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—A Note To The Reader—
A NOTE TO THE READER

This book does not translate words.
It translates understanding.

Although this English edition is based on an earlier
Dutch work, it is far more than a translation. Every
chapter has been carefully revised, expanded, and
refined in the light of continued study, reflection, and
editorial development. The result is an independent
English edition that reflects the author's most mature
understanding of the early Dhamma and the contem-
plative path it reveals.

The Pali Canon and related Buddhist traditions pre-
serve a rich terminology that often carries meanings
for which no single English equivalent exists.
Throughout this book, many key Pali and Sanskrit
terms have therefore been retained, accompanied by
concise explanations where appropriate.

Pali and Sanskrit terms are presented in roman type
rather than italics, reflecting the editorial principle
that these terms form an integral part of the text
rather than foreign expressions. Only complete foot-
notes are set in italics.

The words of the Buddha are presented in italics and
enclosed within ©...° quotation marks, allowing them
to remain quietly distinct from the surrounding text.

Unless otherwise indicated, all translations, termino-

logy, and interpretations are based on the earliest
Dhamma preserved in the Pali Canon.

—9—






—Foreword—

FOREWORD

There are books that are meant to be read, under-
stood, and remembered.

This is not one of them.

What lies before you is not a textbook, a manual, or a
collection of knowledge. It is an invitation. An invita-
tion to become still, to look, to listen to what quietly
unfolds beyond words.

The sixteen stages of insight are not a technique, nor
are they a ladder to be climbed. They form the land-
scape through which a yogi gradually learns to let go.
They are not a route to be followed, but footprints in
the sand—fleeting traces left by those who came,
looked, and moved on.

In the early Dhamma texts, the Buddha is often re-
ferred to as the Tathagata '—the One who has thus
come and thus gone, without clinging to what passes
away; who comes and goes like the wind, leaving
nothing behind to which the world can cling.

The Tathagata walks an uncharted path—holding on
to nothing, leaving nothing that lingers in time or
space. 2

Not as someone who possesses or claims anything,
but as a presence moving through the world like a
bird through the open sky, leaving no path behind.

As the Dhammapada expresses it metaphorically
(Verse 93): 3
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¢ SunAfato animitto ca, vimokkho yassa gocaro; aka-
seva sakuntanam, padam tassa durannayam. — The
path of one who dwells in the liberation that is empty
and signless is difficult to trace—like the flight of birds
through the sky. ®

So it is with the sixteen stages of insight: fleeting
traces of seeing and letting go, disappearing like
footprints in wet sand as the wind begins to rise.

Within that very impermanence, the essence of prac-
tice reveals itself: it is not sitting that matters, but
seeing. 4 Not form, but essence.

Sitting may indeed be helpful, offering the mind a
stable space in which to settle. Yet the moment form
is mistaken for the essence, the heart of the practice
is lost. 5 A skilful means (upaya; upayah) must never
be confused with the reality toward which it points.

The Dhamma is neither ritual nor technique. It is not a
structure. It is an invitation to meet reality directly—
free from self-centred intention and expectation.

The danger, however, is that practice itself becomes
a new identity: the quiet, seated seeker—someone
with a path to follow, a goal to attain and the promise
of future fulfilment. Yet the moment the inner journey
becomes another way of confirming the self, the
practitioner is once again caught in the very snare
from which liberation is sought.

The Buddha did not point to postures, rituals, or
structures, but to insight. He pointed to imperman-
ence, to the relinquishment of clinging, and to not-
self, so that suffering might come to an end.
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Seeing—that is what matters.

Seeing how everything arises and passes away. See-
ing thoughts move, seeing perceptions and feelings
arise and pass away, without grasping or pushing
anything aside. Seeing without resistance, without
interference, without wanting experience to be other
than it is. Direct seeing, unfiltered by thought or con-
ceptualization.

True meditation has no fixed form. & Once the mind
becomes clear, every technique falls away. The ob-
ject of attention gives way to mindfulness (sati; smrti)
and wisdom (pafifa; prajid). Meditation is then no
longer a matter of posture or method, no longer an
exercise in form or structure, but simply an open and
uncontrived awareness of this moment, and therefore
of every moment.

Even the most profound states of stillness or spa-
ciousness, however subtle or refined, remain subject
to arising and passing away.

Even openness itself—even the absence of objects—
is simply another appearance within the stream of
consciousness.

Such experiences can easily be mistaken for libera-
tion, yet they are not liberation. Liberation does not
arise from abiding in any particular state, but from
clearly seeing whatever arises and passes away—
without craving, without grasping, without attach-
ment.

Whether walking, washing the dishes, sitting, or lying
down: wherever there is clear knowing (pajanati; pra-
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janati), 7 there is practice. Only where there is seeing
does liberation come into view. 8

It is therefore not sitting that liberates (vimutti; vi-
mukti), © but the insight (vipassan3; vipasyana) that
dawns when we let go of what we think we must do,
achieve, or become. 10

Where outward forms fall away, truth may reveal it-
self—not as something new, but as what has always
been here. Dhammata.

Truth requires no structures, no lineages, no rituals,
no words to validate it. 12

It asks not for form, but for openness—a receptivity
that excludes nothing.

Acceptance.
Clarity.
Stillness.
Liberation.

It asks for acceptance—the willingness to see things
as they are, rather than as we imagine, wish, or want
them to be.

It asks for clarity—a mind that sees without grasping,
without judging, condemning, or excluding.

It asks for stillness—not the absence of sound, but
the absence of resistance.

It asks for liberation—not as a goal to be attained,
but as the natural consequence of letting go.

— 14—
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What is directly seen in silence is reflected in the
Buddha's teaching.

Nibbana (nirvana) is not presented in the Pali Canon
as a new form of existence or as an entity, but as the
Unconditioned (asankhata; asamskrta)—open, free
from all forms and concepts.

Openness (analaya; id.) '3 and wisdom (pafifia; pra-
jha) are cultivated through meditation and mature in
the direct realization of anicca, dukkha, and anatta.
Stillness and liberation are not ends in themselves,
but the natural flowering of that insight.

For this reason, the Buddha also describes Nibbana
as santi ($anti): peace.

Whoever enters these pages is not invited to achieve
anything, but to relinquish whatever stands in the
way of achievement. Not to become something
(bhava; id.), 14 but to disappear into the simplicity of
what is.

Read this book as you would contemplate a flower,
watch the morning mist, or follow a falling star. Do
not read in order to grasp, but to allow what wishes
to reveal itself to unfold of its own accord.

For what is sought does not lie outside ourselves.
What binds us is not a chain, but an illusion. Even the
teachings themselves are only pointers. They are not

truth, but invitations to see.

The Dhamma begins there.



—Foreword—

Not with belief. Not with conclusions. But with the
simple willingness to look.

This English edition is not simply a translation of an
earlier Dutch work. It has been thoroughly revised,
expanded, and refined throughout, incorporating
further study, reflection, and editorial development. It
is therefore best regarded as a new and independent
edition, reflecting the author's most mature under-
standing of the early Dhamma and the contemplative
path it reveals.

This book does not seek to convince. It simply invites
you to look.

It is not an instruction manual, but a dismantling; not
an encouragement to search, but an invitation to let

go.
And then—only silence.

In the Buddha’s words: 15

¢ Yam kirici samudayadhammam sabbam tam nirod-

hadhammam. — Whatever is subject to arising is
subject to cessation. *

Guy Eugéene Dubois
Beerzel, August 2026



—Introduction—

INTRODUCTION

There is a silence that reaches deeper than the mere
absence of sound. It is the silence of insight—the
wordless understanding that arises when the mind
grows still and reality reveals itself in its naked sim-
plicity. Yet this silence is not easily attained. It is not
the fruit of technique, nor the result of effort.

As Jiddu Krishnamurti observed: 16

“ The silence that thought constructs is still and life-
less. But the silence that comes into being when
thought has understood its own beginning,
knows its own nature, and sees that all
thought is never free but always old—
this silence is meditation, in which
the meditator is completely absent,
where the mind has emptied
itself of the past. ”

What we ordinarily call silence—the cessation of
activity, the quieting of thought—is often little more
than a subtle act of control. Understand that the
mind which tries to become silent is still engaged in
activity; the search for peace still presupposes the
movement of craving.

True silence arises only when the mind understands
itself 17—its attachment to the past, its tendency to
grasp and identify—and when that very seeing is
sufficient for all conditioned activity to dissolve. Then
no effort remains, but only an open space without a
centre, without an "I". No practitioner remains, no
striving—only uncontrived presence.
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Within that openness arises a silence that cannot be
captured in words.

This silence is not an absence, but a presence that
permeates everything. What cannot be expressed in
words flows like an unheard song—a song beyond
concepts and forms, requiring no explanation be-
cause it simply is.

Words are but a shadow of this reality. They cannot
touch the essence of what is known when the yogi's
mind falls silent and opens to the Ineffable—to the
Unconditioned.

In the simplicity of silence, the universal mystery be-
comes tangible—not as thought, but as a direct real-
ization (pativedha; prativedha) 18 of what has always
been present. No dogma. No esoteric display. No
imagination. Only simple presence—accessible to
anyone willing to listen without expectation, without
striving, without hope of reward.

True inner silence opens onto a deeper way of seeing
and knowing '°—a luminous awareness, a natural
wisdom 20 that requires no words and no forms to
which it might cling. It is the Unconditioned (as-
ankhata; asamskrta), 2! more lucid and more primor-
dial than thought itself (pabhassara-citta; prabhas-
vara-citta). 22

Within silence, that which cannot be spoken reveals
itself —recognizable only to those who are willing to
listen with an open heart.

Silence is the threshold of the innermost sanctuary,
the hidden cave of the heart. It is the song of the
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heart—a language without words, universal and re-
quiring no translation. Like love, unborn and timeless,
silence speaks to all who are willing to listen. 23 A
melody without sound, recognizable alike to those
who are musical and to those who are not; to those
who are religious and to those who are free from reli-
gion.

Go into the forest. Listen to the whispering of the
leaves, to the breathing of the wind. Sit beside the
sea and let the roar of the waves fill your ears. Look
up into the immeasurable stillness of the night sky.

Open the inner ear of the mind. Listen to the sound of
silence itself. There, within that inaudible melody, the
gentle joy of contemplation is born. There blossoms
a happiness that is never sought, but appears in the
absence of craving.

Within that silent clarity, insight is born—not as a
thought, not as a conclusion, but as an immediate
knowing of how all things arise and pass away—
without an owner, without a centre.

It is within this silence, within this spacious openness
(suffata-vihara), 24 that the vipassana-fianas (vipasy-
ana-jfiana) take root and gradually mature. 25

Just as a flower does not force itself to bloom, 26 so
the stages of insight do not unfold through effort or
desire, but through the gradual letting go of the ob-
scurations that conceal them.

In silence, insight matures naturally. The ancient mas-
ters observed this process with great care and de-
scribed it with remarkable precision.
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In the earliest texts we do not yet find a systematic
presentation of the stages of insight. What we do find
are the living traces of an inner process of matura-
tion—a contemplative landscape that would later be
distilled, from Upatissa's Vimuttimagga 27 through the
Patisambhidamagga 28 to the Visuddhimagga, 29 into
the sixteen stages of insight as they are known today.

What, then, are these vipassana-fianas? How did
they emerge, and in what way can they serve as a
gentle guide along the path of inner liberation? 30

The pages that follow seek to explore these ques-
tions—not as instruction, not as dogma, but as an
invitation to pause together and contemplate this
process of maturation and letting go. Not in order to
attain something, but to make space for what has
awaited discovery all along. 31

The vipassana-fianas (vipasyana-jfiana)—the insights
that mature through deep meditation—are not con-
ceptual constructions or theoretical schemes.

Rather, they are traces: gentle markers along the in-
ner path, born of careful and reverential observation
(yoniso manasikara; yuktiso manaskara) 32 of the pro-
cess of liberation itself.

Their roots reach back to the earliest traditions of the
Buddhadhamma.

The Pali Canon contains no formal enumeration of
sixteen stages of insight. Yet throughout its dis-
courses a recurring pattern can be discerned: insight
gradually matures as ordinary looking gives way to
direct seeing—a clear and immediate recognition of



—Introduction—

impermanence (anicca; anitya), unsatisfactoriness
(dukkha; duhkha), and not-self (anatta; anatman).

Again and again, the Buddha points to the arising
and passing away of phenomena (udayabbaya; ut-
padavyaya) 33—body, feelings, perceptions, mental
formations, and consciousness—and to the relin-
quishment of all attachment to them (upadana). 34

He did not teach an abstract philosophy. 35 He invited
the practitioner to look directly and fearlessly at real-
ity itself:

¢ Yam kifici samudayadhammam sabbam tam nirod-
hadhammam. — Whatever is subject to arising is
subject to cessation. ® 36

This is the pure and unblemished knowing of the
Dhamma. Nothing is permanent. Nothing can truly be
possessed. Nothing can provide lasting satisfaction.

This simple yet profound observation lies at the very
heart of all insight meditation (vipassana; vipasyana).

When the mind grows still and observes without in-
terference, reality reveals its impermanent nature of
its own accord—not as an idea, but as direct experi-
ence.

Vipassana is therefore not a matter of intellectual
understanding, but of immediate, lived realization.

—Not everything needs to be spoken,
not everything needs to be explained.
Sometimes what is most essential



—Introduction—

is precisely what remains
unspoken.—

Vipassana refers to direct realization (paccanubhta;
pratyanusthita) 3”—not as a single flash of insight, but
as a continually deepening and ever more refined
understanding, lived and verified anew in direct ex-
perience. 38 This immediate realization is like the very
breath of the path to liberation: quiet, alive, and ever
present.

Only later, when the first generations of Buddhist
monks began to reflect upon and organise their con-
templative experience, did a more systematic map of
this inner path emerge.

In works such as the Patisambhidamagga 3°—in-
cluded in the Khuddaka Nikaya of the Pali Canon—
we find one of the earliest systematic descriptions of
the progressive unfolding of insight.

Later still, within the commentarial tradition of
Theravada Buddhism, this understanding developed
into the sequence of the sixteen vipassana-fianas
(vipasyana-jiana) as they are known today.

The great synthesis of this tradition is the Visuddhi-
magga 40—The Path of Purification—compiled by
Buddhaghosa during the fifth century CE.

There, the sixteen stages are described in meticulous
detail—not to elevate them into goals in themselves,
but to offer the practitioner points of recognition:
quiet landmarks that gently accompany the contem-
plative traveller along the way.
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Buddhaghosa himself understood that insight cannot
be manufactured.

His work is not a manual for producing Awakening,
but a careful description of the way insight may un-
fold when the mind has become ripe for it.

The sixteen stages describe a process of natural
maturation. They are not brought about through will-
power or manipulation, but ripen as the natural con-
sequence of wise attention (yoniso manasikara; yukt-
iso manaskara), meditation (bhavana; id.), and the
gradual maturation of insight (anupubba-patipada;
anupdrva-pratipad). 41

Just as a sunflower opens, not because someone
pulls at its petals, but because the sun has risen high
enough in the sky, so too insight unfolds when the
necessary conditions have matured.

Yet, like every natural process of growth, this map
also has its limits. It points the way; it is not the des-
tination.

Even this map is provisional. The Buddha compared
the Dhamma to a raft: something to cross the river
with, not something to carry on one's shoulders after
reaching the Further Shore. 42

So it is with the sixteen vipassana-ianas (vipasyana-
jhana). They are to be understood as a support, as a
skilful means (upaya; upayah), never as something to
cling to; as a mirror, not an idol.

What these stages describe is not a method imposed
upon reality. Insight (vipassana; vipasyana) is the
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direct seeing of yathabhuta—reality as it truly is, free
from distortion and conceptual overlay.

They are an invitation to encounter that reality dir-
ectly. To see what is, without interference, without
expectation, without fear. To remain still and watch
everything arise and pass away—and, in that seeing,
to relinquish what was never truly ours, yet what, in
our innocent credulity, we imagined we possessed: a
permanent core, a self, a soul, 43 a solid ground.

The vipassana-ianas (vipasyana-jiana) are not a
ladder leading to some higher attainment. Nor are
they an accomplishment or a badge of spiritual
achievement.

They describe an inner process of maturation—a
natural unfolding of the mind as it becomes quiet,
clear, and unburdened. In other words, they are nat-
ural stages of insight (iana; jAiana) that arise through
right practice.

Just as fruit ripens in the orchard, unaware of its own
growth, so insight matures in a mind that sees
through and relinquishes its own conditioning. The
maturation of insight is not a process that can be
forced or deliberately manipulated.

In the Satipatthana Suttas, mindfulness (sati; smrti)
gives rise to insight when there is no striving for res-
ults. 44 Likewise, classical works such as the
Visuddhimagga emphasise letting go rather than ac-
quisition.

In this sense, the path of insight is not directed to-
wards attainment, but towards relinquishment. Not

—24—
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towards constructing new structures, but towards
allowing existing ones to fall away.

The path is characterised by the gradual dismantling
of attachment and illusion—of arising and cessation
(samudaya and nirodha) 45 clearly understood —rather
than by the construction of a new self or a conceptu-
al system.

Each vipassana-fiana invites a deeper relaxation, a
greater openness, and a further release from
everything that binds the practitioner to the condi-
tioned and the impermanent.

The process is marked by increasing clarity (pafifia;
prajia), the fading of craving (tanha; trsna), and an
ever more deeply established equanimity (upekkha;
upeksa).

This book is not a manual for producing these
stages. It offers no recipes and no guarantees. 46
What follows is simply a description—not of a path
that lies somewhere outside ourselves, but of one
that unfolds within the practitioner's own mind.

Each stage of insight represents a possibility—a re-
flection of the way wisdom may blossom when the
necessary conditions have matured: clarity, mindful-
ness, and surrender. It is a maturation born not of
striving, but of the quiet unfolding of causes and
conditions.

The invitation is therefore both simple and radical: to
become still, to look, not to grasp, not to strive. To
allow whatever is ready to mature to mature, without
interference. Just as the sun does not force the lotus
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to open, but simply warms it until it awakens naturally
from the mud. 47

May this presentation of the vipassana-fianas serve
as a quiet companion—not as a guidebook that tells
you how or when, but as a gentle reminder that the
path of insight already lies within you. May it invite
you to walk the path of silence, not with ambition, but
with openness. And may the maturation of insight,
when the time is ripe, unfold like a flower opening to
the sun—without haste, without force, without at-
tachment.

Within silence, one final reflection unfolds...

...In the search for wisdom, Awakening, or realiza-
tion, the path is often presented as a ladder: a series
of rungs to be climbed, a gradual ascent in which
every step is thought to bring us closer to the goal.
We are encouraged to strive, to improve ourselves, to
rise above the limitations of ordinary existence.

Every "success" is regarded as a step upward; every
"failure" as a temporary setback.

Yet profound insight reveals something altogether
different. Wisdom does not lie in reaching the highest
rung of this imaginary ladder.

It reveals itself the moment we stop, turn around, and
realise that the entire idea of climbing was itself an
illusion. The ladder—the striving, the longing to be-
come someone, to attain something—is nothing
more than a projection of craving itself.
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Only when this illusion is seen through, only when we
no longer cling to the idea of progress or perfection,
does genuine liberation reveal itself.

Wisdom does not arise by climbing higher, but
through the clear seeing that there is nowhere higher
to climb.

There is no summit. No final victory. No ultimate
completion. True liberation is the realization that we
never needed to be anywhere other than here, in this
very moment. That we never needed to become any-
thing other than what we already are.

The ladder symbolises becoming (bhava; id.) and
craving (tanha; trsna)—two of the fundamental roots
(mula; mula) of suffering, as the Buddha repeatedly
taught.

As long as we strive to become something, as long
as we continue climbing, we perpetuate the cycle of
arising and passing away —samsara itself.

As long as we believe that liberation awaits us at the
end of striving, we remain caught in the conditioning
of a mind that is always searching elsewhere, always
on its way, yet never fully present here and now.

The ladder is more than a symbol of personal ambi-
tion. More broadly, it represents every structure born
of the desire to become: temples and monasteries,
rituals and prescriptions, schools and traditions, lin-
eages that formalise the path into successive stages
of supposed spiritual progress.
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What was once a simple gesture pointing towards
the inexpressible gradually becomes an accumula-
tion of rules, traditions, and dogmas. What was in-
tended as a pointer becomes an end in itself.

As the Buddha taught, no structure, no doctrine, no
authority can ever replace direct realization
(pativedha; prativedha)—seeing things as they truly
are (yathabhita-Aanadassana; yathabhita-jian-
adarsana).

In the silence in which the ladder disappears, the
need for a temple that offers protection, a lineage
that confers legitimacy, or a structure that promises
certainty likewise falls away.

True liberation does not arise through the sanctifica-
tion of forms, but through letting them go. It arises
through the profound wisdom (pafifia; prajia) that no
structure can contain what is formless; that no ladder
can reach the boundless openness of the Uncondi-
tioned (asankhata; asamskrta).

The realization that no ladder is needed is the
awakening to emptiness—sufifiata ($Unyata), the
open ground of being.

There is nothing to attain. There is nothing to hold on
to. Everything we seek is already present the moment
craving comes to an end. What becomes evident
when striving—when the ladder itself—falls away is
silence: a quiet presence that neither strives, nor
grasps, nor seeks to become. Simply this present
moment.
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This realization does not require an ascent, but a
letting go—a relinquishment of every notion of height
and depth, gain and loss, becoming and non-becom-
ing. It calls for a radical simplicity: a return to what
has always been here, the natural condition of being,
untouched by ambition and unspoiled by illusion.

Within that silence, wisdom flowers of its own ac-
cord. Not as a triumph. Not as the highest rung of a
ladder. But as the simple clarity that sees there was
never any ladder to climb.

When striving for results comes to an end, the
groundless freedom of simple being reveals itself.
Then the masks fall away...

What then remains is reality itself.

Awakening is not an act of becoming (bhava), nor an
achievement that a yogi can claim as his own. It is
the quiet and simple realization that there is no en-
during self—only impermanent processes arising and
passing away, without an owner, without a centre,
without an “I."

The search for liberation is often driven by a deeply
felt longing: the desire to become something, to be
freed from suffering, to bring an end to the funda-
mental unsatisfactoriness of existence. Yet even this
longing, however sincere, subtly presupposes a fixed
identity—an "I" that must travel from here to there,
from bondage to freedom.

As insight matures, this image gradually dissolves.
Not through abrupt disappearance, but through the
increasing transparency of something that never truly
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existed. The seeker discovers that what was sought
can never be found through seeking. What remains is
reality in its naked simplicity—not as a concept, not
as a thought, but as direct experience.

No permanent essence can be found in body or
mind; no unchanging centre can be identified as "I."

What we encounter are only phenomena arising and
passing away: feelings, thoughts, bodily sensations,
perceptions, mental formations, and consciousness.
Like clouds drifting across the sky, they pass by—
ungraspable, without ownership, without perman-
ence.

Amidst this continuous arising and passing away, a
simple realization dawns:

¢ Ftam mama, eso 'ham asmi, eso me atta. — This is
not mine. This | am not. This is not my self. ® 48

This insight is not the product of thought or reason-
ing, but of clear seeing—a non-contracting aware-
ness that observes the stream of experience without
identifying with it. 49

Clear seeing is neither analysis nor explanation, nor
is it detached observation. It is an open, non-judging
awareness that experiences without interference,
without grasping, without rejecting. Within this quiet
attentiveness, the habitual tendency to regard exper-
ience as "mine" or "myself" falls away. What is re-
vealed is pure knowing—without centre, without
boundary.
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Thus the simplicity that has always been present
reveals itself. What remains is not a new identity, nor
some exalted state of being, but reality itself—un-
touched by striving, by craving, or by aversion.

