on one’s
self. It is not the usual thing to cause self injury and
harm. It should be possible to manage in such a way
that only good things are perceived and remembered, bad
things are not allowed to arise to be remembered. But
since perception is oppressing and dces not yield to one’s
wish, it is not self,

DIRECT STATEMBNT OF PERCEPTION BEING NOT SELF
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