Within this silence every notion of possession falls
away, together with every fixation upon becoming or
attaining.

There remains only the clear seeing of impermanence
(anicca; anitya), unsatisfactoriness (dukkha; duhkha),
and not-self (anatta; anatman). Herein lies a liberation
that neither adds nor takes away. %0 Liberation
(vimutti; moksa) is not the result of effort, but of let-
ting go—of striving, of clinging, and of every concep-
tual and metaphysical construction.

The pages that follow are offered in that same spirit:
not as something to be believed, but as an invitation
to look carefully, to see directly, and to discover for
oneself what becomes visible when the mind grows
quiet.

My sincere thanks go to my spiritual friend and
kalyanamitta, Jan Dewitte, whose thoughtful editorial
feedback, careful reading, and numerous valuable
suggestions greatly enriched the original Dutch ma-
nuscript on which this English edition is based. | re-
main deeply grateful for his friendship, insight, and
generosity throughout the development of this work.
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PART | - PREPARATORY CLARITY

The sixteen vipassana-fanas may be understood as
unfolding in three broad phases: Preparatory Clarity,
The Unfolding of Reality, and The Breakthrough to
the Unconditioned.

Preparatory Clarity lays the foundations upon which
insight gradually matures.

The first three vipassana-nanas belong to this phase:

Namaripa-pariccheda-fiana (namarupa-pariccheda-
jhana)—the clear discernment between body (rlpa;
id.) and mind (nama; id.). Here the yogi first sees that
experience is not an indivisible "self", but a dynamic
process of bodily and mental phenomena. This
marks the beginning of insight into not-self (anatta;
anatman), though not yet its complete realization.

Paccaya-pariggaha-inana (paccaya-pariggaha-jiiana)
—insight into conditionality (paticca-samuppada;
pratitya-samutpada). The practitioner sees how body
and mind continually condition one another. Sensa-
tions, feelings, thoughts, craving, and aversion are
understood as parts of an intricate web of inner and
outer conditions.

Sammasana-fiana (sammarsana-jfiana)—the sys-
tematic contemplation of all phenomena in the light
of the three characteristics (tilakkhana; trilaksana):
impermanence (anicca; anitya), unsatisfactoriness
(dukkha; duhkha), and not-self (anatta; anatman). The
practitioner carefully observes how these character-
istics reveal themselves throughout the whole field of
experience.



—Part | - Preparatory Clarity—

—Here seeing begins:
not by grasping,
but by letting go.
Not by changing,
but by looking.
What appears is simply seen.
What passes away is not held.—

Every genuine path begins, not with a great achieve-
ment or a triumphant decision, but with a quiet mo-
ment of clarity. Again and again, the Buddha points
to the same simple movement: right view (samma-
ditthi; samyag-drsti) begins with a subtle inward shift
rather than with dramatic transformation. Wise atten-
tion (yoniso manasikara; yoniso manaskara) likewise
arises gently, without force or struggle.

TURNING INWARD

The mind of the yogi gradually turns inward.
Not to grasp (gaha; graha), 5
but to see (vipassan3; vipasyana). 52

Turning away from external objects (bahira; bahya), 53
it gently inclines inward (ajjhatta; adhyatma), 54 allow-
ing insight to mature naturally.

Within the Theravada tradition, this inward turning is
cultivated through inward mindfulness (ajjhattika sati;
adhyatmiki smrti) 5 and an inwardly established fo-
cus (ajjhatta-nimitta; adhyatmika nimitta). 56

—What turns inward seeks nothing.
What becomes still finds nothing.
And precisely there,
insight flowers without seeking.—

—34—
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The movement inward is not an attempt to acquire
something new, but the gradual relinquishment
(vossagga; visarga) of all that is unnecessary.

Insight begins, not with doing, but with letting go. 57

Throughout the Pali Canon, vossagga is intimately
associated with the fading of craving (tanha; trsna)
and the realisation of liberation (vimutti; moksa).

At the beginning of the path, the ground is pre-
pared—not through effort or determination, but
through simplicity. 5 Conduct becomes purified. The
mind grows quiet. 59 Attention becomes gentle and
clear.

Only within such simplicity can insight take root. €0

—The simplicity of silence:
no striving,
no haste.
Only clear knowing.
Only the open space
in which insight ripens. —

What follows are the first preparations: the purifica-
tion of conduct (sila; id.), the calming of the mind
(samadhi; id.), and the establishment of the condi-
tions in which wisdom (pafifia; prajfia) can naturally
mature.

Without this preparation, the path remains hidden.

Where simplicity prevails, and silence deepens, in-
sight begins to flower.

g
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CHAPTER 1 - THE 16 NANAS: A MAP, NOT A ROUTE

A misunderstanding easily arises whenever we speak
of stages, phases, or successive insights. 61 It is
tempting to imagine the path to liberation as a route:
a straight line leading from a clear beginning to a
clearly defined destination, carefully marked out and
patiently followed. As though the mind—Iliving, fluid,
and ever changing—could be reduced to a fixed itin-
erary across stable ground. 62

The sixteen vipassana-fanas (vipasyana-jiiana) are
nothing of the kind. They are not directions to be
followed step by step, like a traveller obeying sign-
posts along a road. They are a map—but a map of a
living landscape: one that continually changes, shifts
with the light, and breathes with the one who looks.
63

The ancient masters did not construct a rigid system.
Nor did they devise a programme through which
every practitioner was expected to pass.

They simply listened to the stream of experience as it
repeatedly unfolded in those who walked the path. 64

Again and again, they saw insight mature, silence
deepen, old attachments fall away, and the mind
gradually open towards an unbidden liberation.

The sixteen stages are descriptions of that unfolding.
Not dogmas. Not immutable laws. Not prescriptions.

They reflect the natural maturation of insight, just as

a river finds its own course without anyone drawing
its bends. 65



—Chapter 1 - The 16 Napas: A Map, Not A Route—

—What grows in silence has no direction.
It opens, not towards a goal,
but towards the end of seeking.—

Every stage marks a further maturation of insight—a
quiet deepening of seeing. At times these stages flow
naturally into one another. At other times they recur,
linger, or seem to disappear altogether, only to ripen
silently until the conditions are right.

For this reason, we must proceed with care.

The moment we regard the sixteen stages as a lad-
der to be climbed, we misunderstand their very
nature.

Insight does not grow through climbing, but through
ripening. Not through conquest, but through letting
go. Not through striving, but through relinquishing
every impulse to strive—until the mind comes to rest
in desirelessness (appanihita-ceto-vimutti; apranihita-
citta-vimukti). 66

The map of the vipassana-fanas is intended as a
gentle companion. A mirror in which the yogi may
recognise where the process has brought him, with-
out ever mistaking the reflection for the reality itself.

Sometimes the practitioner passes swiftly from one
stage to the next. Sometimes a single stage remains
present for a long time. Sometimes nothing appears
to happen at all, while beneath the surface insight
quietly continues to mature. Always the process re-
mains open, free from compulsion, and illuminated
by increasing clarity.
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It is important to understand that these stages are
not achievements. They are not rewards for diligent
practice, nor signs of spiritual progress in the ordin-
ary sense of the word. They simply reflect the gradual
process of letting go—the quiet flowering of insight
as the mind opens more fully to reality.

When the yogi's mind becomes clear and sees things
as they truly are—impermanent (anicca; anitya), un-
satisfactory (dukkha; duhkha), and without an endur-
ing self (anattda; anatman)—insight unfolds without
being sought. Just as a flower does not think about
opening its petals, but simply blossoms when
warmed by the sun.

So insight matures. Without force. Without haste.
Simply through being still, being present, and allow-
ing the natural maturation of wisdom.

The sixteen stages are nothing other than this. Not a
goal to be attained. Not a ladder to be climbed. But a
living landscape that breathes with the one who sees.
An invitation to look. To listen. And to trust, gently,
the current that unfolds of its own accord.

The process of insight (vipassan3; vipasyana) does
not unfold in a straight line, but as a gentle flowering,
like a blossom opening in the morning light.

The ancient texts describe sixteen stages, not as a
path that must be followed, but as movements of
maturation that quietly unfold when the mind be-
comes clear and receptive.

In broad outline, they may be understood as follows:
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1. The Clear Discernment of Mind and Body
Namarupa-pariccheda-fana

This first, simple insight—the discernment of nama
and rupa—marks the first gentle crack in the familiar
illusion of self.

The deeply conditioned conviction, "I am this body,"
"l am this mind," begins to loosen.

Not through struggle. Not through force. Simply
through seeing clearly. Simply through being fully
present with what is, without adding anything to it.

Through seeing.

In the early texts, this first insight is often regarded as
the beginning of the dissolution of the illusion of a
permanent self (atta; atman): the first fracture in the
belief that there is an enduring “I".

2. Insight into Cause and Condition
Paccaya-pariggaha-fana

The practitioner begins to discern the intricate web of
conditions that sustains experience. No feeling, no
thought, no perception arises independently. Every-
thing depends upon conditions (paticca-samuppada;
pratitya-samutpada).

Nothing exists in isolation. Whatever appears does
so because supporting conditions are present; what-
ever ceases does so when those conditions fall away.

3. Contemplation of the Three Characteristics
Sammasana-hana

—40—
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The systematic contemplation of the three character-
istics (tilakkhana; trilaksana) as they reveal them-
selves throughout experience:

impermanence (anicca; anitya),
unsatisfactoriness (dukkha; duhkha),
and not-self (anatta; anatman).

These are not doctrines to be believed, but realities
to be seen directly. Again and again, careful observa-
tion confirms their presence in everything that arises
and passes away.

4. Insight into Arising and Passing Away
Udayabbaya-inana

The practitioner begins to perceive the continuous
arising and passing away of all conditioned phenom-
ena: thoughts, feelings, sensations, perceptions.
Each of them appears, abides briefly, and disap-
pears.

Impermanence is no longer understood merely as an
idea, but becomes vividly apparent in immediate ex-
perience.

5. Insight into Dissolution
Bhanga-fiana

As insight deepens, dissolution gradually becomes
the dominant experience. Phenomena no longer ap-
pear as stable or enduring, but as a continuous pro-
cess of disintegration.

—41—
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Not as an abstract understanding, but as immediate
experience. Everything that arises is already passing
away.

6. Insight into Fearfulness
Bhaya-fiana

As impermanence is seen ever more clearly, the
practitioner begins to recognise the insecurity of
everything that is conditioned.

What once appeared solid and dependable is reveal-
ed as fragile and transient.

The deepest attachment is gently exposed: the long-
ing to remain, to possess, to become.

7. Insight into the Danger of Clinging
Adinava-nana

As insight continues to mature, what first appeared
as uncertainty is recognised more deeply. Whatever
is grasped carries within it the seed of dissatisfaction.

The danger lies not in the world itself, but in clinging
to what cannot endure.

8. Insight into Disenchantment
Nibbida-nana
As the danger of clinging becomes fully apparent,

another quiet transformation takes place.

What once attracted the mind gradually loses its fas-
cination. What was once pursued no longer calls it
forward.

—42—
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Not through aversion. Not through disappointment.
But through a deep and irreversible understanding:
nothing conditioned can offer lasting fulfilment.

9. The Desire for Liberation
Muncitukamyata-fana

When disenchantment has matured, a different long-
ing quietly emerges.

No longer the search for pleasure. No longer the pur-
suit of becoming. Not the desire to become some-
thing else, but the longing to be free from everything
that binds. Only the quiet aspiration for liberation.

10. Insight through Reflective Contemplation
Patisankha-nana

As the longing for liberation matures, the practitioner
turns inward with renewed clarity.

No longer driven by seeking or becoming, the mind
quietly investigates: What still binds? What remains
to be relinquished?

Insight becomes increasingly subtle, revealing even
the finest traces of attachment.

11. Equanimity
Sankharupekkha-nana

As the last traces of clinging begin to dissolve, a pro-

found equanimity emerges. Nothing any longer needs
to be resisted. Nothing needs to be held.

—43—
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Phenomena are simply known as they arise and pass
away. Without preference. Without aversion. Without
interference.

The mind rests in effortless balance, allowing every-
thing to unfold according to its own nature.

12. Conformity Knowledge
Anuloma-nana

When equanimity has become complete, an almost
imperceptible shift takes place. Even the subtlest
inclination to grasp is recognised and relinquished.

The mind comes into complete harmony with the
Dhamma. Nothing is added. Nothing is resisted.
Reality is allowed to reveal itself exactly as it is.

13. Change-of-Lineage Knowledge
Gotrabha-hana

This marks the great turning. The mind no longer
inclines towards what is conditioned and subject to
arising and passing away. Quietly, irreversibly, it turns
towards the Uncondition-ed.

14. Path Knowledge
Magga-fhana

Then comes the silent breakthrough. Not gradually,
but in a single timeless moment. Without mediation.
Without becoming. The truth is directly realised, and
liberation dawns.

15. Fruition Knowledge
Phala-nana

—44—
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Following the breakthrough of the Path, nothing re-
mains that can bind the mind.

This is not something acquired, nor something pos-
sessed. It is simply the natural fruit of the ending of
craving, aversion, and delusion.

What remains is peace.

16. Reviewing Knowledge
Paccavekkhana-hana

Finally, there is quiet reflection.

Not the reflection of someone who has attained
something, but the clear recognition of what has
fallen away.

The path is seen.
The fetters that have been abandoned are seen.
The freedom that remains is seen.

Whoever no longer needs to possess anything, no
longer needs to hold on. And whatever is no longer
held is free.

The sixteen vipassana-fanas are neither a prescribed
path nor a measure of spiritual achievement.

They unfold as conditions mature—

sometimes quietly,

sometimes with great intensity,

sometimes almost unnoticed.

They are not rungs on a ladder, but traces left by the
gradual unfolding of insight.

—45—
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Each stage reveals, with increasing clarity, how all
conditioned phenomena arise, change, and cease,
and how the tendency to cling gradually falls away.

The sixteen vipassana-ianas (vipasyana-jiiana) de-
scribe this natural process of inner maturation. They
trace the progressive deepening of insight into im-
permanence (anicca; anitya), unsatisfactoriness (duk-
kha; duhkha), and not-self (anatta; anatman).

They are not teachings to be mastered, but move-
ments of understanding to be recognised.

Be content simply to remain with them.
There is nothing to grasp.
Nothing to achieve.

Often it is the quietest processes that mature most
deeply. These stages are not an end, but gentle
transitions within an open and living process.

To illuminate this inner journey more clearly, the tradi-
tion often speaks of three complementary aspects of
the Dhamma. They do not constitute a fixed system,
but offer a simple way of describing the natural mat-
uration of insight: pariyatti, patipatti, and pativedha.

The Dhamma is not a system. Not an ideology. Not a
doctrine. It is a living stream. It is a process of unfold-
ing that quietly invites us to awaken.

Pariyatti, patipatti, and pativedha describe the natural

movement of this inner journey: understanding, prac-
tice, direct realisation.

—46—
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Yet these three are not merely successive stages.
They form a living cycle in which each continually
nourishes and deepens the others.

After a breakthrough in practice (patipatti), a meditat-
or often returns to the teachings (pariyatti) with fresh
understanding. That deeper understanding, in turn,
ripens into further realization (pativedha). And every
realization transforms both one's understanding of
the Dhamma and one's way of practising it.

Thus, pariyatti, patipatti, and pativedha do not form a
rigid sequence, but a living interplay that continues to
unfold throughout the path.

Pariyatti — Hearing & Understanding the Dhamma

Everything begins with listening. With reading the
words of the Buddha carefully and reflecting upon
them.

Pariyatti is the study and understanding of the Dham-
ma (dhamma-savana; dharma-$ravana). 67

It is the gradual familiarisation with the Four Noble
Truths, the Noble Eightfold Path, impermanence (an-
icca; anitya), unsatisfactoriness (dukkha; duhkha),
not-self (anatta; anatman), and dependent arising
(paticca-samuppada; pratitya-samutpada).

Yet pariyatti is more than the accumulation of know-
ledge. It is a first recognition. A quiet resonance.
Something within the teachings touches something
already known, though perhaps never before clearly
seen.

—47—
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From that recognition, confidence (saddha; sraddha)
naturally begins to grow: not blind belief, but the
quiet trust that the path is worth walking, that libera-
tion is possible, and that the Dhamma can be known
directly.

You sit down.

You open a sutta.

A single sentence reaches you more deeply than all
the pages that came before: ¢ Birth is dukkha. Ageing
is dukkha. Death is dukkha. ® 68

And suddenly you understand.
This is about me.

About this body.

This mind.

This life.

—In that moment,
something quietly
recognises the truth:
This is Dhamma.
This is true.—

Patipatti — The Practice of the Dhamma

Understanding alone is not enough. Just as the taste
of honey cannot be known from a description, so the
truth of the Dhamma cannot be realized through con-
cepts alone. It must be practised. It must be lived.

Patipatti is the practice of the Dhamma: in stiliness,

in ethical conduct, and in mindful presence (sati;
smrti). It is the integration of insight into the fabric of
everyday life.

—48—
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When irritation arises during a conversation. When
desire begins to burn. When the heart closes in aver-
sion.

Then patipatti is the choice to remain present. To
look. To feel. Not to grasp. Not to reject. It is standing
in the rain without seeking shelter—open, feeling,
without resistance.

It is coming home to the breath. To the present mo-
ment. To the simplicity of what is.

Slowly, the understanding born of pariyatti takes root
in experience itself. Wisdom begins to live in the flesh
and blood of the practitioner.

—When anger arises,
can | simply be aware of it?
Without suppressing it,
without becoming lost in it?
Can | remain present—
breathing, feeling—
at the heart of what is difficult? —

Pativedha — Direct Realization
There comes a moment when insight is no longer
conceptual. When things are seen as they truly are:

impermanent, unsatisfactory, and without self.

Not because you think so, but because you see it,
because you feel it.

Pain in the back arises and passes away. Thoughts of
resistance dissolve. The breath arises and passes
away without your intervention.

—49—
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There is no "I" that breathes.
No "I" that governs feelings or thoughts.

You see clearly: everything simply happens. Nothing
belongs to you.

As the Buddha says in the Anattalakkhana Sutta: 69

¢ N'etam mama, n'eso'ham asmi, na me so atta. —
This is not mine. This | am not. This is not my self. ®

Pativedha is this transparency. A clarity in which the
heart no longer longs for anything. Where insight and
liberation become one.

Liberation does not arise from abiding in an exalted
or formless state, however subtle it may be. It arises
when the mind sees clearly—what arises, what
passes away—without desire, without attachment.

Formlessness 70 may present itself, but in itself it is
not a sign of realization. It is seeing through that lib-
erates, not disappearing. For even the most silent or
spacious awareness is impermanent. It may resemble
freedom, but it becomes truly liberating only when
this, too, is seen through and let go.

The Buddha did not teach a philosophy. He pointed
to direct realization. Pariyatti, patipatti, and pativedha
are therefore not three separate paths, but three as-
pects of one living process.

First we hear the Dhamma.

Then we practise it.
Finally, we realize it for ourselves.
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Yet these three continually nourish one another. A
deeper realization transforms our understanding of
the teachings. A clearer understanding deepens our
practice. And practice, in turn, opens the way to ever
deeper realization. Like the inhalation and exhalation
of a single breath, they belong together.

The Buddha called this the Unborn (ajata; id.), 71 the
Deathless (amata; amrta). 72

—Could it be that what | thought | was
was only a thought?
What remains when | hold on
to nothing? —

Entering the Stream

Taking refuge (sarana; $arana) 73 is not an escape.
It is not a flight from life. It is to anchor oneself in the
process of arising and passing away.

As the Buddha taught: 74

¢ Yo paticcasamuppadam passati so dhammam pas-
sati; yo dhammam passati so paficcasamuppadam
passati. — Whoever sees dependent arising sees the
Dhamma; whoever sees the Dhamma sees depend-
ent arising. *®

The practitioner becomes a dhammanuvatti: 75> one
who not only understands the Dhamma, but lives in
accordance with it, and ultimately becomes one with
its unfolding.

First, the Dhamma is understood (pariyatti). Then it is
practised (patipatti). Finally, it is directly realized
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(pativedha). From this lived understanding, a quiet
invitation arises.

An Invitation

Allow yourself a little silence. Sit down where nothing
calls for your attention. Open the suttas of the Pali
Canon with care. Let the words of the Buddha pass
gently through your hands like the beads of a mala.
Reflect. Allow them to unfold. Let them become part
of you.

Allow wisdom (pafifia; prajfia) and compassion
(karuna; id.) to settle quietly in your heart. Let birth
and death gradually lose their hold. Let go. Enter the
stream.

Wholeheartedly.

Wake up.
Awaken.
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CHAPTER 2 - PREPARING THE WAY

There is no quick path to insight. No shortcut. In the
Pali Canon, wisdom (pafifia; prajia) is never presen-
ted as something that arises abruptly, but as some-
thing that gradually ripens—a process that unfolds
when the necessary conditions are present.

Just as the morning mist does not disappear be-
cause we try to blow it away, but quietly dissolves
when touched by the sun, so wisdom opens step by
step—not through willpower, but through creating the
conditions in which clarity can arise. Like a lotus un-
folding in the morning light: without haste, without
force. Like water becoming clear when it is no longer
disturbed, revealing its own transparency.

In the Buddha's teaching, this preparation is gather-
ed into three pillars: ethical integrity, concentration,
and wisdom—sila, samadhi, and pafna.

These three constitute the culmination of the Noble
Eightfold Path. While the first five factors prepare the
ground, these final three allow the heart to ripen.

They cannot be understood separately. They are in-
tertwined like the roots, trunk, and branches of a
single tree: without strong roots there can be no
trunk; without a stable trunk, no branches.

In the Samannaphala Sutta, 76 the Buddha describes
the fruits of the monastic life as a quiet process of
maturation:

- the cultivation of ethical integrity (sTla; $ila),
+ the deepening of concentration (samadhi; id.),
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« the arising of insight (vipassana; vipasyana),

« the realization of the four jhanas (jhana; dhyana)

« and ultimately, Awakening to liberation (vimutti;
moksa).

Within this gradual unfolding, a path reveals itself that
is never forced, but naturally discloses itself whenev-
er the right conditions are present.

Sila — The Ground of Ethical Integrity

Sila is the strength of ethical conduct. Not moral
compulsion, but a natural inclination towards non-
harming (ahimsa; id.), 77 towards respect, simplicity,
and care.

It is the gentle ground in which the mind can come to
rest, free from the disturbance that arises when moral
conscience (hiri; hri) and moral caution (ottappa;
apatrapya) 78—the inner qualities that protect the
heart from carelessness and ethical decline—are
absent.

Whoever lives simply, refrains from lying, stealing,
harming, or deceiving, and abandons coarse desire
and ill will, gradually creates within themselves the
space in which silence can flourish. 7°

Ethical integrity is not something we observe be-
cause we are commanded to do so. It is the natural
expression of a mind that sees the interconnected-
ness of all things, and through that seeing becomes
gentle, careful, and compassionate.

In other words, the Buddha taught sila as the natural
expression of insight into dependent arising (paticca-

—54—
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samuppada; pratityasamutpada), 80 not as something
to be obeyed out of submission to external rules.

Sila is like fertile soil in which concentration (sama-
dhi; id.) can take root. Without sila, meditation re-
mains superficial. But whoever lives ethically lives
lightly. And a light mind—free from guilt, remorse,
attachment, and fear—naturally becomes receptive.

Samadhi — Collected Attention

When the ground of sila is firm and fertile, the mind
can settle without distraction or confusion.

Samadhi literally means collectedness—a mind free
from the Five Hindrances (pafica nivaranani; id.): sen-
sual desire (kamacchanda; id.), ill will (vyapada; id.),
sloth and torpor (thina-middha; styana-middha), rest-
lessness and remorse (uddhacca-kukkucca;
auddhatya-kaukrtya), and doubt (vicikiccha; vicikitsa).

In the Pali Canon, samadhi is often associated with
the four jhanas—meditative absorptions marked by
profound tranquillity and deep collectedness. They
provide the fertile ground in which clear insight may
arise. 81

The mind is no longer carried away by every desire,
every fear, every passing thought. It returns to a
quiet, lucid stability.

This concentration is effortless and unforced. It is the

natural collectedness that appears when craving and
aversion fall silent.
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Just as water becomes clear when the wind sub-
sides, so the mind becomes clear when the ripples of
desire and resistance come to rest.

Within this collected attention, perception becomes
simple and direct. The breath is known exactly as it
is. Sounds come and go without commentary.
Thoughts arise and pass away like clouds drifting
across an empty sky.

Samadhi quietens the mind through suppression
(vikkhambhana; viksepaprasamana): 8 a temporary
calming of craving and aversion. Only through the
clarity of insight (vipassan3; vipasyana), however,
does lasting relinquishment (pahana; prahana) 83 be-
come possible.

Concentration is therefore not an end in itself. It
simply prepares the field, making it quiet and recept-
ive for liberating insight.

Panna — The Unfolding of Wisdom

Wisdom—pafifia (Skt. prajfia)—is not knowledge that
is added. It is the unfolding of an understanding that
has always been present, yet was concealed beneath
the veil of ignorance and confusion.

When the mind becomes quiet and attention clear,
the impermanence of all things reveals itself.

Whatever comes, passes away. Whatever arises,
ceases (udayabbaya; udayavyaya). 84 What is loved
changes. What is hated also passes away. There is
no enduring centre. No lasting core.
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Only a continuous stream of phenomena (santati;
samtati): 8 flowing, ever changing, yet empty of any
permanent essence.

This seeing is not reasoning. It is direct knowing—a
seeing free from the interference of thought. 6

Just as the eye does not have to think in order to
see, wisdom does not have to think in order to know.
It sees directly, not conceptually.

The vipassana-ianas (vipasyana-jiiana)—the stages
of ripening insight—do not arise through ambition or
willpower (chanda; id.). 87

They arise where there is stillness. Where there is
clarity. Where the natural process of seeing quietly
unfolds.

The Conditions for Insight

Insight is like fire. It can only be kindled when the
necessary conditions are present: dry wood, air, and
a spark. 8 In the same way, insight unfolds only
when ethical integrity forms the foundation, concen-
tration provides stiliness, and the mind becomes re-
ceptive. 89

This process cannot be hurried. There is no clever
technique. No secret method. Only the patient work
of letting go. Only the quiet labour of purifying con-
duct (stla; id.), calming the mind (samadhi; id.), and
opening awareness (sati; smrti).

Insight cannot be forced into bloom. It does not
flower through the desire for results, but through
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spaciousness—through releasing tension and ex-
pectation.

—Where there is space,
something not made can appear.
Where expectation falls away,
clarity is born.—

For this reason, the path of insight does not begin
with insight itself. It begins with preparation. With a
simple, quiet, and lucid way of living. With ethical
integrity that becomes effortless. With attention that
is gentle and open. With a mind that, freed from its
old habits, gradually learns to rest in what is.

Just as the ground is first cleared of weeds, then
nourished, before it is ready to receive the seed—
which is afterwards gently watered by the rain and
warmed by the soft light of the sun—so the yogi's
inner field becomes receptive when ethical integrity,
concentration, and mindful awareness have quietly
matured. Without this preparation, the seed of insight
cannot germinate, however sincere one's intention
may be.

Within that stiliness, that simplicity, that silence,

something grows that cannot be manufactured:
insight—the fragrance of liberation. 90

g
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CHAPTER 3 - NAMARUPA-PARICCHEDA-NANA

Namarupa-pariccheda-fana (namarupa-pariccheda-
jhana) °1 may be translated as "the clear discern-
ment of body and mind.”

Before Insight: The Undivided Field of Experience

At the beginning, everything appears as one. Body,
feeling, and thought flow together as a single, unin-
terrupted stream—an apparently seamless whole in
which no distinctions are yet visible. The practitioner
lives within this immediacy, immersed in a continuous
unfolding of impressions and reactions, without dis-
cernment, without transparency. 92

Yet within the stillness of clear awareness (sampa-
jafifa; samprajanya), 93 something begins to change.
What was once experienced as an indivisible whole
gradually becomes transparent.

This is a bodily sensation.
That is a mental event.

What had seemed to be one continuous experience
now reveals itself as the interplay of two distinct yet
inseparable domains: body (ripa) and mind (nama).

Seeing Through Namariipa-pariccheda-Nana

This insight is not a conceptual construction. It is the
direct realization of reality as it truly is (yathabhuta-
fianadassana; yathabhdta-jianadarsana), free from
conceptual overlay. %4

—When the mind grows still and attention
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becomes rooted in the present moment,
reality begins to reveal itself differently.
What once appeared as one
quietly separates.
A sensation arises—

warmth, tension, movement—

And with it comes the simple recognition:

This sensation is not "I".
It is simply something appearing.—

The First Fracture in the Sense of Self

What once appeared indivisible now becomes clearly
discernible. The insight of namarupa-pariccheda-
fana quietly penetrates the deeply rooted conviction
that body and mind together constitute a single, en-
during self.

Until this insight arises, it seems entirely natural to
experience oneself as an individual "I" that feels,
thinks, moves, and perceives—a self-evident identity
that is seldom questioned.

Everything appears as one continuous movement:

"I feel pain."

"l am happy."
"l am walking."
"l choose.”

Yet every one of these experiences is permeated by
identification.

With namaripa-pariccheda-fiana, it becomes clear

for the first time that what had been taken as "I" is, in
reality, nothing more than two interdependent yet
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distinct domains: the bodily (rupa) and the mental
(nama)—feeling, perceiving, and directing attention.

This is not an idea. It is not a conclusion. It is an im-
mediate and living recognition.

A hand moves—that is body.

The intention to move—that is mind.

A sensation arises in the chest—that is body.
The knowing of that sensation—that is mind.

What once seemed inseparable now reveals a subtle
rhythm: distinct, yet inseparably intertwined.

As this early stage of insight unfolds, experience be-
comes increasingly transparent. The old habit of tak-
ing body and mind to be a fixed "I" begins to loosen.

What now appears is no longer an undifferentiated
entanglement, but the clear discernment of nama
and rupa, free from the veil of identification.

When the mind is not established in clarity, experi-
ence remains obscured by habit, conceptual thinking,
and the persistent feeling of an "I" that somehow
holds everything together. But here, in the light of
clear awareness, it becomes visible how experience
unfolds without a centre, without possession, without
a permanent core.

—Then intention appears.
A choice.

Yet that, too, is observed.
Not self.

Simply another movement,

arising and passing away.
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And quietly, without words,
understanding begins to dawn:
what | have taken myself to be

is no thing,
no owner,
no centre.—

Not Analysis, but Simple Seeing

To discern nama and rupa is not to engage in analys-
is. It is not a theoretical exercise in which the practi-
tioner arrives at understanding through reasoning. It
is immediate knowing—simple, uncontrived, and still.

The breath flows—that is body.
Attention rests upon the breath—that is mind.

No words. No judgement. Only the quiet clarity of
knowing: This is body. This is mind.

Just as one may watch the current of a river without
being carried away by it, so the mind gradually learns
to observe these two movements of experience—
distinct, yet inseparably woven together, like wind
and water.

And within that quiet seeing, something both simple
and profound reveals itself. The unquestioned identi-
fication with the stream of experience begins to
weaken. What the "I" believed itself to be—this
thought, this sensation, this inner voice—is no longer
experienced as a single, unified whole.

No enduring core. Only movement. Only arising and
passing away.
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When the distinction between nama and rupa is seen
with clarity, insight into not-self (anatta; anatman)
arises naturally.

What had formerly been taken to be "I", "me", or
"mine" is recognised as nothing more than the tem-
porary coming together of bodily and mental pro-
cesses, without an enduring essence. As Mettavihari
often used to say: "You are only nama and rupa.” 9

—VYet there is no fear.
There is simplicity.
A quiet peace born of seeing.

As the waters of a pond
become still when the wind falls silent,
so the mind, too, grows transparent—

Ready to receive
what is true.—

The Simplicity of Not Knowing

Within this quiet clarity, insight is still delicate. The
mind continues to reach out, wanting to name the
experience, to understand it, to make it its own. Yet
insight does not grow through knowing. Nor through
defining. Nor through labelling. It grows through see-
ing. Through simple seeing.

When nothing is added, and nothing needs to be
explained, a spaciousness opens in which reality is
free to reveal itself.

The breath breathes.

The mind knows.

There is no "I" that breathes.
There is no "I" that knows.
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Only breathing.

Only knowing.

Like rain and wind meeting—never becoming one,
never truly separate.

g

—64—
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CHAPTER 4 - PACCAYA-PARIGGAHA-NANA
The Conditions for Deep Insight

Two forms of purification provide the indispensable
foundation for profound insight. The first is the puri-
fication of conduct (sila-visuddhi; $ila-visuddhi). 9%
The second is the purification of mind (citta-visuddhi;
citta-visuddhi). 97

Ethical integrity is the ground upon which meditation
rests. Collectedness (samadhi; id.) temporarily
quietens the Five Hindrances (pafica nivarananij id.),
allowing the mind to become clear and receptive.

Only when these conditions are present does insight
begin to deepen. Seeing becomes quieter, steadier,
and more penetrating—just as stillness settles over a
lake after the wind has fallen.

It is within that stillness that the next insight naturally
unfolds.

Paccaya-pariggaha-fiana (paccaya-pariggaha-jfiana)
9% js the insight into the conditional arising of phe-
nomena—not as isolated or autonomous events, but
as expressions of an intricate web of causes (het;
hetavah) % and conditions (paccaya; pratyayah). 100

This insight deepens the earlier discernment between
nama and rupa by revealing their mutual conditional-
ity. It is not merely an intellectual understanding, but
a direct, lived recognition of the mutual arising and
passing away of phenomena.
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Once body and mind have been clearly distin-
guished, the mind becomes receptive to a deeper
understanding. Nothing simply appears. Whatever
arises bears within it the traces of what came before.
No phenomenon stands alone. Nothing comes into
being without conditions.

This insight—paccaya-pariggaha-fiana—is the clear
seeing of causes and conditions. The mind begins to
see the web of relationships that sustains experience.

No feeling, no thought, no perception comes into
being without the conditions that make it possible.
Whatever arises does so in dependence upon condi-
tions.

—The mind begins to feel like a field of relationships.
Feelings, moods, reactions—they are not mine,
but arise from a chain of conditions.
Sometimes ancient. Sometimes subtle.
Sometimes barely perceptible,
never without a cause.—

At this stage of insight it also becomes evident how
body (rupa) and mind (nama) continually support one
another.

Fatigue in the body affects the clarity of the mind; an
intention arising in the mind gives rise to movement
in the body.

What first appeared as two separate streams now

reveals itself as a subtle dance of mutual depend-
ence.
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Nama and rdpa are inseparably interwoven—not ex-
isting independently, but continually arising together
through causes and conditions.

Awakening to Conditionality

We often live with the quiet assumption that things
exist in themselves. That happiness, pain, love, and
sorrow simply happen—or that we ourselves produce
and control them. Yet when the mind becomes quiet
and fully present, it becomes clear that every mo-
ment is a meeting place of causes and conditions.

A thought appears, supported by memory, mood,
and impression. A feeling arises, awakened through
contact, expectation, or desire.

—A thought appears. An image.
A feeling of unease.

And suddenly it becomes clear:
it does not arise by itself.
There was an impression,

a memory, an expectation.

And before that, something else.
Just as wind raises ripples upon water,
conditions give rise to the stream of experience.
Not randomly.

Not personally.

Only dependently. —

No experience exists independently. Every moment
comes together like waves upon the ocean, carried
by winds that reach farther than we can see.

Through this clear observation the mind begins to
discern the profound relationship between feeling,



— Chapter 4- Paccaya-Pariggaha-Nana—

reaction, desire, and action. Whatever appears has
arisen through conditions.

Nothing comes into being by itself. Nothing exists
outside the web of conditionality. As this insight ma-
tures, the deeper uncertainty about life begins to
fade.

What unfolds here is not yet Awakening, but a quiet
and liberating opening: a firmer foundation upon
which further insight may mature.

The first two insights—the discernment of nama and
ripa and the seeing of their mutual conditionality—
together provide the ground upon which later insight
matures.

This Insight Is Simple, Yet Radical

There is no need to invoke magic, fate, divine will,
some higher purpose, metaphysics, or supernatural
power to explain why things happen as they do.

Whatever arises does so through causes. Whatever
ceases does so when its supporting conditions fall
away. Nothing more. Nothing less. Only the quiet
working of dependent arising (paticca-samuppada;
pratitya-samutpada). 101

Whatever appears does so because the necessary
conditions are present. When those conditions
change, what appears changes with them.

Just as rain forms when moist air cools, just as a
flower opens beneath the sun, so too joy and sorrow,
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longing and peace arise—not by chance, but through
the conditions that make them possible.

Again and again, the Buddha pointed to the condi-

tioned nature of all phenomena: sankhata (samskrta).
102

There is a quiet order within the stream of experi-
ence. Not an order we control, but one that carries
us. Within that understanding the world gradually
loses its apparent randomness, and the mind its fear.

What happens does not arise in isolation or through
an autonomous self, but within a web of conditions
reaching farther than we can see.

The Gentle Breakthrough of Insight

When the mind begins to see this web of conditional-
ity, something quietly relaxes. There is less clinging.
Less resistance. As everything is seen to arise
through conditions, the compulsion to possess, res-
ist, or pursue begins to soften.

—There is nothing to hold on to. Nothing to control.
What appears, appears.
What disappears, disappears.
But in seeing the conditions,
the illusion of possession dissolves.
The world becomes lighter.
Less personal.
Less compelling.—

Thoughts become transparent. Feelings become

lighter. There is less confusion, less pride, less re-
morse, less guilt. For the mind sees: this arises be-
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cause of that, and that because of other conditions.
There is no ultimate foundation. No absolute begin-
ning. Only the quiet flow of causes and con-
sequences, just as rain fills the rivers and wind bends
the trees.

This first glimpse of conditionality provides a stable
foundation for the further maturation of insight, sup-
ported by the purification of conduct (sila-visuddhi;
Sila-visuddhi) and the purification of mind (citta-
visuddhi; citta-visuddhi).

Without that foundation, insight remains obscured by
habit and ignorance.

This insight does not lead to apathy, but to freedom.
What comes, comes. What goes, goes. Within that
stream there is no "I" that must carry everything, no
self that must control everything. There is only the
rhythm of arising and passing away —simple, precise,
and free.

The Wisdom of Seeing

Paccaya-pariggaha-fiana teaches us to see. Not to
grasp. Not to explain. But to see how things arise
and pass away in dependence upon conditions. Just
as a bird opens its wings to the wind—not to pos-
sess the sky, but to move effortlessly within it—so
the mind learns to open itself to the web of causes in
which it lives.

— No self carrying the world.
No world happening to me.
Only the rhythm of causes and conditions,
as rain fills the river,
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as fire gives warmth.
In seeing that rhythm, the mind relaxes.
Effort becomes gentle.
Insight becomes clear.—

With that seeing, a first deep peace begins to grow.
Not resignation. Not surrender to fate. But clarity. The
quiet understanding that whatever appears has its
causes, and whatever disappears does so because
the conditions sustaining it have changed or ceased.

Nothing needs to be clung to (anupadana; id.). 103
Nothing needs to be rejected. Only clearly seen, in a
mind free from grasping (anurodha-pativirodha-
virahita; anurodha-pratipaksa-vigata). 104

Here, conditionality is not understood as a philosoph-
ical doctrine or an analysis of the twelve links of de-
pendent arising (paticca-samuppada; pratitya-
samutpada), but as the direct seeing of conditions as
they arise, function, and cease in immediate experi-
ence.

—Nothing arises by itself.
Nothing conditioned exists in isolation.
Whatever is seen has arisen.
And whatever has arisen can also cease.—

g
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CHAPTER 5 - SAMMASANA-NANA

Sammasana-iana (sammarsana-jiiana) 19 marks a
quiet yet decisive deepening of insight. Having dis-
cerned the distinction between mind and body, and
having recognised that all phenomena arise in de-
pendence upon causes and conditions, the practi-
tioner now begins to contemplate experience more
thoroughly.

The mind no longer rests with seeing that phenom-
ena arise and pass away. It begins to investigate
what every arising phenomenon reveals about its
own nature.

What gradually becomes evident is simple, yet pro-
found. Whatever appears bears three universal char-
acteristics: impermanence (anicca; anitya), unsatis-
factoriness (dukkha; duhkha), and not-self (anatt3;
anatman).

These are not doctrines to be accepted or philosoph-
ical conclusions to be defended. They are discover-
ies, confirmed again and again through quiet and
careful observation.

The Quiet Work of Contemplation

Insight rarely arrives as a dramatic breakthrough.
More often it ripens almost unnoticed, through the
patient rhythm of returning, again and again, to the
simple act of looking.

The mind learns to remain with experience without
interfering. Not to analyse. Not to explain. Simply to
observe. Seeing gradually becomes clearer.
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—Like water falling again and again upon the same stone,
the rock slowly yields.
Not through force, but through constancy.
So too seeing deepens.
Nothing spectacular.
No great revelation.
Only the quiet clarity of what is,
revealing itself

to one who is willing

to keep looking. —

In the earlier stages of insight meditation, phenom-
ena are simply recognised as they arise. A sensation
appears. A thought is noticed. A feeling comes into
awareness. The practitioner learns to remain present
without immediately becoming involved. With Sam-
masana-nana, however, observation becomes more
refined.

Every phenomenon that appears is quietly contem-
plated in the light of the three characteristics. Not as
an intellectual exercise, but as a direct encounter
with lived experience.

—Joy arises—and passes away.
A thought appears—and dissolves.
A brief irritation.
The warmth of sunlight upon the skin.

A forgotten memory returning without invitation.
Each reveals the same quiet movement.
This does not remain.

This cannot be held.

This is not what | am. —

The practitioner no longer asks what experience
means. He looks at how experience unfolds.

— 74—
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Whenever something appears, its impermanent
nature becomes visible. Its inability to provide lasting
fulfilment becomes apparent. Its absence of owner-
ship quietly reveals itself. Nothing is added. Nothing
is taken away. Reality is allowed to speak for itself.

Vipassana (vipasyana) is therefore not the analysis of
experience. 1% |t is a way of seeing so still and at-
tentive that experience gradually discloses its own
nature.

—The breath moves. The chest rises and falls.
A thought announces itself. Another follows.
Without trying to stop them, pursue them,
or understand them, the mind simply knows:
This appears.

This remains for a moment.

This disappears.

And within that seeing,
something begins to grow quiet.—

Ordinarily we cling to what is pleasant and resist
what is unpleasant. Yet careful observation slowly
reveals the futility of both movements.

Every phenomenon completes itself without our as-
sistance. Every experience follows its own course.

A thought arises—and fades.
Nothing has been lost.

An emotion changes.
Nothing needs to be repaired.

A bodily sensation disappears.
Nothing has failed.
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Gradually the mind ceases arguing with reality. This is
not resignation. It is understanding. Resignation still
carries disappointment. Understanding carries
peace. Letting go is no longer experienced as some-
thing that must be achieved. It becomes the natural
consequence of seeing clearly.

Letting go, in this sense, means neither grasping nor
resisting. It means making no attempt to interfere
with the natural course of experience, but simply
allowing each phenomenon to pass away in the same
way it appeared—like a wave that quietly dissolves
upon the shore.

In practice, this means recognising every experience
as anicca, dukkha, and anatta. From that seeing,
letting go follows naturally—not through control or
deliberate effort, but through growing confidence in
the lawful nature of things (sabhava; svabhava). 107

Everything follows its own lawful nature (dhammani-
yamata; dharmaniyamata). 9% Phenomena arise
when supporting conditions are present, and disap-
pear when those conditions come to an end. The
practitioner need not direct this process, control it, or
explain it. It is enough simply to observe how one
condition gives rise to another within the uninterrup-
ted unfolding of dependent arising (paticca-samup-
pada; prafitya-samutpada).

—Everything follows its own nature.
As silence returns when sound has faded,
so every phenomenon completes itself.
In seeing this, confidence quietly appears.
Without grasping.

Without resistance.
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Without effort.
Then letting go is no longer an act.
It is understanding. —

Impermanence (Anicca; Anitya)

Within the quiet continuity of contemplation, one
characteristic gradually comes to the foreground. Not
because the practitioner chooses it, but because it
can no longer be overlooked.

Everything changes.

This is not an idea inherited from a tradition, nor a
philosophical proposition to be defended. It is the
simplest fact of direct observation.

The Buddha invited his disciples to verify this for
themselves: ¢ Whatever is subject to arising is subject
to cessation. *®

This is the simplest truth of experience.
Impermanence.
Anicca. Anicca. Anicca.

The Buddha does not ask us to believe it. He asks us
to observe it.

Everything begins with seeing. Only afterwards is the
Dhamma recognised.

To watch the ceaseless movement of arising and
passing away. To look carefully. To look again. To
recognise the universal law to which every condi-
tioned phenomenon is subject—always and every-
where.
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Change permeates everything. The young skin slowly
ages. A familiar voice falls silent. A flower opens,
blossoms, and withers. Joy arises and passes away.
A thought appears and disappears. A dream takes
shape before quietly dissolving. Everything changes.
Everything is transformed. Nothing remains exactly
as it was. Even what yesterday was experienced as
"I"—an opinion, a feeling, a memory, a perception—
has already become something different.

Every moment quietly confirms these words.

The breath enters.

The breath leaves.

A sensation appears within the body, changes almost
immediately, and fades away.

A thought arrives with complete conviction, only to
dissolve a moment later without leaving anything
behind.

Joy appears.

Joy disappears.

Sadness follows.

It too comes to an end.

A memory unexpectedly returns, vivid for a brief in-
stant, before disappearing once more into silence.

Again and again, experience reveals the same
movement: arising, changing, passing away. Nothing
remains exactly as it was. Nothing stands still. Noth-
ing can be held in place.

The more carefully impermanence is observed, the
more ordinary it becomes. It is no longer experienced
as an interruption of life, but as the very rhythm
through which life unfolds.
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The young body grows older. The voice of someone
we love gradually changes. A flower opens to the
morning light and quietly withers. Dreams take
shape. Dreams dissolve. The seasons turn without
asking permission. Clouds gather. Rain falls. The sky
clears.

Everything participates in the same movement.

Even what we habitually call myself cannot be found
apart from this continual process.

The body changes from infancy to old age without
ever becoming fixed.

Feelings arise according to conditions and disappear
as those conditions change.

Perceptions shift.

Opinions evolve.

Mental formations continually arise and pass away.
Consciousness itself is never the same from one
moment to the next.

The five aggregates (khandha; skandha) that we con-
ventionally call a person are not a solid entity, but an
unfolding process.

Form (rdpa; id.) changes.

Feeling (vedan3; id.) changes.

Perception (safifa; samjfa) changes.

Mental formations (sankhara; samskara) change.
Consciousness (vififidana; vijiiana) changes.

Nothing within them remains unchanged long enough
to serve as a permanent foundation for identity.

The eye sees forms that disappear.
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The ear hears sounds that fade into silence.
Fragrance vanishes.

Taste lingers briefly, then is gone.

The body receives sensations that continually trans-
form.

The mind produces thoughts that appear and disap-
pear like birds crossing an open sky.

Even our strongest emotions prove no different. De-
sire. Anger. Fear. Delight. None of them remains,
however compelling they may seem while they are
present.

—How often have we clung
to a feeling
that was already fading?
How often have we grieved
for what
was never meant
to remain?
Rain falls.
Rain passes.
Yet we keep trying
to catch it
with hands
that were never made
to hold rain. —

Much of our suffering arises, not because things
change, but because we ask them not to.

We ask youth not to age.

Health not to fail.

Love not to change.

Life quietly refuses every one of these requests.
Not out of cruelty.

Simply because its nature is to change.
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Seeing this does not diminish the beauty of life. It
reveals it.

What is fleeting becomes precious precisely because
it cannot be possessed.

The laughter of a child.

The warmth of another hand.

The fragrance of rain after a summer storm.
The silence before dawn.

Each is beautiful because each is passing.

Impermanence does not impoverish the world. It re-
veals its tenderness.

The Buddha therefore did not ask us merely to under-
stand impermanence. He invited us to realise it dir-
ectly. To see it within ourselves. To observe, with
complete equanimity, the ceaseless arising and pass-
ing away of body and mind, without identifying with
any of it.

—Thoughts arise.
They are known.
They disappear.
Feelings arise.
They are known.
They disappear.
The body changes.
It too is known.
Nothing needs to become different
from what it already is.—

As this understanding deepens, the heart begins to

relax. There is less insistence. Less disappointment.
Less fear.
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Not because change has ceased, but because the
demand that change should become permanence
has quietly fallen away.

The practitioner no longer asks experience to remain.
Each moment is allowed to complete itself in its own
time. Nothing is hurried. Nothing is delayed. Nothing
is resisted.

The mind gradually learns to move with the changing
nature of things rather than against it.

Seeing becomes steadier. Clinging begins to lose its
force. And with every moment of clear observation,
confidence in direct experience quietly grows.

From this deepening understanding of imperman-
ence, another insight naturally unfolds.

If everything continually changes, what can possibly
provide lasting fulfilment?

Unsatisfactoriness (Dukkha; Duhkha)

As contemplation of impermanence matures, a
second characteristic quietly reveals itself: Whatever
continually changes cannot provide lasting fulfilment.

This is the meaning of dukkha.

The word is often translated as suffering, yet its
meaning is both broader and subtler. It points not
only to pain or distress, but to the inherent instability
of everything that depends upon conditions. What-
ever arises can delight us for a time, comfort us for a
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while, or seem to complete us for a fleeting moment.
Yet because it cannot remain, it cannot finally satisfy.

Dukkha is therefore woven into the very fabric of con-
ditioned existence. Even joy carries within itself the
seed of its own ending.

This is not a pessimistic view of life. It is simply an
honest one.

The Buddha did not teach that life is nothing but suf-
fering. Nor did he ask us to withdraw from the beauty
of the world. He invited us to look carefully enough to
discover where suffering actually comes from.

Again and again, he returned to one simple theme:

¢ Formerly, as now, | teach only dukkha and the end-
ing of dukkha. ® 109

Everything else serves this single purpose. Not spec-
ulation. Not metaphysics. Not philosophy. But the
ending of suffering—here and now.

When this becomes the guiding question, observa-
tion acquires a new depth.

Pleasure appears. It changes.
Success arrives. It passes.

Health seems dependable—until illness quietly
makes itself known.

Youth appears enduring—until age begins its gentle
work.
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Relationships blossom. They deepen. They change.
Sometimes they come to an end.

Nothing conditioned can provide the lasting certainty
for which the heart instinctively longs.

This truth becomes visible not only in life's great
events, but in its smallest moments.

The satisfaction of a good meal fades almost as soon
as it is finished.

A long-awaited holiday comes to an end.

The excitement of achievement quietly gives way to
the search for something new.

Even happiness cannot remain exactly as it is.

The mind begins to look elsewhere.
Again.
And again.

The movement is so familiar that it often passes un-
noticed. Yet it is precisely here that dukkha reveals
itself. Not only in pain. But in the quiet restlessness
that continually whispers: Perhaps something else
will finally satisfy.

Seen in this way, dukkha is not merely physical. Nor
merely emotional. It is existential.

It is present wherever lasting fulfilment is sought in
what cannot last. It is the uneasiness hidden beneath
success. The subtle tension within pleasure. The fear
concealed inside possession. The sorrow already
present within every farewell that has not yet arrived.

—84—



—Chapter 5 - Sammasana-Napa—

—Again and again
we hope that this time it will remain.
That this voice.
This embrace.
This happiness.
Will not leave.
Yet everything passes gently through our hands.
Even the most beautiful moment cannot be held.
Not because it is lacking. But because it is alive.—

For this reason the Buddha declared in his first dis-
course; 110

¢ Birth is dukkha. Ageing is dukkha. lliness is dukkha.
Death is dukkha. Sorrow, lamentation, pain, grief, and
despair are dukkha. Association with what is unwel-
come is dukkha. Separation from what is loved is
dukkha. Not obtaining what one desires is dukkha. In
brief, the five aggregates subject to clinging are
dukkha. ®

These words are not intended to darken our view of
existence. They illuminate it. They reveal where suf-
fering actually begins. Not in experience itself. But in
the mind's insistence that experience should be other
than it is.

At first glance, it may seem that impermanence itself
is the cause of suffering. Yet careful observation re-
veals something more subtle. Change is not what
gives rise to dukkha. Rather, dukkha arises when the
mind reaches for what cannot remain, resists what
cannot be avoided, or seeks lasting security in what
is by nature impermanent.
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Impermanence simply reveals the way conditioned
phenomena unfold. Suffering arises through craving
(tanha; trsna), clinging (upadana; id.), and the tend-
ency to grasp what cannot be held.

Again and again, careful observation reveals the
same sequence.

Pleasant feeling arises.

The impulse to hold it appears.
Unpleasant feeling arises.

The impulse to resist it appears.

Between feeling and reaction there gradually opens a
small but immeasurably precious space. Within that
space, wisdom begins to replace habit.

Feeling is simply known as feeling.

Pleasure remains pleasure.

Pain remains pain.

Neither requires attachment.

Neither requires resistance.

As this understanding deepens, the burden carried
by the heart begins to lighten. Not because life has
become easier. Not because sorrow has disappear-
ed. But because the struggle against reality has be-
gun to come to an end.

The practitioner gradually sees that suffering does
not arise merely because all conditioned things are
impermanent. It arises because craving reaches for
what cannot remain, resists what cannot be avoided,
and seeks permanence where none can be found.

This is the quiet revolution that Sammasana-fiana
prepares.
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Meditation is no longer an attempt to produce pleas-
ant states or escape unpleasant ones. It becomes an
intimate investigation into the very mechanism
through which suffering is born.

Again and again the mind sees:

Here is feeling.

Here is craving.

Here is clinging.

Here is becoming.

And seeing this, the chain begins to weaken.

The Buddha identified ignorance (avijja; avidya), crav-
ing (tanha; trsna), and attachment (upadana; id.) as
the forces that perpetuate this cycle. They are not
abstract concepts but movements that can be ob-
served directly within one's own experience.

The more clearly they are seen, the less compelling
they become.

— What if suffering is not a mistake,
but an invitation to look?
Not to change reality. Not to escape it.
But to understand it.
Quietly.
Openly.
Here. —

When wisdom (pafifia; prajfia) begins to replace ig-
norance, suffering is no longer merely endured. It is
understood. And whatever is fully understood begins,
of its own accord, to lose its power.
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From this understanding another question naturally
arises. If nothing can rightly be possessed, then who
is it that suffers? Who is the one we call “I”?

Not-Self (Anatta; Anatman)

As contemplation continues, a third characteristic
gradually reveals itself. It is the most subtle of the
three and, perhaps for that reason, the most fre-
quently misunderstood.

Unlike impermanence and unsatisfactoriness, not-
self cannot be grasped through reflection alone. It is
not a philosophical position, nor a belief to be adop-
ted. It reveals itself only through sustained observa-
tion, when the mind has become quiet enough to see
without immediately interpreting what it sees.

Ordinarily, experience appears to revolve around a
centre. There seems to be someone who thinks.
Someone who feels. Someone who chooses.
Someone to whom everything happens. This as-
sumption is so deeply woven into ordinary experi-
ence that it is seldom questioned.

Yet careful observation begins to tell another story.
Thoughts arise before they are invited. Feelings ap-
pear according to conditions. Intentions become
known only after they have already begun to unfold.
The body breathes without consulting us. The heart
beats without instruction. Ageing continues whether
we welcome it or not. Everything proceeds according
to causes and conditions.

Where, then, is the permanent owner of these pro-
cesses?
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The question is not answered by reasoning. It is
answered by looking.

The Buddha invited his disciples to examine the five
aggregates (khandha; skandha) one by one.

Form (rupa; id.).

Feeling (vedana; id.).

Perception (safifia; samjia).

Mental formations (sankhara; samskara).
Consciousness (vififiana; vijiana).

Each is observed directly. Each arises. Each
changes. Each passes away. None remains. None
possesses complete autonomy. None can rightly be
called self.

In the Anattalakkhana Sutta, 1 the Buddha ex-
presses this with remarkable simplicity:

¢ Form is not-self. If form were self, it would not lead
to affliction, and one could say of form: 'Let my form
be thus; let my form not be thus.' But because form
is not-self, it leads to affliction, and it cannot be
commanded in this way. Therefore form should be
seen as it truly is: 'This is not mine. This | am not. This
is not my self.” ®

The same is true of feeling, perception, mental forma-
tions, and consciousness.

When they are carefully observed, none proves cap-

able of fulfilling the role we habitually assign to an
enduring “I."
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This insight is not an act of denial. The conventional
person continues to function.

There is still walking. Speaking. Thinking. Remember-
ing. Responding. But beneath these familiar activit-
ies, something fundamental has changed.

The assumption of an independent owner quietly
begins to dissolve.

The practitioner gradually sees that what has long
been called self is not a fixed entity, but an ever-
changing constellation of conditions.

Like a river that keeps its name while none of its wa-
ters remain the same, the person exists convention-
ally without containing an immutable core.

Observation makes this unmistakably clear.

Thoughts appear. They are known. They pass away.
Feelings arise. They are known. They pass away.

No owner stands behind them.

Perceptions shift.

Mental formations come and go.

Consciousness continually renews itself.

Everything unfolds according to conditions.

Nothing stands outside the flow directing it. Nothing
within this unfolding can rightly be regarded as per-
manent, independent, or truly one's own.

The experience of anatta is therefore neither abstract
nor mystical. It is profoundly ordinary.

What we habitually call my body, my thoughts, my
feelings, my memories, my life gradually reveals itself
to be a dynamic process rather than a possession.
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Nothing has been taken away. Rather, something
imagined has quietly ceased to demand belief.

For the ordinary mind this possibility can initially ap-
pear unsettling. If there is no enduring self, what re-
mains?

The question itself arises from the old habit of seek-
ing something permanent to replace what has been
relinquished.

Observation points elsewhere. Not towards another
identity. Not towards a hidden essence. But towards
a way of experiencing in which nothing needs to be
owned. Towards a way of being that no longer de-
pends upon defending an imagined centre.

—Who am | when there is nothing left to defend?
Who am | when nothing needs to be held?
What remains when the voice
that continually says
“I," falls silent?

Not nothing.

But the quiet that remains.
when grasping comes to rest.—

Seen in this light, anatta is not a loss. It is a release.
The burden of continually maintaining an identity be-
gins to fall away.

There is less need to compare. Less need to defend.
Less need to become.

The heart gradually relaxes into the simple unfolding

of experience, no longer asking it to confirm the ex-
istence of someone standing apart from it.
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The three characteristics now reveal themselves as
inseparable.

Because all conditioned phenomena are imperman-
ent, they cannot provide lasting fulfilment. Because
they cannot provide lasting fulfilment, they cannot
constitute an enduring self.

Each characteristic illuminates the other two. Togeth-
er they disclose the conditioned nature of everything
that arises.

This is the true work of Sammasana-fana.

The practitioner no longer contemplates isolated ex-
periences. A universal pattern gradually becomes
apparent.

Every sensation.

Every perception.

Every thought.

Every emotion.

Quietly confirms the same pattern.

Arising.
Changing.
Passing away.

Again and again the mind returns, not to accumulate
knowledge, but to deepen familiarity with direct ex-
perience.

Little by little, repeated contemplation becomes more
natural.
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The three characteristics become increasingly famili-
ar through careful and repeated observation.

Confidence in direct observation gradually grows.
Wisdom (pafifa; prajia) begins to replace habit.

As contemplation continues to mature, insight ap-
proaches a new phase.

This marks the transition to the next insight know-

ledge: Udayabbaya-fiana (udayavyaya-jiiana)—the
knowledge of arising and passing away.

g
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PART Il - THE UNFOLDING OF REALITY

—What once appeared clear begins to break apart.
What once seemed self-evident becomes unfamiliar.
Here begins the relinquishment of everything
that offers no lasting ground. —

When the mind has grown clear and learned to per-
ceive reality in its web of conditions, a subtle turning
takes place. Phenomena are no longer merely distin-
guished or understood; they begin to reveal them-
selves at a deeper level.

This second phase is more than a transition. It marks
a profound shift: from looking to truly seeing; from
observing to witnessing dissolution; from conceptual
understanding to a quiet unlocking of reality.

Here impermanence becomes tangible—almost
physically palpable. Reality opens from within. Insight
ripens through the arising and passing away of phe-
nomena, through their fragility, their emptiness, and
their ungraspable nature.

—The practitioner watches
and sees everything arise
and disappear.
Everything moves,
without anything to hold on to.
Nothing endures.

What once resisted
becomes transparent. —

What previously seemed familiar begins to lose its
familiarity. The practitioner begins to see. What now
reveals itself is no longer the story shaped by ex-
pectation, but reality as it truly is.
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This phase is accompanied by an inner purification:
the gradual loosening of attachment and the quiet
dying away of deeply held certainties.

—What | held on to falls away.
What | believed myself to be
dissolves.

Nothing remains to return to.
Only this quiet disappearing—
clear, inevitable.—

This is no easy transition. Yet neither is it a cata-
strophe. It is the natural consequence of seeing
without grasping. Here the heart begins to under-
stand what the intellect could never fully compre-
hend: that liberation is found not through control, but
through an open acceptance of what continually
changes.

Insight now begins to ripen. Reality reveals its true
face: an uninterrupted stream of arising and passing
away, without centre, without anything that can truly
be possessed.

—There is nothing to grasp. Nothing to resist.
Only attentive seeing—allowing everything
to flow and pass away. —

As the mind grows ever clearer and understands
more deeply the interplay of conditions, reality opens
still further.

What until now appeared as separate experiences—

thoughts, sensations, perceptions, feelings—gradu-
ally loses the appearance of independence.
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Everything that appears does so because conditions
are present. Everything that exists is fragile, depend-
ent, and transient.

Reality is no longer understood as a concept. It is
seen directly.

—Whatever appears, passes away.
Whatever is grasped,
slips through the fingers.
What remains is only
the open space
of letting go.—

Whatever appears already contains the seed of its
own dissolution. What is cherished reveals itself to be
impermanent. What is held on to flows away like wa-
ter through open hands.

The mind sees not only the impermanence of out-
ward things, but also the subtle impermanence of
desire, thought, and even the sense of a permanent
self.

What once appeared solid becomes transparent.
What once seemed fixed reveals itself as fluid.

Here the practitioner begins to understand that liber-
ation is not found through mastery, but through relin-
quishment; not through force, but through insight; not
through willing, but through the quiet recognition of
the fragility of all things.

—I allow it. It breaks.
And in that breaking
there is no ending,
only space.
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No loss,
only opening.—

Instead of resisting impermanence, a quiet surrender
unfolds: a clear allowing, an intuitive understanding
that what breaks is not destroyed, but opens a space
in which freedom may reveal itself.

What passes away points towards a silence that
does not depend upon what comes or goes. What
disappears reveals the unborn openness of libera-
tion.

Quietly and almost unnoticed, the practitioner begins
to turn away from the world of becoming (bhava) and
towards the path of relinquishment—a path paved
not by ambition or effort, but by quiet confidence in
the natural current of arising and passing away.

—No more strength is needed.
No defence.
Only the quiet whisper of understanding:
let it be, let it go,
let it disappear.—

What remains is never what is held.

Whatever is grasped is eventually lost.

Whatever is guarded becomes confined.

Whatever is defended eventually disappears.

What remains is that which has no need to protect
itself.

That which neither comes nor goes.

That which is unborn— and therefore never dies.

What remains is the clarity of non-grasping.
Not as a state. Not as an attainment.
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But as a natural lightness.

A knowing without searching.

A being without becoming.

A clarity that was never won, but quietly revealed
itself when everything was allowed to disappear.

What remains is the silence revealed through the
arising and passing away of all things. Not the silence
of emptiness, but the silence of spaciousness.

A silence that does not end when noise begins. It is
present everywhere—in passing away, in letting go, in
disappearance, and even in desire itself. For that too
dissolves. And what remains is peace.

Within this second phase, in which reality gradually
reveals itself, the following vipassana insights unfold:

Udayabbaya-fiana (udayavyaya-jiiana)—insight into
arising and passing away. A deep sensitivity devel-
ops towards the rhythm of appearance and disap-
pearance. Every experience arises, remains briefly,
and dissolves again. Impermanence is no longer
merely understood, but directly felt, both mentally
and physically.

Bhanga-fana (bhanga-jiiana)—insight into dissolu-
tion. Nothing remains. Everything breaks apart. What
once appeared solid dissolves. Body, thoughts, iden-
tity—everything is seen to disintegrate.

Bhaya-inana (bhaya-jfiana)—insight into fear. As im-
permanence is directly experienced, an existential
fear may arise. No lasting certainty remains; no en-
during ground can be found.
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Adinava-fiana (adinava-jiana)—insight into the
danger of clinging. The mind recognises that what-
ever is impermanent can never provide lasting secur-
ity. Every act of grasping, every movement of becom-
ing, leads to dukkha.

Nibbida-Aana (nibbida-jiana)—insight into disen-
chantment. What once appeared desirable gradually
loses its fascination. The world of conditioned phe-
nomena is seen as empty and incapable of providing
lasting fulfilment. A quiet relinquishment begins.

Muncitukamyata-nana (muficitukamyata-jfiana)—the
longing for liberation. A single aspiration quietly
emerges: to be released from the cycle of arising and
passing away (samsara).

Patisankha-nana (pratisankhya-jiana)—insight
through careful reflection and skilful application.
Meditation becomes increasingly refined. Like a mu-
sician tuning the strings of an instrument, the practi-
tioner gently attunes the mind.

Sankharupekkha-fiana (sanskaropeksa-jiana)—
equanimity towards all conditioned formations
(sankhara; samskara). A quiet clarity appears.
Whatever arises is simply known. Whatever passes
away is quietly relinquished.

Anuloma-fana (anuloma-jiana)—complete harmony
with the path. Everything comes together in effortless
alignment. The mind is fully attuned to the Dhamma.
The gate of liberation now stands open.

g
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CHAPTER 6 - UDAYABBAYA-NANA

Udayabbaya-fiana (udayavyaya-jfiana) 12 is the dir-
ect insight into the arising and passing away of phe-
nomena.

When the mind has contemplated impermanence
(anicca; anitya), unsatisfactoriness (dukkha; duhkha),
and not-self (anatta; anatman) long enough, a quiet
yet profound shift begins to take place.

What was previously understood as the universal
characteristics of existence now reveals itself as im-
mediate experience. The stream of phenomena is no
longer approached through reflection alone, but is
seen directly in its ceaseless unfolding.

This is the stage of udayabbaya-nana—the insight
into arising and passing away, into appearing and
disappearing.

The Quiet Rhythm of Change

Where the mind once tended to perceive experience
as a succession of events, something more subtle
now becomes visible: an uninterrupted movement of
arising and passing away. Every sensation, every
thought, every feeling arises, remains for a brief mo-
ment, and passes away.

—A touch. A thought. A movement. Arising.
A brief pause. Passing away.
No two moments are the same.
No experience endures.
Everything moves. Everything changes.
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And yet there is no disturbance.
Only clarity. —

The practitioner no longer reflects upon imperman-
ence. It is seen directly. Beneath the apparent solidity
of experience, an uninterrupted movement gradually
reveals itself.

The breath rises and falls. The heartbeat appears and
fades into silence. Voices dissolve into the air.
Thoughts flash briefly, like stars appearing and dis-
appearing in the night sky.

There is arising.

There is passing away.

No moment remains the same.
Everything moves.

Everything flows.

What once appeared solid and enduring is revealed
as an uninterrupted unfolding of conditions—without
stillness, without anything that can be held onto.

The Tangibility of Impermanence

At this stage, anicca is no longer understood merely
as an idea. It becomes immediate—something dir-

ectly experienced.

The body is experienced as a field of ever-changing
sensations: warmth, pressure, tingling, vibration.

No sensation remains the same. No moment ever
repeats itself exactly.
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The yogi no longer observes impermanence as
something outside experience. Rather, experience
itself is revealed as a continuous unfolding of arising
and passing away. The understanding that everything
changes is no longer theoretical. It presents itself
naturally with every breath, every sensation, every
perception.

—Whatever is perceived is alive.
Whatever is seen is changing.
Nothing needs to be done.

It arises.

It passes away.

It unfolds according to its own nature.
Only this is asked:
to continue looking,
to continue feeling,
to remain present.—

At this stage, subtle joy (piti; priti) 113 and clarity may
also arise. At times, the practitioner experiences a
deep tranquillity, a quiet delight, an unusual transpar-
ency of mind, and a growing confidence in the prac-
tice.

These are natural companions of the insight into
arising and passing away. They need not be sought,
nor should they be feared.

Yet it is precisely here that the ancient teachers offer
a gentle caution. Even refined joy can become an
object of attachment. The wish for such experiences
to continue may quietly give rise to grasping, inter-
rupting the simple clarity of observation.

The practitioner therefore learns to recognise even
these beautiful states as conditioned phenomena-
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They too arise because conditions are present. They
too pass away when those conditions change.

—What arises, passes away. What shines, fades.
Joy is real, yet it is not mine.
No triumph. No exhilaration.
Only quiet wonder.
Life continues to unfold.
The mind sees, but does not grasp.
It rests within the movement. —

Trust in the Current

Directly seeing arising and passing away gives rise to
a quiet confidence. As it becomes increasingly clear
that everything depends upon causes and condi-
tions, and naturally passes away when those condi-
tions cease, the need to control experience gradually
begins to fade.

Nothing needs to be forced.
Nothing needs to be defended.
Nothing needs to become other than it is.

Within this simple openness, insight continues to
mature.

Not through analysis. Not through effort. But through
quietly remaining present with the timeless rhythm of
arising and passing away.

Things are no longer what they once appeared to be.
They are neither solid nor enduring. Nor can they
truly be possessed. They resemble waves upon the
sea—taking shape for a moment, only to dissolve
again into the water from which they arose.
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The breath comes—and goes.
A thought arises—and passes away.
A feeling appears—and fades.

—I see arising.
| see passing away.
And between them, silence.
Not the silence of absence,
but the silence of knowing.
Here confidence quietly matures.
Here it becomes clear:
when everything arises
and passes away,
nothing needs to be held.
Only presence.—

Even celestial beings (deva; deva) may experience
states of extraordinary joy and luminosity. What dis-
tinguishes vipassana, however, is not the experience
of such states, but the clear seeing that they too are
impermanent.

Even the most refined joy arises. Even the brightest
light fades. Only through seeing this directly does the
way to liberation gradually open.

With every moment of clear seeing, understanding
deepens. Nothing can be held. And within that free-
dom from grasping, a quiet peace begins to reveal
itself —a peace that words can only point towards.

The Further Maturation

Yet this clarity continues to deepen. As insight ma-
tures, the quiet joy that first accompanied the clear
seeing of arising and passing away gradually begins
to fade.
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Attention is no longer drawn equally to both arising
and passing away. The passing away of phenomena
begins to stand out with increasing clarity. What first
appeared as a graceful rhythm of appearing and dis-
appearing now reveals an ever subtler truth.

No phenomenon remains for long. Even as some-
thing appears, it is already changing. Even as it
comes into being, it is already passing away.

The practitioner does not arrive at this understanding
through reflection. It is simply what becomes visible.

The apparent stability of experience begins to dis-
solve.What once seemed continuous is seen as an
uninterrupted unfolding of conditioned events.

Each moment gives way to the next before it can be
held. Nothing remains fixed. Nothing offers lasting
support.

Ageing, illness, and death are no longer perceived
merely as events that occur within a lifetime. They
begin to reveal themselves as expressions of the
same law that is present in every moment of experi-
ence.

Whatever arises, passes away. This is not a cause for
sorrow. It is simply the nature of conditioned exist-
ence.

Gradually another understanding begins to mature.
Ageing is not the problem. lliness is not the problem.
Death is not the problem. Suffering arises from resist-
ing what cannot be otherwise.
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The Buddha did not present ageing, illness, and
death as enemies. He pointed instead to the mind
that longs for permanence where none can be found.

Driven by craving, it hopes for lasting youth. Lasting
health. Lasting life.

When change inevitably reveals itself, resistance ap-
pears. The struggle begins. Yet what struggles is not
life itself. It is the mind's refusal to allow life to unfold
according to its own nature.

The Buddha therefore did not point to the world as
the source of suffering. He pointed to our relationship
with it.

Wisdom grows, not through changing the conditions
of life, but through seeing clearly how the mind re-
sponds to them. As seeing becomes clearer, resist-
ance gradually loses its strength.

The struggle begins to fade. The mind grows quiet—
not because experience has changed, but because it
is no longer opposed.

When this quiet clarity becomes firmly established,
another understanding naturally follows.

Liberation does not mean that impermanence disap-
pears. It means that craving, resistance, and clinging
gradually come to an end.

Ageing is no longer feared.

lliness no longer needs to be hidden.
Death no longer appears as an intrusion into life.
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They are recognised as expressions of the same un-
folding that has always been present.

This is the liberation taught by the Buddha. Not liber-
ation from life, but liberation within life. Not the ab-
sence of impermanence, but the absence of conflict
with what is impermanent.

Within that freedom, the peace of Nibbana gradually
comes into view: the extinguishing of the fires of
craving (tanha; trsna), the ending of suffering
(dukkha; duhkha), the peace of upasama, liberation
(vimutti; vimukti), and the Unconditioned (asarnkhata;
asamskrta).

As the practitioner continues to look in this way
(dassana; darsana), 14 something else quietly begins
to change. The fascination once exercised by phe-
nomena gradually fades. Not because the world has
become less beautiful. Not because life has lost its
richness. But because everything is now seen in the
light of its changing nature.

Whatever appears, changes. Whatever changes,
passes away. Again and again, the same truth reveals
itself. The mind no longer lingers upon appearances.
It follows the unfolding of experience itself.

—A sound arises and disappears.
A sensation comes into being and fades.
A thought forms, only to vanish before it can be held.
Nothing remains.
Nothing endures.
Nothing can be possessed.
Impermanence no longer appears as one characteristic
among others.—
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It begins to illuminate the whole field of experience.
The practitioner notices this not only in the great
movements of life—birth, ageing, illness, and death—
but equally in its smallest expressions.

A single breath.

A fleeting sensation.

A passing thought.

Each reveals the same quiet law.
Arising.

Passing away.

Again and again.

As this seeing becomes increasingly refined, the
passing away of phenomena begins to stand out ever
more clearly. 115

Without interruption.
Without exception.

Even the moment in which a phenomenon is known
is already giving way to another. Nothing escapes
this unfolding. 116 Everything conditioned is subject to
arising and passing away.

Gradually the emphasis of observation shifts. Atten-
tion is drawn less to the appearance of phenomena
and more to their continual dissolution. Without in-
tention, without effort, simply because this is what
experience now reveals.

This marks the natural completion of udayabbaya-
fnana. From here, insight deepens still further.
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What has thus far been recognised as the continual
arising and passing away of phenomena now begins
to reveal itself primarily as dissolution.

In that quiet shift, the practitioner approaches
bhanga-fana—the insight into dissolution. What now
opens is an even deeper seeing of conditioned exist-
ence: an uninterrupted process without permanence,
without a fixed centre, and without anything that can
truly be held onto.

g
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CHAPTER 7 - BHANGA-NANA

Bhanga-fiana (bhanga-jiiana) 7 means insight into
dissolution. It emerges naturally from the previous
insight, udayabbaya-fiana (udayavyaya-jiana).

When the mind opens completely to the rhythm of
arising and passing away, an even subtler insight
begins to unfold.

In udayabbaya-fiana, the mind clearly perceives the
arising and passing away of phenomena—a continu-
ous pulsing of appearing and disappearing, like
waves rising and falling.

As attention becomes ever more refined through
quiet, uninterrupted observation, however, the em-
phasis gradually shifts. Arising no longer stands in
the foreground. The mind becomes naturally attuned
to dissolution. Whatever appears scarcely seems to
have arisen before it is already falling apart.

—A touch—gone.
A thought—gone.
A feeling—gone.
Everything dissolves
into moments of nothingness.
It is as though reality
no longer has a body,
only movement.
Only appearing and dissolving.
No core.
No foundation.
Nothing to hold on to.—

Dissolution—the continuous fading and disintegration
of phenomena—now becomes the dominant experi-

—111—



—Chapter 7 - Bhafiga-Nana—

ence. Not as an idea, but as a tangible reality present
in every moment of knowing.

The Immediate Dissolution of Everything

What once appeared more or less stable—a sensa-
tion, a feeling, a thought, a bodily impression—now
reveals itself as already dissolving in the very mo-
ment it appears. There is no moment of stillness. No
holding. No support. Everything exists in a state of
dissolution, disintegration, and disappearance.

A tingling on the skin—gone.
A fragrance in the air—vanished.
A thought flashes forth—and immediately dissolves.

The yogi observes how even the subtlest impressions
do not remain for a single instant. Phenomena do not
first arise and only then disappear; they are already
dissolving in the very moment of their appearance.

Just as dew dissolves in the morning light, just as
mist disperses when the sun rises, so every experi-
ence dissolves in the very moment it appears.

What once seemed coherent now breaks apart like
water cascading over a waterfall, never assuming any
fixed form.

—There is nothing to stand upon.
Nothing to lean against.
No ground.
No handrail.
Only disappearance.
Not emptiness as metaphor,
but as immediate experience.
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And within that experience: no fear.
Only transparency.
Only dissolution.—

A World without Ground

With the insight into dissolution, the sense of solidity
begins to fade. The world, once experienced as a
coherent and stable background, quietly crumbles
away.

What remains is a stream of appearing and vanishing
phenomena—without core, without structure, without
foundation.

No body that is solid.
No mind that endures.
No world that offers refuge.

A feeling of weightlessness may arise, as though
everything once familiar has become impossible to
grasp.

At times there may be disorientation, or a passing
wave of unease, as every tangible point of support
quietly withdraws.

The practitioner sees not only the arising of phenom-
ena, but also their inevitable disappearance. What
once served as support is revealed to be transparent.

Yet this dissolution is not annihilation. It is neither
threat nor loss. It is the quiet unveiling of a reality that
has always been so, though never before clearly
seen.

—113—



—Chapter 7 - Bhafiga-Nana—
The Silence beyond Dissolution

Amid this continual dissolution, a profound silence
begins to emerge. Not the silence that comes from
the absence of sound, but an existential silence—a
silence without observer, without object, without
grasping. Only the clarity of what disappears.

No resistance to what vanishes.
No reaching for what remains.
Only silence—not as absence, but as spaciousness.

The practitioner gradually learns to rest within this
silence. The need to hold on to the changing forms of
experience quietly falls away.

—What disappears takes nothing with it.
What dissolves leaves nothing behind.
And what remains is clarity— not as a thing,
but as openness.

What remains is no foundation.

Only the knowing:
this is dissolving.

This is not mine.

This was never there to be held.—

The practitioner learns to watch dissolution itself—
without fear, without resistance, without longing.

Yet it is important to understand that even the most
silent or spacious experiences, however subtle they
may seem, remain phenomena.

Formlessness, openness, the disappearance of all

objects—even these are temporary appearances
within the stream of consciousness.
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They may closely resemble liberation, yet they are
not liberation. They lack the liberating insight that
sees through them. Liberation does not arise from
abiding in any particular experience, but from clearly
seeing whatever arises and passes away—without
craving, without grasping, without attachment.

Within this silence, something begins to soften: the
pressure to become, to possess, to survive.

What remains is openness. What remains is clarity.
Everything arises and passes away effortlessly.
Everything appears and disappears without interven-
tion. Everything dissolves, and the practitioner quietly
allows himself to dissolve with it.

What remains is the clear knowing of dissolution—
the unavoidable disintegration of everything that ap-
pears. Here the image of self begins to erode. The
grip of "I" and "mine" gradually weakens, as though
an ancient, invisible armour were quietly dissolving.

Within bhanga-iana, there is no longer any need for
points of support. No foundation remains to defend.
Only the transparency of a world that was never sol-
id, and therefore could never truly be held.

It is here, within this transparency, that the mind first
tastes a freedom no longer sought in conditioned
experience.

—Nothing remains.
And that is peace.—

g
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CHAPTER 8 - BHAYA-NANA

Bhaya-fiana (bhaya-jiiana) 118 means insight into fear-
fulness—the direct recognition of the insecurity in-
herent in everything that is impermanent.

When the mind has opened fully to the continual dis-
solution of everything that appears (bhanga-fiana;
bhanga-jfiana), a deeper insight begins to unfold.

The impermanence that was previously observed
with quiet clarity now takes on another dimension. It
is no longer merely seen; it is deeply felt. Within that
feeling, a stark and inescapable realization begins to
emerge: everything | cherish, everything | love,
everything | call my own, is subject to disappearance.

—Whatever appears, passes away.
Whatever is dear to me, passes away.
Whatever | love, passes away.
What | call myself, passes away.
| cannot prevent it.
Everything slips away, like water running
through my fingers. —

The Sobering Clarity of Seeing

Until now, the unfolding of insight has remained quiet
and spacious: observing change, recognising arising
and passing away, and gradually relinquishing at-
tachment.

As attention becomes more refined, however, a

deeper and more existential knowing comes to the
foreground. Nothing can ultimately be relied upon.
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Nothing endures. Nothing can be preserved. What-
ever appears disappears. Whatever is cherished
fades away. Whatever once seemed to offer stability
becomes fluid and impossible to grasp.

The fragrance of fresh flowers drifts away. The
warmth of a hand grows cold. The voice that once
offered comfort falls silent.

The mind no longer merely sees impermanence; it
feels its inescapability.

—Even seeing itself seems to have no ground.
As though | were looking from something
that does not exist.

Everything moves.

Everything fades.

Everything dies.

It is not death that frightens me,
but the realization that everything is dying,
moment after moment,
without my ever truly seeing it.—

At this point a profound awareness of fear (bhaya)
begins to arise. This is not emotional fear in the or-
dinary sense—neither panic nor anxiety. Rather, it is
the direct recognition of how deeply unsettling it is to
cling to what is continuously passing away.

The practitioner sees that everything once experi-
enced as "home"—body, mind, thoughts, feelings,
memories— offers no lasting refuge.

Within that realization, a subtle unease quietly

emerges. There is no island, no anchor, no founda-
tion able to withstand the storm of impermanence.
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The Unmasking of Certainty

Whatever once provided reassurance now begins to
fall away. Beliefs, memories, and dreams alike reveal
their fragility. Everything in which the practitioner
sought security —relationships, possessions, the
body, knowledge —shows itself to be vulnerable, fra-
gile, and ultimately unable to endure.

What is loved will disappear.
What is feared will disappear.
What | call myself will disappear.

Most profoundly, there is nothing that can halt this
process. No strength, no strategy, no belief can re-
verse impermanence. Here samsara reveals itself in
its true nature: unstable, uncontrollable, and uncer-
tain.

The apparent certainty with which the world once
clothed itself quietly unravels. What remains is an
open and vulnerable space—a field in which nothing
can be held and nothing can be secured.

—What remains to lean upon? Nothing.
Yet within that nothing another possibility quietly opens:
the freedom of no longer needing to hold on.
No future. No protection. No control.
Only a gentle willingness to be nothing. —

Silence amid Fragility

At first, the practitioner may recoil from this radical
vision of impermanence. There may be shock, a
sense of vulnerability, or even the feeling of being

lost.
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Yet bhaya-fiana should never be understood as fail-
ure or regression. On the contrary, it marks a deepen-
ing of insight, a sign that reality is being seen through
ever fewer layers of illusion.

Fear is not the problem; it is the beginning of liberat-
ing wisdom. If the practitioner continues to look—
without fleeing, without grasping, without resisting—
something entirely different begins to emerge: a new
silence. Not the silence of reassurance, but the si-
lence of acceptance.

Everything passes away—and this is not wrong.
Everything dies—and this is not tragic. Everything
lets go—and precisely there freedom begins. What-
ever appears disappears, not as punishment and not
as destruction, but simply because this is its nature.

The silence that grows from this understanding is not
the end of life. It is the beginning of genuine freedom:
a freedom that no longer grasps because there is
nothing left to grasp.

—This confrontation is raw. Painful. Yet unavoidable.
It shatters the final belief in permanence.
The world cannot sustain us.
What disappears cannot be our refuge.
Everything slips away.
What remains is only seeing.
Only understanding.
And within that silent knowing,
something gentle begins to arise.
The first quiet movement of surrender.—

In this profound recognition of the insecurity inherent
in everything conditioned, the mind uncovers its
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deepest attachment: the longing to remain, to pos-
sess, to become.

And precisely within that unveiling, letting go quietly
begins—not as an act of will, but as the natural mat-
uration of insight.

What first appeared to be loss becomes an opening.

What seemed a threat becomes a gateway. What
passes away quietly opens onto the Unborn.

g
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CHAPTER 9 - ADINAVA-NANA

Adinava-fiana (adinava-jfiana) 119 means insight into
the danger of clinging.

When the mind has fully seen and deeply felt the
inevitability of impermanence, insight matures still
further.

The fearfulness previously recognised now discloses
something deeper: whatever the practitioner clings to
becomes a condition for suffering.

—Everything to which | cling—ideas, relationships,
memories, beliefs—gradually begins to lose
its hold on me.

Not because | reject it,
but because | see that it cannot offer
what | once imagined it could.

There is no lasting joy to be found
in what cannot remain.—

The Breakthrough of Insight

The practitioner sees that what is desired changes,
what is feared changes, what is cherished changes,
and even what is called "myself" changes. Every at-
tempt to find security in what is impermanent inevit-
ably ends in disappointment. Whatever is desired
slips away. Whatever is defended begins to crumble.
Whatever is held tightly becomes painful the moment
it starts to change.

A memory fades. A body grows old. A name is for-
gotten. A possession is lost. Everything that is built is
eventually dismantled. Everything that is grasped
ultimately slips away.
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What we try to hold on to—body, feelings, thoughts,
identities—proves to be not a refuge, but a condition
for dukkha (duhkha).

The practitioner now sees that suffering does not lie
in disappearance itself, but in the attempt to deny
that everything must disappear.

The Nature of Clinging

Clinging is not an abstract concept. It is the deeply
rooted tendency to grasp what we desire and to res-
ist what we fear.

Yet both desire and aversion rest upon the same illu-
sion: the belief that there is something that can be
possessed, secured, or held.

As the mind clearly sees that everything changes,
that nothing endures, and that nothing can truly be
called "mine," clinging gradually loses its apparent
self-evidence.

—There is no light in what | crave.

No freedom in what | resist.
Everything | try to possess loses its radiance
and becomes heavy.

Everything | defend becomes a burden.
| see this, and quietly turn away —
not through aversion,
but through understanding.—

What once appeared attractive now reveals its hid-

den cost. What once seemed desirable shows itself
to be fragile, unstable, and unreliable.
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Within what | wish to preserve lies loss.
Within what | try to protect lies decay.
Within what | call "myself" lies dissolution.

A quiet weariness begins to arise within the practi-
tioner—a profound exhaustion with repeating the
same ancient pattern. The beauty of samsara gradu-
ally loses its enchantment. What once fascinated the
mind slowly begins to fade.

Insight deepens still further: clinging is not merely
futile; it is dangerous. It binds the practitioner to
what, by its very nature, can never fulfil the promise
upon which the clinging rests.

Like a shipwrecked sailor desperately clinging to a
sinking piece of driftwood, we seek support in im-
permanent phenomena.

The suffering does not lie in the things themselves,
but in clinging to what cannot endure. The problem is
not the world, but our attempt to make it into a
refuge.

The Relief of Letting Go

As the practitioner begins to recognise this danger,
there is no trace of cynicism or despair. Instead, a
quiet relief begins to emerge: the realization that
there is nothing to grasp, nothing to hold on to, noth-
ing to defend.

Whatever appears, appears.

Whatever disappears, disappears.
And within that seeing, spaciousness begins to grow.
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—The world remains.
But my belief in it quietly fades.
Not through hatred. Not through resistance.
Simply because | see.
What | wished to possess loses its meaning.
It is no longer needed.
| do not see the danger through fear.
| see it because it is true.
This cannot endure.
This becomes a condition for suffering.
And so | let it go.—

The danger of clinging is never overcome through
struggle, but through insight. Through clearly seeing
that nothing whatsoever can provide what the practi-
tioner seeks: complete and lasting fulfilment.

What | cling to binds me.
What | release sets me free.

A quiet transformation now takes place: from craving
to contentment, from seeking to understanding, from
clinging to clarity. That clarity arises precisely when
the drawback (adinava) of clinging is fully seen.

Adinava-fiana marks the moment at which the practi-
tioner understands that genuine freedom does not lie
in finding the right object of desire, but in seeing
through desire itself.

Not through denial, nor through suppression, but
through quietly seeing that desire is always directed
towards what cannot endure.

Within that seeing, the mind gradually loosens itself—
moment by moment—from the net of clinging.
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—There is nothing | must find.
Nothing | must become.
What | desired disappears.
What | sought proves empty.
And what remains is simplicity.
A quiet knowing:
| am not free through possessing,
but through holding on to nothing.—

g
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CHAPTER 10 - NIBBIDA-NANA

Nibbida-Aana (nibbida-jiiana) 120 means insight into
disenchantment. Nibbida is the quiet fading of cling-
ing through clear seeing.

When the mind has fully recognised the danger in-
herent in clinging, insight matures still further. What
once seemed attractive gradually loses its radiance.
What was once eagerly pursued no longer awakens
desire—not through aversion (patigha; pratigha) or
bitterness, but through the deeply felt understanding
that whatever appears cannot offer genuine fulfil-
ment. It simply cannot provide what the practitioner
had hoped to find.

—I no longer expect anything from what appears.
I no longer need to improve it, preserve it,
or understand it.
It is enough.
What | was searching for

cannot be found here.
And knowing this

is quietly peaceful.—

The Simplicity of Having Seen Enough 121

What the mind now experiences is not a dramatic
rejection of the world. There is no struggle and no
resistance. There is only a quiet and natural sense of
having seen enough.

Phenomena continue to arise. Life continues to un-

fold. Yet the mind simply observes, no longer expect-
ing anything from what it sees.
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What the practitioner sought cannot be found here.
What was once desired gradually loses its attraction.
What once seemed indispensable reveals itself to be
empty.

What once appeared desirable is now recognised as
insubstantial, unsatisfactory, and without lasting
value.

At times a quiet disappointment may arise —not only
with worldly existence, but even with one's own
meditation practice. There may be a simple wish to
let everything rest, to stop striving altogether.

—The stream of experience continues to flow.
Bodily sensations, thoughts, moods—
they arise and pass away.

Yet the mind quietly steps back.

No hunger.

No searching.

No self still wanting something
from what appears.—

Nibbida is not rejection. It is not hostility towards the
world. It is the natural withdrawal of the mind from
that in which it no longer sees refuge.

Just as a bird rises effortlessly when the air grows
lighter, so the mind gently turns away from the weight
of clinging, from the endless repetition of longing and
disappointment.

No more hunger.

No more thirst.
Only clarity—and peace.
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Turning Away without Aversion

This turning away is not aversion, nor is it rejection. It
is the quiet understanding that further searching has
lost its purpose—not through weariness, but through
clear seeing.

Whatever appears passes away.
Whatever is desired gives rise to tension.
Whatever is defended eventually brings loss.

And so the mind turns away—not with force, not in
resistance, but with the quiet clarity that comes when
something is no longer mistaken for what it can never
be.

—It is as though desire itself has grown weary.
As though the grasping hand of self
is slowly losing its strength.
What remains
is a gentle letting go.
And within that letting go,
the mind naturally turns
away from the object
towards the simple knowing
that sees.—

A gentle withdrawal unfolds: away from the pursuit of
sensual pleasure; away from grasping at forms,
structures, and lineages; away from identification
itself.

No aversion.

No judgement.

Only turning away—
born of clear seeing.
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The Silence That Remains

With the arising of nibbida, the mind comes to rest in
open awareness. Not as a self that must be protec-
ted, but as an open field of knowing in which nothing
more needs to be pursued.

What remains is silence—not the silence of exhaus-
tion, but the silence of contentment. A silence that
seeks nothing, wants nothing, and needs nothing.

There is nothing the practitioner still longs for.
Nothing that still needs to be feared.
Only this open space—free, clear, unbound.

At this stage the mind relaxes into its own transpar-
ency. There is no "I" that still has to achieve some-
thing. No path that must still be completed.

There is only the simple presence of what is—without
clinging, without desire, without resistance.

—What | sought, | did not find here.
What | hoped to hold proved empty.
What | believed | needed dissolved away.
And now only one longing remains:
to be free from every longing.—

What cannot provide fulfilment is naturally released.
What has no foundation is no longer carried. What
remains is a profound stillness—and with it, the pos-
sibility of liberation.

Within that stillness, a quiet movement begins to
mature: no hunger, no searching, only a gentle inclin-
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ation towards freedom. Not to acquire anything new,
but to let fall whatever still binds the heart.

g
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CHAPTER 11 - MUNCITUKAMYATA-NANA

Mufcitukamyata-fana (mufcitukamyata-jiana) 122 is
the insight in which the longing for liberation naturally
arises—the quiet wish to be completely free from
attachment and becoming (bhava; id.), born from
direct insight into the nature of all phenomena.

When the yogi has seen enough and turned away
from what once captivated the heart, a new move-
ment quietly begins. No longer the search for worldly
pleasure. No longer the pursuit of fleeting happiness.
Only a deep and silent longing: to be free.

—I see how everything that appears passes away.
How everything | hold on to binds me.
How everything | crave leads me away from freedom.
And a quiet longing arises,
not to attain something,
but to be released
from everything
that binds.—

This is mufncitukamyata-fana—the insight in which
the wish arises to relinquish every bond.

The Pure Longing

Unlike the desires that once propelled the mind—the
longing for possessions, success, recognition, or
identity—this longing is transparent, free from greed
and free from resistance.

It does not move towards acquiring something, but
towards releasing everything that still holds the heart
captive. Not the desire for more, but the willingness
to let everything go.

—135—



—Chapter 11 - Muricitukamyata-Nana—

The practitioner longs for freedom as a bird longs for
the open sky, as a river naturally finds its way to the
sea—not out of dissatisfaction, but because such
movement belongs to its very nature.

—Whatever binds me, | long to release.
Whatever still clings, | long to let go.
Whatever obscures the heart,

I long to see through.

Not in order to become something,
but so that nothing need any longer be.
Only freedom within the stream of the Unborn.

At this stage, samsara is no longer understood as a
doctrine or philosophical concept. It is recognised as
immediate experience. The endless arising and
passing away of conditioned existence, the cease-
less movement of becoming and dissolution, is no
longer merely contemplated —it is lived from within.

Whatever still binds, the practitioner naturally wishes
to release. Whatever still clings, naturally falls away.
Whatever still holds, is quietly relinquished.

This longing is not restless. It is not another form of
craving. Rather, it is the quiet ripening of wisdom—
the recognition that genuine peace can be found only
where nothing whatsoever is held on to.

There comes a moment when the practitioner simply
knows: Enough. Not out of discouragement. Not out
of despair. But because insight has become unmis-
takably clear. There is no longer any wish to particip-
ate in what perpetuates suffering. The yogi does not
turn away in aversion. He turns away with quiet cer-
tainty. Letting go has become entirely natural.
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—Nothing more to pursue.

Nothing more to defend.
Nothing more to add.

Only this quiet knowing:

The movement of desire has grown still.
What remains is the willingness to let everything go—

without expectation,

without looking back.—

The Maturity of the Path

Mufcitukamyata marks a profound stage of maturity
along the inner path.

The practitioner no longer seeks Awakening as an
ideal to be attained, a trophy to be won, or an
achievement to be claimed. The mind simply longs to
let go of everything that has been held on to—
everything that is still regarded as "me" or “mine."

No longer searching for another world. No longer
defending an identity. Only allowing the freedom that
reveals itself when attachment falls away.

The mind does not turn away in bitterness. It lets go
through clear seeing. What is left behind is not a sac-
rifice, but the natural consequence of seeing reality
as it truly is.

Gradually, a quiet resolve matures: to become noth-
ing more, to hold on to nothing more, to protect noth-
ing more.

No path remains to be followed. No destination re-
mains to be reached. Only the longing to relinquish
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everything—not in order to gain something, but be-
cause nothing more needs to be acquired.

—I need add nothing more.

I need hold on to nothing anymore.
There is no self left to protect.
No experience left to pursue.

Only this simplicity:
The longing to be free.
The longing to be nothing.—

The longing grows to relinquish everything and to
open completely to the Unborn (ajata; id.), the Un-
conditioned (asankhata; asamskrta)—the longing for
that ultimate freedom beyond all conditions.

The Silence of Letting Go

At this stage, the path becomes narrow and quiet.
The yogi turns inward—not as an escape from the
world, but as a return home. There is no longer any
thirst for outward appearances, no hope that lasting
peace can be found in anything external.

Whatever appears is no longer desired.

Whatever disappears is no longer mourned.

What remains is the silence of a longing that seeks
nothing except freedom from seeking itself.

The longing to let go is the practitioner's final subtle
movement before complete equanimity comes into
view.

There is no longer any struggle against existence. No
refusal of the natural flow of things. Only the quiet
surrender of non-grasping, within which the ever-
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present freedom quietly reveals itself. No longer striv-
ing for liberation. Simply allowing liberation to reveal
itself.

—Nothing remains to be protected.
No self remains to be defended.
Only the longing to let go.

Not as a goal, but as a quiet calling.
Not as striving, but as ripening.
And within that ripening:

The silence of insight.

The willingness to let everything
that arises come and go,
exactly as it is.—

g
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CHAPTER 12 - PATISANKHA-NANA

Patisankha-nana (pratisankhya-jfiana) 123 is the in-
sight of careful contemplation, profound investiga-
tion, and discerning reflection.

When the longing for liberation has fully matured, the
yogi becomes quiet and deeply attentive. No longer
driven by seeking or desire, the mind now turns in-
ward with calm and penetrating inquiry: What still
holds me? What still obscures freedom?

—Is there still attachment? Is there still illusion?
Where does subtle identification remain?
What is still being protected?

Where is there still grasping,
still hoping,
still seeking?

And above all:

Can even this be let go?—

The Subtlety of Investigation

At this stage, the practitioner has become inwardly
precise and unclouded. No longer carried away by
the movements of craving and aversion, there re-
mains only a quiet, impartial attention that carefully
investigates whatever appears.

A thought arises—where has it come from?
A feeling appears—what sustains it?
A memory returns—does it still bind?

The yogi does not investigate through analysis or
reasoning, but through direct insight. Whatever arises
is seen in relation to the conditions that give rise to it.
Every phenomenon is quietly examined: Does this
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lead to clinging (upadana; id.), or to letting go
(vossagga; visarga)? Is there still attachment? Is there
still identification? Whatever appears is carefully in-
vestigated. Whatever binds is recognised. Whatever
remains is simply seen.

—A thought arises. | see it.
| feel its movement.
I notice what follows in its wake.
And | quietly ask:
Is this necessary?
Is this true?
Is this free?
Again and again: letting go.
Again and again: looking more deeply.
Again and again: trusting more completely. —

The practitioner now looks back upon the path
already travelled—from the first discernment of
nama-rupa to the longing for liberation.

This renewed investigation (patisankha; pratisankhya)
is not a repetition, but a deeper establishment in wis-
dom. Just as a musician carefully tunes an instru-
ment until every note rings true, so the yogi now re-
fines the attention to perceive the subtlest move-
ments of the mind: grasping nothing, rejecting noth-
ing, simply remaining clearly present.

The Silence of Clear Inquiry
This investigation is not restless. It is not a search for

faults or shortcomings. It is a quiet and careful in-
quiry—clear, sober, and entirely free from prejudice.
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Where does the practitioner still cling? Where do
subtle dreams still linger? Where does hope still seek
a future fulfilment?

The mind asks these questions not in order to obtain
answers, but to uncover the remaining roots of at-
tachment. Not as an act of self-judgement, but as an
expression of clear seeing.

Is this thought free? Does this emotion still bind?
Upon what does this movement of desire still de-
pend?

In this way, insight becomes ever more refined, more
penetrating, more transparent. Whatever attachment
still remains is no longer defended or denied. It is
simply seen—seen directly in the light of clear
awareness—and, through being seen, it gradually
loses its power. Whatever is fully understood as it
truly is can no longer maintain its hold.

—The practitioner does not rest—
not out of restlessness, but out of diligence.

Like a skilled surgeon, the practitioner carefully cuts through
illusion, through habit, through conditioning. Not in order to
destroy, but to liberate.

Whatever still clings is gently released.—

At this stage, the yogi understands that no hidden
passage remains. There is no secret door to libera-
tion, no shortcut that can replace the work of direct
seeing. No imagined future in which peace will finally
be found.

Nor is there any escape. Not into experiences. Not
into memories. Not into ideas about Awakening.
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Whatever presents itself as an escape is immediately
recognised as yet another subtle form of conceal-
ment—another echo of the old movement of craving.

Even the hope of finding peace somewhere beyond
this present moment is recognised as a quiet decep-
tion. There is nowhere else to abide but here. There is
no other moment in which Awakening can unfold but
now.

Every step contains the whole path. Every breath is
the path. Not as poetry, nor as metaphor, but as lived
reality. The whole of the Dhamma is present within
this very breath, within this seeing, within this simple
non-grasping.

The Natural Letting Go

Through this unwavering investigation, the yogi
gradually releases every remaining attachment. Not
through struggle. Not through suppression.

But through the quiet and impartial seeing of the im-
permanent, unsatisfactory, and selfless nature of
everything that appears.

Whatever is impermanent is naturally relinquished.
Whatever is unsatisfactory is allowed to fall away.
Whatever is without self is no longer held as “mine."

Meditation becomes ever simpler, yet at the same
time ever more refined. Just as a flower quietly opens
to the morning light, so the yogi opens to liberation
without the slightest trace of striving. What was pre-
viously seen is now understood more deeply. What
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was once deliberately relinquished now falls away of
its own accord.

This stage is like removing the last remaining roots
from a carefully cultivated field. There is no violence.
No haste. Only attentive presence, clear insight, and
a quiet devotion to what is true (sacca; satya).124

—Nothing may remain concealed.
Nothing may escape the light of insight.
For whatever continues to cling will continue
to give rise to suffering. And so—with gentleness, with
steadfastness, with careful attention: letting go, letting go,
letting go.—

Whatever still remains may now disappear. Whatever
endures is held in freedom.

In patisankha-fana, the work of purification quietly
reaches its completion. What remains is a quiet read-
iness—a gentle willingness to grasp nothing, to pre-
serve nothing, to defend nothing. In this way, the
practitioner's mind gradually ripens towards com-
plete equanimity.

No more striving. No more seeking. Only readiness—
the quiet readiness to let everything go.

g
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—Chapter 13 - Sarikharupekkha-Nana—
CHAPTER 13 - SANKHARUPEKKHA-NANA

Sankharupekkha-iana (sanskaropeksa-jfiana) 125 is
the insight of equanimity towards all conditioned
phenomena.

When, through careful investigation, the yogi has
clearly seen what still binds the heart, and quietly
relinquished whatever could be relinquished, the si-
lence deepens into this insight. Nothing remains that
grasps. Nothing remains that pushes or pulls.

Whatever appears, appears. Whatever disappears,
disappears. The yogi simply sees—clearly, equanim-
ously, undisturbed.

—The breath comes. The breath goes.
A thought flashes into awareness.
A feeling passes through the body.
A memory drifts by, and quietly disappears again.
The yogi sees.
Still.
Equanimous.
Not cold, but calm.
Not distant, but free.—

The Silence of Equanimity

There is no longer any wish to change what appears,
nor any impulse to hold on to what disappears. There
is only a quiet and deeply rooted acceptance of the
process exactly as it is: arising and passing away,
appearing and dissolving—without beginning, with-
out end.
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A thought appears—and is seen. A feeling arises—
and is released. A sensation comes into being—and
is simply known.

The mind no longer reaches for joy, nor does it push
sorrow away. There is only a calm openness in which
everything is free to come and go.

Without choice.
Without preference.
Without interference.

—There is nothing to become.
Nothing to preserve.
Nothing to improve.
Only this: the flowing of experience.
And within that flowing the mind comes to rest.
Not through complacency, but through wisdom.
Not through indifference, but through freedom.—

It is precisely within this stillness that something even
more subtle becomes visible—not only what ap-
pears, but also how the mind quietly assigns mean-
ing to what appears.

Now that grasping has fallen away, even the process
of naming becomes visible. The yogi begins to see
how the mind still subtly shapes experience, even as
it lets it go—and how, within that very seeing, empti-
ness begins to reveal itself.

Whatever appears, appears within awareness.
As the yogi settles into stillness and observes with
open attention—first the movements of the mind it-

self, then the forms that continually present them-
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selves—something remarkably simple becomes
evident: things appear exactly as they are, untouched
by judgement or story.

Form, sound, scent, thought—they are simply exper-
ienced. Every experience is immediate and direct. 126
Yet what the yogi does with experience—how they
are named, interpreted, or held onto—is what is con-
ditioned.

The meaning the practitioner assigns to experience is
a conceptual designation (pafifatti; prajiapti), 127
arising through perception (safifia; samjfia), 128 which
recognizes—or believes it recognizes—compares,
and names on the basis of memory, desire, and fear.

As this distinction becomes increasingly clear, the
practitioner catches a first glimpse of emptiness
(suffata; stnyata). 129

It is seen that things are "empty" of any fixed or in-
herent meaning. They possess no independent exist-
ence apart from the awareness in which they appear.

In other words, things are not inherently "this" or
"that." They become "this" or "that" only when the
mind intervenes—naming, interpreting, and holding
them as something.

And it is precisely in that seeing, in that stillness be-
fore thought begins to shape experience, that the
yogi awakens—not tomorrow, not somewhere else,
but here and now, in the innocence of pure aware-
ness.
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Seeing Through the Sankharas

Sankhara (Skt. samskara) refers to all conditioned
phenomena—everything that has arisen through
causes and conditions and is therefore subject to
change and dissolution.

At this stage, every sankhara is seen exactly as it is:
impermanent, unsatisfactory, and without an endur-
ing self. Confusion has disappeared.

Whatever arises does so through a multitude of
causes and conditions. The same is true of whatever
passes away.

The yogi simply observes—without grasping, without
resisting, without losing himself.

Just as waves arise and subside upon the ocean, just
as clouds drift across an open sky, so everything that
is conditioned quietly passes by. The mind, firmly
established in equanimity, simply observes what
comes and goes.

—Even this stillness has arisen.
Even this clarity is conditioned.
And yet there is no haste.
No seeking.

No resistance.

The yogi knows:
as long as anything continues to arise,
there is still samsara.

Yet no attachment remains.
What remains is simply seeing.
Simply being.—
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Even the most tranquil awareness—the most open
field of experience—arises and passes away. It
comes into being and dissolves.

Only when the heart no longer holds on to anything—
not even to the experience of stillness itself—does
genuine freedom become possible. Not by abiding in
awareness, but by seeing through every form of at-
tachment. 130

The Calm Before the Breakthrough

In sankharupekkha-fiana, the mind reaches a pro-
foundly refined state of calm and clarity. There is no
longer any struggle with life as it unfolds—no resist-
ance to what arises and passes away. No pursuit of
experiences. No opposition to the impermanent
nature of things. The mind is like a clear mirror:
everything is reflected, nothing is retained. There is
only presence —quiet, lucid, and free.

Whatever comes is free to come.

Whatever goes is free to go.

Only this remains certain: whatever wishes to remain
cannot remain.

It is precisely within this quiet equanimity that the
yogi prepares for the great turning, the silent shift, the
movement towards liberation—not as an achieve-
ment, but as the natural consequence of seeing
without grasping.

Within this calm openness, the final tendencies to-
wards attachment gradually fade away. What remains
is silence. A silence that asks for nothing, seeks
nothing, and wishes to preserve nothing.
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—This is the silence that asks for nothing.
No answer. No direction. No form.
Only the openness in which everything disappears, and
nothing needs to remain.—

The practitioner's mind rests in its own clarity. And
within that stillness, a gate quietly opens—not dra-
matic, not extraordinary, but completely open.

Quiet Perseverance

At this stage, meditation has become both utterly
simple and profoundly refined. The practitioner lives
in quiet perseverance—not through craving (lobha;
id.), but through wholesome intention (chanda; id.).

There is no longer any pursuit of extraordinary states
of consciousness. No attachment to meditative ex-
periences. The mind has learned to trust the unfold-
ing of the path and understands that liberation does
not arise through doing, but through letting go.

What remains is a calm clarity that no longer seeks
confirmation. A deep confidence in the Uncondi-
tioned (asankhata; asamskrta).

—Nothing imposes itself. Nothing is rejected.
Everything is free to come.
Everything is free to go.

What remains is clarity.

And silence.

And the quiet knowing:

This is the threshold of liberation.—

g
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CHAPTER 14 - ANULOMA-NANA

Anuloma-fiana (anuloma-jfiana) 131 is the insight that
has come into complete harmony with the Dhamma.

When craving, aversion, and attachment have com-
pletely fallen away, and the yogi remains quietly
present with the arising and passing of phenomena, a
subtle and silent turning takes place.

—Nothing remains that resists.
No doubt.
No expectation.
No hesitation.
The mind has become still,
transparent.

What comes, comes.
What goes, goes.
And everything moves,
of itself,
towards letting go.—

There is nothing left to struggle against. Nothing re-
mains to improve. The yogi's mind now moves effort-
lessly in harmony (anuloma; id.) with the current of
the Dhamma.

Quiet Surrender
Anuloma means "in the same direction", "in har-
mony", or "in accordance". The yogi is no longer

experienced as a separate centre of willing or striv-
ing.

Resistance to the natural movement of arising and
passing away has quietly come to an end.
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Like a leaf carried gently downstream, like a cloud
moving without resistance across the sky, so the yogi
now abides in complete harmony with reality.

There is no longer the thought, "I must let go." Nor, "I
must attain something." Letting go unfolds natur-
ally —effortlessly, without intention.

What appears, appears.
What disappears, disappears.
And the mind rests—clear, still, open.

The Falling Away of the Final Veils

Anuloma-fiana marks the moment at which every
preparation has been completed. The Five Hindran-
ces (pafica nivaranani; id.) have disappeared. The ten
fetters (samyojanani; id.) have been exposed com-
pletely and have lost their hold.

What remains is transparent clarity—a mind that no
longer places anything between itself and reality.

—The mind knows
that nothing more needs to be done.
Nothing remains to attain.
Nothing remains to understand.
Nothing remains to desire.
Everything has been seen.
Everything has been relinquished.

What remains is silence.

And within that silence,
understanding abides. —

There is no fear.
No hope.
No expectation.
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Everything that once appeared desirable, everything
that once inspired fear, everything that was once
clung to, has become transparent—like morning dew
beneath the rising sun.

The mind is still, without rigidity. Open, without ex-
pectation. Present, without purpose. And this quiet,
effortless presence opens the way towards the Un-
born (ajata; id.).

Natural Readiness

Anuloma-fana is not something the yogi produces. It
is not the result of effort. It unfolds as the natural
ripening of insight.

The mind has become like an open field, where noth-
ing more is sown, nothing more defended, nothing
more desired. No self remains that seeks. No self
remains that strives to become. Only openness.

Within that openness, nothing happens. And pre-
cisely because nothing is made to happen, insight is
free to unfold.

—No more effort. No more searching. No more waiting.
Only quiet surrender to the Dhamma.
And within that surrender: readiness.
Not as an achievement,
but as complete receptivity.
Whatever comes, may come.—

The gate stands open.
The threshold has been reached.

—155—



—Chapter 14 - Anuloma-Nana—

The yogi is ready to leave behind the current of be-
coming itself. What follows is not another experience,
not an achievement, not a goal attained.

What follows is the quiet turning of being itself—out
of the stream of the conditioned and into the open
expanse of the Unborn.

Unshakable Alignment

At this stage, a profound sense of coherence
emerges. What previously appeared fragmented or
difficult quietly comes to rest as one whole.

Meditation is no longer something practised. It has
become natural.

Like a mountaineer who, after a long ascent, reaches
the summit and catches sight of the valley beyond,
the mind senses the nearness of liberation.

Although liberation has not yet been fully realised, its
presence is unmistakably close, supported by quiet
clarity and a deep, unwavering confidence.

The yogi no longer lives in expectation. He lives in
the quiet certainty that liberation is near.

g
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PART Ill - THE BREAKTHROUGH TO THE UNBORN

When insight has reached maturity, when attach-
ment, craving, and aversion have lost their hold, and
the yogi rests in profound equanimity with whatever
arises and passes away, the path begins to unfold.

—Nothing remains to desire. Nothing remains to resist.
Only this silence—
ready to break,
without anyone
to break it.—

This third phase is no longer concerned with ob-
serving sankhara—the conditioned—but with relin-
quishing it.

—No wave rising. No wave breaking.
Only the ocean forgetting itself. —

What unfolds here lies beyond the stream of arising
and passing away. It no longer concerns experience,
but transformation—a quiet turning of being itself.

The veil that has obscured the direct seeing of the
Dhamma is now pierced. Not as theory. Not as a
meditative state. But as immediate realization.

Here the Unborn, the Unconditioned, is directly real-
ised.

In the Tatiya Nibbana Sutta 132 the Buddha declares:
¢ Atthi, bhikkhave, ajatam abhutam akatam asan-

khatam...— There is, bhikkhus, the unborn, the unbe-
come, the unmade, the unconditioned...®
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This phase is no longer a path in the ordinary sense.
Nothing further remains to be developed. There is
only complete receptivity to the breakthrough in
which the Unconditioned is directly realised. Here the
work of the yogi comes to its end.

What now remains is surrender to the timeless.

—No hand that grasps. No mind that seeks.
Only the space where nothing more
is required. —

Here the final four insights unfold.

Gotrabhu-nana (gotrabhu-jiiana)—the turning of the
mind away from the conditioned and towards the
supramundane (lokuttara). The threshold of the Path
has been reached.

Magga-fiana (marga-jfiana)—knowledge of the Path
(magga). The moment of breakthrough. The Four
Noble Truths are directly penetrated. The corres-
ponding fetters are cut through. The stream is enter-
ed.

Phala-fana (phala-jiiana)—knowledge of the Fruit
(phala), of what naturally unfolds. A profound peace
becomes evident. The Unconditioned is realized:
clear, free, and still.

Paccavekkhana-fiana (pratyaveksana-jiiana)—know-
ledge of review (paccavekkhana; pratyaveksana). The
yogi reflects. What has been relinquished? What has
been realized? What remains?
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When the yogi's mind has come to complete equan-
imity, a quiet ripening takes place.

—No striving. No becoming.
Only the fading away of striving and becoming.—

No longer drawn towards what appears, no longer
attached to the arising and passing of phenomena,
the mind naturally inclines towards that which neither
arises nor passes away.

Here the current of the conditioned 133 comes to an
end. Here the openness of the Unborn reveals itself—
not as an experience, not as an object, but as the
complete stilling of every movement towards becom-
ing (bhava; id.). 134

This is the cessation of becoming (bhava-nirodha;
bhava-nirodhah), which the Buddha points to as syn-
onymous with nibbana (nirvana).

The Buddha declares in the Kosambr Sutta: 135

¢ Tasmatiha te, bhikkhu, evam sikkhitabbam: “Bhava-
nirodha nibbanam, bhavanirodha nibbanan’ti. —
Therefore, bhikkhu, you should train yourself thus:
“With the cessation of becoming, there is nibbana.” ®

The remaining fetters (samyojanani; id.) dissolve into
a silence that bears no name. 136

Release occurs, not through effort, but through the

complete relinquishment of resistance (vossagga;
visarga). 137
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—As morning dew quietly disappears
at the first light of dawn,
without struggle, without hesitation,
so the contracted sense of "I"
dissolves into the silent knowing
of liberation, of nibbana.

No action. No grasping.

Only the quiet disappearance
of what was never truly fixed.—

What remains is not emptiness, but openness. Not a
lifeless silence, but the living absence of clinging,
grasping, and holding.

This is the threshold.

No longer between past and future. No longer
between here and there. But the threshold of that
which has never arisen—and can therefore never
pass away.

—Even wisdom can become a veil
when it gives rise to attachment.—

The Subtle Trap of Attachment to the Dhamma

As the practitioner arrives at this threshold, equanim-
ity deepens not only towards sensory impressions
and mental processes, but also towards the most
subtle layers of attachment.

The quiet feeling, "l am one who knows.” "l possess
insight.” "l represent the Dhamma.” may itself be-
come the final veil that prevents the complete relin-
quishment of every construction of self.
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Even the thought that one has progressed "further"
or "higher" than others on the path is simply mana in
its most refined form—the lingering shadow of an "I"
that, though greatly weakened by insight, has not yet
entirely disappeared.

The Buddha warned that attachment even to the
Dhamma itself —when regarded as my teaching or
my truth—becomes an obstacle to complete libera-
tion. Whoever constructs a self around the Dhamma
has not yet fully understood it.

Within this context, the following contemplation may
help the practitioner relinquish even these subtle
forms of conceit (mana; id.) 138 and ignorance (avijja;
avidya). 139

The Buddha taught that conceit—the subtle tend-
ency to measure oneself as superior, equal, or inferi-
or—is itself an expression of attachment to a self-
image.

It is a refined form of clinging to "I," "me," and
"mine," and a refusal to recognise the selfless nature
(anatta; anatman) of all phenomena.

To present oneself as a representative of the
Dhamma is therefore a subtle yet profound expres-
sion of ignorance (avijja; avidya), especially when
accompanied by a lack of wisdom (pafiia; prajia) 140
and humility (nicamanr; nicamati). 141

The Dhamma, though taught in words (desana), 142 is

not a possession. It is not a mark of distinction, nor a
banner to be carried by an individual or a group. The
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Dhamma is a means of liberation, never an object of
attachment.

The Dhamma is not something to possess. It points
beyond itself towards the Unborn, the Uncondition-
ed (asankhata (P); asamskrta (Skt.). 143

The true nature of the Dhamma is revealed not to
those who seek to possess it, but to those who
quietly awaken to it through relinquishment (vossag-
ga; visarga). 144

In the Alagaddupama Sutta, 145 the Buddha warns
that whoever clings to the Dhamma as my teaching
or my truth has not yet truly understood it. The teach-
ing is like a raft: intended for crossing over, not for
carrying once the far shore has been reached.

This sutta makes it clear that attachment to the
Dhamma—whether as doctrine or as concept—is
itself a form of clinging, and that constructing a self
through the Dhamma can never lead to liberation.

The true practitioner sees and knows (janami
passami; janami pasyami) 46 that the Dhamma does
not need to be defended.

The Dhamma is lived—in simplicity, in clarity, and in
the quiet presence of direct insight. Without posses-
sion. Without claim. Without conceit.

—Like a flower that blossoms
without ever giving itself a name.—

Although the Dhamma finds expression in outward
forms that support the path—such as the Vinaya 147
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for monks and nuns—it lays no claim to prestige or
worldly representation.

It cannot be reduced to political or ideological posi-
tions, confined within institutions, or claimed as the
authority of any individual or group. Nor does its truth
depend upon polemics or defence. 148

The Dhamma simply invites us to investigate ignor-
ance—in all its forms and manifestations—with care-
ful attention and wise reflection (yoniso manasikara;
yuktimana-manaskara). 149

The Dhamma is taught in words, yet its essence is
beyond words. It waits quietly to be recognised
through the silence of direct insight.

When even this final veil of subtle attachment has
been seen through and relinquished, the mind be-
comes so transparent that it effortlessly follows the
natural unfolding of causality until liberation reveals
itself. 150

This relinquishment does not arise through suppres-
sion, but through the natural fading away of identific-
ation once its underlying mechanism has been
deeply understood.

That is the quiet power of vipassana.

g
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—Chapter 15 - Gotrabhi-Nana—
CHAPTER 15 - GOTRABHU-NANA

Gotrabhi-fana (gotrabhi-jiiana) 151 refers to the
moment of insight at which the mind turns com-
pletely away from samsara and inclines towards the
Unconditioned. It is the threshold immediately pre-
ceding the breakthrough into the supramundane
Path.

It is the final mundane (lokiya; laukika) moment of
insight, arising immediately before the supramundane
(lokuttara; lokottara) Path (magga; marga).

It is therefore a moment of transition—a turning away,
a crossing beyond samsara. The actual crossing
beyond samsara occurs only with magga-fiana
(marga-jfiana), when the stream is entered (sotapatti;
srotapatti).

When the yogi's mind has become fully attuned to
the current of the Dhamma, it ripens into a decisive
turning point: a complete relinquishment of the world
of arising and passing away, and a silent orientation
towards the Unborn.

—As though a door opens, though no one opens it.
As though something disappears
that was never truly there.

No more perceiving.

No more reacting.

No more doing.

Only the turning itself.

And silence.

Not as a state,
but as the absence
of every state.—
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Nothing remains to be held onto. Nothing remains to
be pursued. Every expectation has fallen away. Only
silence remains—a silence that marks the boundary
between the conditioned and the Unconditioned.

The Threshold of Liberation

The word gotrabha literally means one who crosses
the boundary of the lineage—the boundary separat-
ing the lineage of the ordinary worldling (puthujjana;
prthagjana) from that of the Noble Ones (ariya-pug-
gala; arya-pudgala).

Up to this point, the yogi has still been carried along
by the river of becoming (bhava; id.). From here, that
movement comes to rest. What unfolds is not a new
experience. Not ecstasy. Not a vision.

It is an inner transformation in which the mind ceases
to incline towards samsara. It no longer turns to-
wards what arises and passes away.

Instead, it quietly, gently, and irreversibly turns away
from the conditioned, inclining towards the Unborn.
There is no "I" that turns. No self that decides. Only
the stilling of movement.

The Fetters Loosen
With gotrabhu-fana, the final subtle fascination with
conditioned existence falls away. There is no longer

any desire to become. No longer any desire not to
become.
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There is only clear seeing of the structure of condi-
tioned arising—and the complete relinquishment of
clinging.

What was once held is released.
What was once sought is abandoned.
What was once feared is left behind.

The yogi's mind turns completely inward—not to-
wards a new centre, nor towards another identity, but
towards the silent absence of attachment. Within that
absence, an openness reveals itself.

—No thought sustains this.
No perception can portray it.
Only the absence
of every familiar movement.
And within that:

An inexplicable clarity.
This is not a result.

This is not an experience.
This is the threshold.—

It is an openness in which the Unborn is no longer
sought, because every search has fallen silent. Here
the path of becoming comes to an end. Here the
movement of becoming comes to an end.

No Turning Back
Gotrabhi-fiana marks the threshold of irreversibility.
From here, the mind can no longer return to blind-

ness. It cannot again become entirely immersed in
the currents of ignorance, craving, and aversion.
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Behind lies the world of conditioned phenomena—
the endless play of arising and passing away:
samsara (id.).

Ahead lies the Unborn—not as something that can
be grasped or known conceptually, but as the com-
plete absence of clinging.

The mind no longer comes to rest upon phenomena.
It no longer seeks support in anything that arises and
passes away.

The Buddha described the decisive breakthrough as
sotapatti (srotapatti)—the entering of the stream that
inevitably leads to liberation.

Yet what occurs here is not an entering in the ordin-
ary sense. It is a letting go. A becoming still. The
quiet disappearance of the one who once searched,
hoped, and feared.

What remains is silence.
And within that silence: Liberation.
An Unspoken Transition

Gotrabhi-fAana is not an experience that can be pre-
served or adequately described. It is the pure turning
of awareness towards the Unconditioned (asankhata;
asamskrta).

Just as a bird released from a ship does not return
once it has found land, so the yogi's mind no longer
turns back towards samsara, but inclines naturally
towards Nibbana (nirvana)—not as an idea, but as
the natural consummation of insight.
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No uncertainty remains.

No return is possible.

The riverbed of samsara has been left behind.

The yogi's mind no longer moves within the cycle of
arising and passing away, but rests in the open free-
dom of liberation.

g
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CHAPTER 16 - MAGGA-NANA

Magga-fiana (marga-jiiana) 152 is the liberating insight
of the Path.

When the yogi has relinquished the world of becom-
ing, when the mind has turned away from the condi-
tioned and inclines towards the Unconditioned, it
stands ready for the silent breakthrough.

No more striving.
No more effort.
No more waiting.

The Awakening of the Path
The word magga means way or path. Here, however,
it does not refer to a process, a sequence of stages,
or a method to be followed.

It refers to a single timeless moment—the moment in
which the yogi, without mediation and without trans-
ition, directly realizes the truth, and liberation unfolds.

—No movement. No self. Only a flash of clarity that leaves
nothing behind—and requires nothing.
No birth. No death. No self.
No world.
Only ending.—

Not as the result of effort. Not as the reward for per-
severance. But as a sudden reversal: the direct see-
ing of what has always been present, though hidden
by ignorance.
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Within this single, luminous moment, the deepest
roots of ignorance (avijja; avidya), craving (tanh3;
trsna), and clinging (upadana; id.) are cut through.

The yogi does not discover something new. He
simply sees, with perfect clarity, what has always
been—free from distortion, free from concealment.

—There is no "I" that sees.
There is only seeing.
Clear.

Still. —

The Liberating Transformation

With magga-fiana, everything that bound the mind
falls away. The fetters (samyojanani; id.) are cut
through.

The veil of delusion is lifted.

The movement of craving is broken.

Whatever has arisen comes to an end.

Whatever has been sustained falls away.

Whatever once clung releases its hold.

Not because the mind accomplishes something.

Not because it attains something.

But because, in the clarity of direct seeing, the last
obstructions fall away of themselves.

—There is nothing to grasp.
Nothing to know.
Nothing to become.
And within that nothing—not emptiness, but liberation.
Not an experience, but cessation.
Not a distance, but the disappearance of distance itself. —
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The Buddha described this as the extinguishing of
the fires of greed, hatred, and delusion: Nibbana (nir-
vana). Not as annihilation. Nor as the extinction of
being. But as the ending of becoming.

The Path as Silence

What magga-iana reveals is not an object. Not a
perception. Not an experience.

It reveals silence—not as the absence of sound, but
as the complete absence of clinging.

The yogi comes to rest—not upon something, but in
the absence of seeking. Nothing remains to be
grasped, nothing remains to be resisted, nothing re-
mains to be changed.

What appears is free.

What disappears is free.

What remains is free.

The Path is not a destination.

The Path is the absence of striving.

The absence of concealment.

The absence of division.

What remains is simplicity: an open space in which
nothing is grasped and nothing is rejected.

No birth.
No death.
No "I" between the two.

Magga-fiana is unique. It arises only once at each
stage of liberation. 133 It is not an enduring state, but
a single flash of awakening—a timeless moment that
changes everything.
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—What appears no longer appears for me.
What disappears disappears without remainder.
What | believed myself to be is seen never to have arisen.
What | feared losing was never truly there. —

The stream is entered (sotapatti; srotapatti).
There is no turning back.

Yet nothing spectacular has taken place.

It is quiet. Natural. Simple. Like a leaf falling from a
tree when the season is complete.

Everything that had to ripen has ripened. Everything
that had to be relinquished has been relinquished.

What remains is a clear and natural opening into lib-
eration.

g
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CHAPTER 17 - PHALA-NANA

Phala-fiana (phala-jiana) 154 is the insight into the
Fruition of the Path.

Following the silent breakthrough of the Path, when
the fires of craving, aversion, and ignorance have
been extinguished, nothing remains that can bind the
yogi's mind. Phala-fiana is the immediate fruition of
the Path moment—without falling back, without
seeking, like the silence that follows the flash.

No further movement.
No new experience.
No new identity.

The Silence of Fruition

The word phala means fruit. Yet this fruit is not some-
thing that is harvested, nor something that is at-
tained. It is the natural consequence of the ending of
striving—the quiet stilness of what can no longer be
named. It is the silence that remains when everything
that obscured direct seeing has fallen away.

—No burden. No striving.
No movement towards anything.
What was bound is released.
What was obscured is clear.
What | believed myself to be
has fallen silent. —

No more waiting.

No more becoming.
Only presence—clear, open, and uncontrived.
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Within this fruition there is no longer an "I" that pos-
sesses. No mind that guards itself. There is only
openness, in which nothing is held onto and nothing
is sought—a peace that is not created, but reveals
itself when every bond has been relinquished.

Silence.
Openness.
Groundless freedom.

The Taste of Liberation

The Buddha spoke of this as vimutti (vimukti): libera-
tion. Not as a condition in which everything has dis-
appeared, but as one in which nothing needs to be
held onto any longer.

The world remains the world.

Forms continue to arise and pass away.
Thoughts continue to come and go.
But the mind no longer grasps.

No longer resists.

No longer identifies.

Everything comes.

Everything goes.

And nothing needs to be otherwise.

—Experience has not changed.
But the response has.
What | see no longer needs to be mine.
What | feel no longer needs to be preserved.
Nothing remains that moves as resistance within me.—

The taste of liberation is neither sensational nor ec-
static, neither dramatic nor esoteric.
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It is simple.

Gentle.

Unassuming.

Like a lake that has become still because the wind
has ceased.

No ripples.

No waves.

Only clear water—transparent and still.

Living Without Weight

With phala-fiana, the stream of life continues.
The body breathes.

The senses continue to function.

Thoughts arise.

Actions are performed.

Yet everything has become light.

Nothing carries weight.

Nothing clings.

There is life—without burden.
There is movement—without resistance.
There is existence—without an owner.

The yogi lives without becoming bound.
Experiences without becoming lost.

Acts without attachment to the fruits of action.
Free and fully present.

—What | was is gone.
What | am is not new.

It feels like coming home,
yet there is no home.
Only the wind. Only the light.
Only the quiet knowing:
This is enough.—
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This is the fruit: the quiet, simple presence in which

freedom is no longer sought, but naturally reveals
itself.

g
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CHAPTER 18 - PACCAVEKKHANA-NANA

Paccavekkhana-iana (pratyaveksana-jfiana) 155 is the
quiet reflection that follows liberation. It is not so
much a new insight as a gentle looking back at what
has been relinquished.

When the yogi has come to complete stiliness, when
liberation flows quietly through life as an uncontrived
presence, the mind turns back—gently, without seek-
ing, without desire.

Not out of memory.
Not out of need.
But out of clarity.

The Quiet Contemplation of the Path

The word paccavekkhana means reflection, review,
or contemplation. Yet it is not a matter of mentally
revisiting the past or recounting what has taken
place. It is the quiet and lucid contemplation of the
Path as it has naturally unfolded.

Without ownership.
Without pride.
Without regret.

The yogi looks—not as one who has attained some-
thing, but as one for whom nothing remains to be
attained.

—I look—not as one who has achieved something,
but as one who no longer needs to hold on to anything.
What has disappeared leaves no emptiness behind.
What has been relinquished asks for no replacement.
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Only this peace, which is not mine.
Only this knowing, to which nothing needs to be added. —

What has disappeared is known as having disap-
peared.

What has been relinquished is known as having been
relinquished.

What has come to an end is known as having come
to an end.

There is no need to glorify the Path. No desire to pre-
serve liberation. Only a quiet and untroubled gaze
upon the way that has been walked—and upon the
openness that now lies before it.

The Simplicity of Freedom

Paccavekkhana-iana brings no new insight, no fresh
revelation. It brings only the quiet confirmation that
suffering has been fully understood, the fetters have
been broken, and freedom has been tasted.

Without words.
Without stories.
Without attachment.

The yogi sees:

What had to be abandoned has been abandoned.
What had to be relinquished has been relinquished.
What had to be seen has been seen.

Nothing remains.

Nothing needs to remain.

—The stream has been crossed.
Its direction has changed.

What appears, still appears—
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Yet | no longer become with it.
What moves, still moves—
Yet it no longer carries me away.
| know:
this path is true.

This freedom is true.—

The freedom that remains is simple. Not an exalted
state. Not an ecstatic condition. Only a transparent
and silent presence—a life sustained by insight.

Living in the World, Yet Not of the World

After liberation, the yogi remains in the world. He
eats. He walks. He speaks. He is silent. Yet nothing
takes hold of him any longer. Nothing adheres.

He lives—not as an ordinary worldling grasping after
pleasure or fleeing from pain, but as one who clearly
sees: whatever arises passes away; whatever ap-
pears disappears.

There is no rejection of the world. No denial of exper-
ience. Only the direct seeing of things as they are—
impermanent, unsatisfactory, and without self.

Just as the lotus grows from the mud without being
stained by it, so the liberated yogi lives in the world
without being burdened by it.

Within the stream, yet not swept away.
Within time, yet not imprisoned by it.

And so the mind returns—quiet, clear, and open—to
the simplicity of being.
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Not as someone, but as an open space in which life
unfolds without clinging.

—There is no triumph.

No desire to say anything.
Only the quiet clarity of a mind
set free from seeking.
And within that freedom:
not forgetfulness,
but attentiveness.

Not indifference,
but silent receptivity. —

Seeing.

Knowing.
Being free.
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AFTERWORD

There is a silence deeper than the silence of words. A
space that precedes thought, intention, and knowing.
A clarity that is not created but simply revealed—
when grasping comes to an end, when the search
falls away, when the yogi comes home to himself:
empty, simple, and free.

The sixteen vipassana-ianas (vipasyana-jianas) de-
scribed in this book are neither a technique nor a
formula, nor a ladder to be climbed. They form a map
of inner dismantling—a quiet path of seeing, of letting
go, of awakening to what has always been present.
Genuine practice ultimately transcends technique
and form. 156

It is seeing that constitutes the Path.

It is not sitting that matters, but seeing. At the heart
of the practice, what matters is not the posture of the
body (apart from an upright spine), nor schools, tradi-
tions, lineages, structures, or forms, but the clarity of
awareness itself.

Sitting can certainly be helpful, providing a stable
setting in which the mind may settle. But the moment
form is mistaken for essence, the heart of the prac-
tice is lost.

The Dhamma is neither ritual nor technique. Nor is it
a system or a structure. It is an invitation to meet
reality directly, without self-centred intention, without
expectation, without ego.
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The danger is that practice itself becomes another
identity: the quiet meditator, the seeker with a path, a
goal, and something to attain. Yet the moment prac-
tice becomes another way of confirming the self, the
yogi is caught once again in the very trap from which
he sought to be liberated.

The Buddha did not point to postures, rituals, or
structures. He pointed to insight. He taught the con-
templation of impermanence, the relinquishment of
attachment, and the direct realization of not-self, so
that the yogi might be liberated from dukkha.

Seeing—that is what matters. Seeing how everything
arises and passes away. Seeing how thought moves,
how perceptions and feelings arise and disappear
again, without wanting to hold on to anything.
Without grasping. Without rejecting. Seeing without
resistance, without interference, without the need to
make things different from what they are.

True meditation is formless. Once the mind has be-
come clear, meditation transcends every technique. It
is no longer a matter of sitting, standing, walking, or
lying down; nor of methods or systems, but of open
awareness in this moment—in every moment.
Whether you are walking, washing the dishes, sitting,
or lying down, wherever there is clarity, there is prac-
tice. Only where there is seeing can liberation unfold.

Therefore, it is not sitting that liberates, but the in-

sight that arises when we relinquish what we believed
we had to do, to be, or to attain.
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Where outward forms fall away, truth is free to reveal
itself —not as something new, but as that which has
always been present, unseen beneath the surface.

Truth has no need of structures, rituals, or words to
confirm itself. It asks for no form, only openness.
Clarity. Silence. Liberation.

Nothing more is required. Only the willingness to
look.

Not a single step along this path requires belief. Nor
any structure. Nor the worship of a god. No stage
demands another life, another world, or another ex-
istence.

Whoever abides in this silence does not discover a
new world, but quietly leaves the old one behind—
the world of grasping and clinging, of resistance,
seeking and avoidance, of becoming and losing.

Everything that is needed is already here—in this
body, in this mind, in this very moment.

The breath comes and goes. Thoughts appear and
disappear. Feelings arise and pass away. Everything
moves—and dissolves again within the open space
of awareness.

Nothing described in these pages is new. It is the
ancient Dhamma (dhammo sanantano)—the timeless
lawfulness of arising and passing away, the silence in
which life continually unfolds and subsides, without
beginning and without end.
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Therein lies the simplicity of this teaching: nothing is
acquired, nothing is invented —only remembered.

The Buddha gave us nothing we did not already pos-
sess. He simply pointed—gently, simply, and clearly
—to what had never been lost, only forgotten through
conditioning: the possibility of seeing, hearing,
smelling, tasting, feeling, and thinking without crav-
ing; of living without aversion, without attachment—
free, simple, and open, as the yogi is when no longer
conditioned by the impulse towards becoming
(bhava; id.).

Whoever learns to enter this silence discovers no
new world, but leaves the old one behind—the world
of grasping and clinging, of aversive resistance, of
seeking and avoidance, of becoming and losing.

What remains is not emptiness. What remains is
openness. What remains is a presence that belongs
to no "I, yet extends in every direction—like light
without a source, like space without boundaries.

No beginning.
No end.
No movement.

No ladder. No steps. Only the disappearance of the
step, the dissolution of the boundary, and the open
space of what has always been free.

The Buddha declares in the Dhammacakkappavat-
tana Sutta: 157
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¢ Yam kifici samudayadhammam sabbam tam nirod-
hadhammam. — Whatever is subject to arising is
subject to cessation. *

And in the deep realization of this simple, yet pro-
foundly liberating truth:

Silence.

Peace.
Liberation.
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FOOTNOTES

1 Tathagata (P & Skt.): A title the Buddha used when refer-
ring to himself. It is commonly translated as "the Thus-Come
One" or "the Thus-Gone One.”

In the earliest Buddhist texts, the term refers to one who
lives in complete accord with reality (tathata; id.) and who,
free from all attachment and from the illusion of a permanent
self, passes through the world without leaving a trace—like
the wind itself.

2 Time and space refer in the earliest Buddhist texts to the
conditioned world of arising and passing away (sarikhata;
samskrta). The Unconditioned (asarnkhata; asamskrta)—
namely Nibbana (nirvana)—lies beyond time and space: it is
unborn, imperishable, unlocalised, and cannot be under-
stood in terms of "before" and "after," or "here" and “there."

e Time: kala (P & Skt.) refers to the dimension of arising,
existence, and passing away. Everything subject to kala is
impermanent and ever-changing—a characteristic of the
conditioned.

e Space: okasa (P); avakasa (Skt.) refers to location, exten-
sion, and spatial orientation. Like time, space belongs to the
conditioned realm and is transcended in the Unconditioned,
which is free from all location and limitation

3 Dhammapada, Gatha 93

4 The Buddha never identified any particular posture as sac-
red or essential. What truly matters is the cultivation of
mindfulness (sati; smrtj), concentration (samadhi; id.), and
wisdom (pafina; prajna), regardless of the posture or form
the practice may take.
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5 Confusing form with essence reflects attachment to rites
and rituals (silabbataparamasa; Silavrataparamarsa)—one of
the first three fetters (samyojanani; id.) abandoned upon
entering the stream (sotapatti; srotapatti).

6 This may seem a subtle point, but it is fundamental:
nowhere in the Satipatthana Sutta is meditation (bhavana;
id.) reduced to a particular posture or technique. Its essence
lies in mindfulness (sati; smrti) and wisdom (pafina; prajfa).
There its liberating power unfolds.

7 Clarity refers here to clear knowing (pajanati; prajanati): the
direct, mindful awareness of whatever arises in body and
mind—without conceptualisation or projection. The term
pajanati occurs frequently in the earliest Buddhist texts and
refers to the direct seeing of reality as it truly is: imperman-
ent (anicca; anitya), unsatisfactory (dukkha; duhkha), and
without a permanent self (anatta; anatman). It denotes an
immediate clarity that is not based on thought or reasoning,
but on direct insight arising from silent presence. As such,
pajanati is an essential aspect of mindfulness (sati; smrti)
and forms the foundation of liberating wisdom (pannia; pra-
jAa).

8 Nibbana (nirvana) is realised through insight (vipassana;
vipasyana), not through concentration (samadhi; id.) alone,
nor through ritual observance. The earliest Buddhist texts
repeatedly emphasise that liberation arises through the dir-
ect realisation of the three characteristics of existence
(tilakkhana; trilaksana). Concentration offers an essential
foundation—a state of tranquillity in which the mind is freed
from distraction and attachment. Without clear insight, how-
ever, concentration remains conditioned and impermanent.
Likewise, moral discipline (sila; id.), though indispensable,
was never intended as an end in itself. The Buddha re-
peatedly warned against attachment to rites, rituals, and
religious observances (silabbataparamasa; Silavratapara-
marsa). Liberation arises only where insight matures. There,
in that seeing, grasping comes to an end.
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9 Vimutti (R); vimukti (Skt.) literally means ‘liberation" or
"release." In Buddhism, it refers to the liberation of the mind
from the fetters of ignorance (avijja; avidya), craving (tanha;
trsna), and clinging (upadana; id.). This liberation is not the
result of external forms or rituals, but of seeing reality as it
truly is: impermanent (anicca; anitya), unsatisfactory (dukkha;
duhkha), and without a permanent self (anatta; anatman).

Vimutti is the direct fruit of insight (vipassana; vipasyana)
and is understood as the realisation of Nibbana (nirvana):
complete liberation from suffering and from the cycle of
birth and death (samsara; id.). It does not arise through ef-
fort alone, but through the falling away of every illusion—
precisely where insight dawns.

10 This refers to the relinquishment of every form of becom-
ing and non-becoming. The Buddha distinguished three
forms of craving: kdma-tanha (kama-trsna), the craving for
sensual pleasure; bhava-tanha (bhava-trsna), the craving for
existence—for becoming or continuing to be; and vibhava-
tanha (vibhava-trsna), the craving for non-existence—for
annihilation or cessation of being. All three are expressions
of attachment to self and to existence, and each constitutes
a profound obstacle to insight and liberation.

1 Dhammata (P); dharmata (Skt.) literally means "the nature
of the Dhamma" or "the true nature of things." In Buddhist
teaching, it refers to the inherent order of reality—the way
things truly are, independent of preference, belief, or con-
ceptualisation. It denotes the lawful order of existence: that
all phenomena arise, change, and cease in dependence
upon conditions (paticca-samuppada; pratitya-samutpada).

Dhammata is not the creation of a god or any other entity,
but the natural order in which impermanence (anicca;
anitya), unsatisfactoriness (dukkha; duhkha), and not-self
(anatta; anatman) reveal themselves.

—199—



—Footnotes—

2 The Buddha consistently points to direct realisation
through insight (vipassana; vipasyana), rather than to faith in
rituals or attachment to religious observances (silabbata-
paramasa; Silavrataparamarsa). Likewise, attachment to
lineages or doctrines is not regarded as conducive to libera-
tion, but as an obstacle to it.

See, for example, the Kalama Sutta (Anguttara Nikaya 3.65),
in which the Buddha cautions against accepting teachings
solely on the basis of tradition, authority, or received belief.

In the teaching on the ten fetters (samyojanani; id.), attach-
ment to rites, rituals, and conventional religious practices is
explicitly identified as a fetter to be abandoned.

13 Openness is a central term in this book, yet in Buddhist
thought it carries a richer significance. Neither Pali nor
Sanskrit contains a single term that corresponds exactly to
our ordinary understanding of openness. Instead, several
related concepts express different aspects of the experience
intended here: appatigha (apratigha), freedom from resist-
ance or aversion; analaya (id.), non-abiding, free from at-
tachment and fixation; sufifata ($inyata), emptiness—empty
of self and possession; and pasada (prasada), inner clarity,
serene confidence, and trust.

4 Bhava (P. & Skt.) literally means "becoming," "existence,"
or "continued existence." In Buddhist doctrine, it refers to
the tendency to become—the impulse to establish an iden-
tity, a state, or a mode of existence within the cycle of birth
and death (samsara; id.). This is not a neutral concept, but
one that arises from craving (tanha; trsna), most explicitly in
the form of bhava-tanha (bhava-trsna)—the craving for ex-
istence, becoming, or continued being. Letting go of bhava
means seeing through and bringing to an end this subtle
tendency to be or become "someone." This is essential to
liberation (vimutti; vimukti).

15 Dhammacakkappavattana Sutta, Samyutta Nikaya 56.11
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16 Krishnamurti, Jiddu, (2011), Explorations and Insights;
Krishnamurti Foundation, India

17 ‘When the mind understands itself’ refers to insight (vi-
passana; vipasyana) into its own mental processes, espe-
cially the clear recognition of attachment, craving, and iden-
tification. This understanding is not the result of discursive
analysis, but of a direct, mindful contemplation of reality as it
presents itself.

It closely corresponds to what the early Buddhist texts de-
scribe as wise attention (yoniso manasikara; yoniso man-
askara): a careful and penetrating way of attending that dir-
ects the mind towards the deeper causes of suffering.

This lies at the heart of the cultivation of insight (vipassana-
bhavana; vipasyana-bhavana) and opens the way to the
inward relinquishment of attachment—not through turning
away or avoidance, but simply through clear seeing.

18 Pativedha (P); prativedha (Skt.): literally "penetration",
"direct seeing", or "direct realization." In Buddhist doctrine,
the term refers to the immediate realization of the Dhamma,
beyond mere intellectual understanding (pariyatti; paryapti)
and even beyond practice itself (patipatti; prati-patti).

It is the direct personal realization of truth, in which insight is
no longer conceptual but shines forth as liberating clarity.

19 ‘Deeper dimensions of being and knowing’ refers to the
direct realization of the three characteristics of existence
(tilakkhana; trilaksana): impermanence (anicca; anitya), un-
satisfactoriness (dukkha; duhkha), and not-self (anatta; an-
atman). This realization goes beyond conceptual thought
and touches the profound clarity in which reality is seen as it
truly is.
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20 ‘Natural wisdom’ refers to insight (pafnfia; prajAa) that
ripens spontaneously through direct experience, without
dependence on acquired knowledge (pariyatti; paryapti) or
conceptual reasoning. It is a wisdom that arises from clear
awareness rather than from intellectual constructions.

21 Asarikhata (R); asamskrta (Skt.): literally "the Uncondi-
tioned" or "the Unconstructed." In Buddhist doctrine, the
term refers to that which has not arisen through causes and
conditions: the Unconditioned, namely Nibbana (nirvana).

Asankhata denotes complete freedom from the cycle of
arising and passing away (samsara; id.). It is a reality beyond
impermanence, suffering, and the illusion of a permanent
self.

22 Pabhassara-citta (P); prabhasvara-citta (Skt.): literally "the
luminous mind", "the radiant mind", or "the naturally lumin-
ous mind". In the Buddhist tradition, the term refers to the
mind's intrinsic luminosity—a fundamental quality that is
always present, though often obscured by temporary de-
filements (kilesa; klesa) such as greed, hatred, and delusion.

The image of the sun hidden behind clouds is frequently
used to illustrate this. The clouds conceal the light, but they
do not alter the nature of the sun. Likewise, pabhassara-citta
is not a state to be created, but a reality that becomes ap-
parent when the veils of confusion and attachment fall away.

Pabhassara-citta does not refer to a metaphysical self or
enduring essence, but to the mind when it is free from ob-
scuration—clear, unobstructed, and luminous. The direct
realization of this luminosity forms an important foundation
for liberation.

—202—



—Footnotes—

23 What is commonly called love is often another name for
attachment—a longing for another, for oneself, or for some
imagined fulfilment. Yet when attachment falls away, when
the sense of "I" dissolves, nothing remains that belongs to
anyone. Love is then no longer grasping or clinging, but an
openness that needs nothing and no one in order to be
complete. Such love does not have to be relinquished. It is
relinquishment itself.

24 Sufinata-vihara literally means "dwelling in emptiness" or
"the abiding in emptiness." In the earliest Buddhist texts, the
term refers to a direct meditative realization in which the
yogi directly realizes the emptiness (sufifata; $unyata) of all
phenomena, free from attachment to forms, self-images,
and conceptual constructions.

In the Cualasufnata Sutta (Majjhima Nikaya 121), the Buddha
describes this as a sublime abiding capable of leading the
mind to complete liberation.

The central passage of this discourse may be rendered as
follows: "Furthermore, Ananda, the Tathagata teaches that a
noble disciple dwells in emptiness (sufifiata-vihara), free
from attachment to any phenomenon. In this way, the mind
is liberated." (free translation)

25 ‘Where the vipassana-fianas take root and mature’ refers
to the fact that these moments of insight (Aana; jAana) do
not arise through theory or will-power, but unfold naturally
through direct contemplative experience. They are not con-
ceptual constructions, but the natural maturation of insight
(vipassana; vipasyana), becoming ever more refined as the
mind grows clearer, purer, and more receptive.

In the Pali Canon, this direct realization is expressed by the
term pativedha (Sanskrit: prativedha): the direct penetration
of truth as it truly is, beyond mere learning (pariyatti;
paryapti) and practice (patipatti; pratipatti).
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26 ‘Just as a flower does not force itself to bloom’ is a meta-
phor for the natural, unforced maturation of insight.

In the earliest Buddhist tradition, this gradual process is
reflected in the principle of anupubbikatha (R); anupdr-
vikatha (Skt.), a term composed of anu (“gradually”, "suc-
cessively"), pubba ("preceding", ‘"earlier"), and katha
("teaching" or “discourse").

The expression may be freely rendered as "a gradual exposi-
tion" or "a progressively unfolding teaching." It illustrates the
way insight itself matures—not through force or striving, but
by unfolding as the necessary conditions ripen, in stillness
and clear seeing.

27 The Vimuttimagga—literally The Path of Liberation—at-
tributed to the monk Upatissa (first—-second century CE), is
one of the oldest surviving meditation manuals in the Bud-
dhist tradition.

The work is simpler in structure than Buddhaghosa's later
Visuddhimagga (The Path of Purification; fifth century CE). It
is less systematic, yet more directly concerned with the
practical cultivation of meditation and insight.

Free from the elaborate scholasticism of later treatises, the
Vimuttimagga embodies the spirit of a living contemplative
tradition: clear, experiential, and directed towards liberation
through insight.

28 The Patisambhidamagga—literally The Path of Analytical
Discernment—is a canonical text of the Khuddaka Nikayath-
at offers a profound exposition of insight (Aana; jAiana) as it
develops through meditative practice. It describes how the
various forms of insight gradually mature, unfolding as an
increasingly refined expression of wisdom along the path to
liberation.
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29 The Visuddhimagga—The Path of Purification—is a sys-
tematic manual of meditation and Buddhist psychology,
compiled by Buddhaghosa during the fifth century CE.

In Chapter XXI (Pafinabhdmi-niddesa), the sixteen stages of
insight (vipassana-fanas) are presented in detail within the
broader framework of ethical conduct (sila; id.), concentra-
tion (samadhi; id.), and wisdom (parina; prajia).

This synthesis remains, to this day, one of the principal ref-
erence works for insight meditation within the Theravada
tradition.

30 ‘A gentle guide along the path of inner liberation’ refers to
the way the vipassana-Aanas are understood within the
Theravada tradition.

They are not regarded as dogmas, but simply as points of
recognition (nimitta)—orientations that help practitioners
recognize and deepen the natural maturation of insight.

They are never ends in themselves, but quiet companions to
direct realization (pativedha), which always takes preced-
ence over learning or belief. What matters is not interpreta-
tion, but direct seeing.

31 ‘Not to attain something, but to make space for what has
awaited discovery all along’ points to the very heart of vi-
passana (vipasyana).

It is not a path of striving, nor of becoming (bhava; id.), but
of quiet receptivity to whatever reveals itself when attach-
ment is relinquished.

Insight does not grow by adding anything, but by making

space for what has always been present, yet remained un-
noticed beneath the veils of obscuration.
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32 Yoniso manasikara (P); yuktiso manaskara (Skt.) literally
means "attention (manasikara) directed towards the source
(yoni; yukti).”

The word yoni literally means "womb" or "source" and is
used here metaphorically to denote the deepest origin or
essential nature of things.

The Sanskrit term yukti likewise conveys the sense of fun-
damental insight, inner coherence, or the underlying prin-
ciple that reveals the true nature of experience.

Within Buddhist meditation practice, yoniso manasikara
refers to a way of attending that is neither superficial nor
distracted, but penetrates to the very root of experience. It is
a contemplative mode of attention that carefully investigates
the arising, the passing away, and the true nature of phe-
nomena.

Yoniso manasikara is an indispensable condition for the
maturation of insight (vipassana; vipasyana) and for the di-
rect realization of the three characteristics of existence
(tilakkhana; trilaksana): impermanence (anicca; anitya), un-
satisfactoriness (dukkha; duhkha), and not-self (anatta; an-
atman).

33 Udayabbaya (P); utpadavyaya (Skt.): literally “arising and
passing away." This insight refers to the direct and immedi-
ate awareness of the arising and passing away of bodily and
mental phenomena—a clear seeing of the continuous pro-
cess of arising, persisting, and ceasing, without anything
permanent or unchanging underlying it.

In Buddhist meditation practice, this insight is regarded as a
pivotal stage on the path, marking the transition from mind-
ful observation to a profound realization of impermanence
(anicca; anitya).
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34 Upadana (P & Skt.): literally "grasping", "clinging", or
"attachment." In Buddhist doctrine, the term refers to at-
tachment to the five khandhas (aggregates)—form, feeling,
perception, mental formations, and consciousness—and,
more broadly, to the tendency to appropriate phenomena as
"I', "me", or “mine."

According to the Buddha, upadana is one of the principal
conditions (paccaya; pratyayah) sustaining becoming
(bhava; id.) and perpetuating the cycle of birth and death
(samsara; id.). The relinquishment of this attachment is
therefore an indispensable condition for the ending of suf-
fering (dukkha; duhkha) and opens the way to liberation
(vimutti; vimukti).

35 See the many passages in which the Buddha declines to
answer metaphysical questions—avyakata (Sanskrit:
avyakrta). The term literally means "undeclared", "undeter-
mined", or "left unanswered". In the Pali Canon, avyakata
refers to a number of speculative questions that the Buddha
deliberately left unanswered because they do not lead to
liberation (vimutti; vimukti). These include questions such as:
"Is the universe eternal or not?" and "Does the Tathagata
exist after death or not?" Such questions remain unanswer-
ed not because they are unimportant in themselves, but
because they do not contribute to the direct realization that
leads to liberation. They remain confined to conceptual
speculation and offer no insight into suffering (dukkha;
duhkha), its origin, its cessation, or the path leading to its
cessation.

Again and again, the Buddha emphasizes that the purpose
of his teaching is not to explain the cosmos, but to liberate
the heart. The Dhamma is not a philosophical system, but an
invitation to direct realization—to seeing things as they truly
are (yathabhuta-fanadassana; yathabhdta-jfianadarsana). It
is not abstract answers that liberate the mind, but direct
awareness of present experience. For this reason, the
Dhamma places insight (vipassana; vipasyana) above philo-
sophical speculation.
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36 Dhammacakkappavattana Sutta, Samyutta Nikaya 56.11

37 Paccanubhdta (P); pratyanubhata (Skt.): literally "person-
ally experienced", "directly realized", or "known through
one's own experience." In the Buddhist tradition, the term
refers to insight that arises not from reasoning or received
tradition, but from direct personal realization. It is not some-
thing merely thought about, but something directly known—
immediate, unmediated, and incapable of being transferred
from one person to another. In the suttas, paccanubhita
emphasizes that the Dhamma is not a system of belief but
something to be realized and verified through one's own
experience.

38 In the Theravada tradition, insight gradually deepens
through the progressive maturation of the vipassana-fianas,
becoming ever subtler and more penetrating until the full
realization of anicca, dukkha, and anatta.

39 Patisambhidamagga (R); Pratisamvidmarga (Skt.): literally
The Path of Analytical Discernment. A canonical work of the
Pali Canon, the Patisambhidamagga offers a profound ex-
ploration of analytical knowledge (patisambhida), distin-
guishing four complementary forms of discernment: the
meaning (attha), the Dhamma (dhamma), language (nirutti),
and inspired understanding (patibhana). At the same time, it
presents a refined exposition of the various forms of medit-
ative insight (Aana; jiana).By bringing together direct con-
templative experience and analytical understanding, the
work systematically explores the progressive maturation of
insight. In this respect, it occupies an important place in the
historical development of the framework of the vipassana-
Aanas.The Patisambhidamagga is remarkable in that it does
not merely describe meditative experience but seeks to
reveal its inner coherence and gradual unfolding. It is widely
regarded as one of the earliest systematic attempts to artic-
ulate the progressive development of insight and stands as
an important precursor to later works such as Buddha-
ghosa’s Visuddhimagga.
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40 Visuddhimagga (P): literally The Path of Purification. This
seminal work of the Theravada tradition was compiled by
the monk Buddhaghosa during the fifth century CE. It is
widely regarded as the most authoritative manual of medita-
tion and Buddhist doctrine within the classical Theravada
tradition. The Visuddhimagga presents a refined, systematic
exposition of the path to liberation, structured around the
threefold training: ethical conduct (sila; id.), concentration
(samadhi; id.), and wisdom (pafina; prajia). Within this
framework, the sixteen stages of insight (vipassana-fianas)
are described as the progressive deepening of the direct
realization of impermanence, unsatisfactoriness, and not-
self.

Although firmly grounded in earlier sources, including the
Vimuttimagga and the Patisambhidamagga, the Visuddhi-
magga brings these elements together into a comprehensive
and systematic synthesis—a blueprint of the path to libera-
tion as it came to be understood within the later Theravada
tradition.

41 Anupubba-patipada (R); anupirva-pratipad (Skt.): literally
"the gradual path" or ‘"progressive development." In
Buddhist teaching, the term refers to the natural and gradual
unfolding of the path to liberation. Insight does not arise all
at once, but matures progressively through the relinquish-
ment of the hindrances and the deepening of mindfulness
and wisdom.

Again and again, the Buddha emphasizes that genuine liber-
ation is neither forced nor abrupt. Just as a flower does not
open because someone pulls at its petals, but blossoms
naturally when the sun has risen high enough in the sky, so
too insight unfolds when the necessary conditions are
present: inner stillness, wise attention (yoniso manasikara;
yoniso manaskara), and sustained cultivation (bhavana; id.).
This gradual approach reflects the profound wisdom of
trusting the unfolding of the path—without haste, without
force.
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42 The metaphor of the raft: Alagaddiupama Sutta, Majjhima
Nikaya 22. In this well-known discourse, the Buddha com-
pares the Dhamma to a raft used for crossing a river. Once
the Further Shore has been reached, the raft is no longer
carried on one's shoulders but left behind. In the same way,
the teachings are to be used as skilful means leading to
liberation, not as objects of attachment.

43 Soul: In Buddhist teaching, this refers to the belief in a
permanent, unchanging essence (atta; atman)—an enduring
core thought to exist independently of impermanence and
change.

The Buddha regarded this belief as a fundamental delusion
that gives rise to attachment, suffering, and continued re-
birth (samsara; id.).

Insight (vipassana; vipasyana) reveals that everything which
arises is subject to arising and passing away, and therefore
possesses no independent or enduring identity.

Liberation (Nibbana; nirvana) consists in the relinquishment
of this deeply rooted illusion of a separate and enduring self
—not through the destruction of something that truly exists,
but through the clear realization that no such permanent
essence has ever been present. What was taken to be a
"self" is seen, upon careful investigation, to be nothing more
than a continuously changing stream of conditioned pro-
cesses.
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44 The Satipatthana Suttas (Majjhima Nikaya 10 and Digha
Nikaya 22) repeatedly describe how the cultivation of mind-
fulness (sati; smrti) leads to direct insight (vipassana; vipasy-
ana) and, ultimately, to liberation (vimutti; vimukti), always
within an attitude of non-clinging (anupadana; id.).

The emphasis is not on striving for results, but on the direct
and impartial observation of body, feelings, mind, and
dhammas, expressed in the recurring formula: "...atapr sam-
pajano satima, vineyya loke abhijjha-domanassam..." —
"...ardent, clearly comprehending, mindful, having put aside
craving and distress with regard to the world.”

Although the discourses never explicitly advocate striving for
attainment, they consistently present a mode of practice
grounded in mindful observation, free from grasping, ex-
pectation, and attachment to results.

45 Samudaya (P. & Skt.): literally "arising", "origin", or "com-
ing into being." Within the framework of the Four Noble
Truths, the term refers to the arising of suffering (dukkha;
duhkha), primarily through craving (tanha; trsna), clinging
(upadana; id.), and ignorance (avijja; avidya).

Nirodha (P. & Skt.): literally "cessation", "ending", or "bring-
ing to an end." It refers to the cessation of suffering—not
through suppression, but through the fading away of its
causes. It is the realization of a state in which craving, cling-
ing, and identification no longer arise.

Together, samudaya and nirodha constitute the Second and
Third Noble Truths taught by the Buddha.

They express the profound insight that liberation is not at-

tained by adding anything to experience, but by the gradual
relinquishment of whatever sustains suffering.
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46 Within the Theravada tradition, vipassana is understood
not as a technique for attaining something, but as a process
of direct knowing—a sustained clarity of seeing grounded in
mindfulness (sati; smrti) and wise discernment (patisankha;
pratisamkhya). The Satipatthana Suttas place the emphasis
not on the attainment of particular meditative states or ex-
periences, but on the honest and open observation of phe-
nomena exactly as they arise.

The heart of the practice lies not in forcing insight, but in
cultivating a receptive mind in which the path unfolds natur-
ally—in stillness, step by step.

47 This image closely reflects the principle of idappaccayata
(Sanskrit: idampratyayata): the lawful conditionality and in-
terdependence of phenomena. Nothing arises arbitrarily, but
only in dependence upon specific causes and conditions—
without any permanent, independent essence or self. In
Buddhist teaching, idappaccayata expresses one of the
fundamental characteristics of reality: all phenomena arise,
change, and cease in dependence upon conditions. When
the necessary conditions have matured, whatever is ready to
unfold does so naturally—without force, without interfer-
ence. Just as a flower opens in the warmth of the sun, not
through any act of will.

48 Anattalakkhana Sutta (Samyutta Nikaya 22.59). In this
discourse, the Buddha unfolds the teaching of anatta (not-
self) through the recurring formula: "N'etam mama, n'es-
o'ham asmi, na meso atta." — "This is not mine; this | am
not; this is not my self.” The formula is systematically ap-
plied to each of the five khandhas (aggregates)—form, feel-
ing, perception, mental formations, and consciousness—to
demonstrate that no aspect of the stream of experience can
rightly be regarded as "I", "me", or “mine.” Whatever is sub-
ject to arising, change, and cessation cannot be regarded as
self. This teaching thus provides a direct key to the liberating
realization that no enduring core or permanent essence can
be found within the conditioned processes of existence.
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49 ‘This insight is not the fruit of thought or reasoning, but of
clear seeing...” In the Pali Canon, insight (vipassana; vipasy-
ana) is repeatedly presented as the direct, non-conceptual
realization of reality as it truly is (yathabhita-fanadassana;
yathabhdta-jiianadarsana). It is an immediate knowing that
does not arise from discursive thought (vitakka; vitarka) or
analytical reflection (vicara; id.), but from open, penetrating
awareness.

In this context, the Satipatthana Suttas repeatedly employ
the term anupassana (anupasyana): sustained contemplative
observation—without projection, without distortion—
through which phenomena are directly seen in terms of
impermanence, unsatisfactoriness, and not-self.

Vipassana is therefore not a mental construction, but a quiet
receptivity in which reality reveals itself.

50 Nibbana (Sanskrit: nirvana) is not presented in the earliest
Buddhist texts as a created state or as the product of mental
activity. It is described as akatam (akrta)— "the Unmade"—
and asankhata (asamskrta)— "the Unconditioned": that
which has not arisen through causes and conditions.

It is not something added to the mind, but what remains
when all conditioning has come to an end. It is the stillness
that becomes evident when becoming (bhava; id.)—the
drive to be or to become—has ceased (bhava-nirodha). With
the cessation of becoming comes the cessation of suffering
(dukkha-nirodha; duhkha-nirodha).

What is revealed is not another state, but a liberated open-
ness—free from striving, free from any centre of appropri-
ation, that is, from any fixation upon a self or an experien-
cing subject. This is not emptiness in the sense of absence,
but the openness of the Unconditioned, in which nothing is
grasped, claimed, or appropriated. It is intimately connected
with the realization of not-self (anatta; anatman) and the
Unconditioned (asarikhata; asamskrta).
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51 Gaha (P); graha (Skt.): literally "grasping," "seizing," or
"holding on." In the Buddhist context, the term refers to the
mind's habitual tendency to seize upon phenomena—forms,
thoughts, feelings, and perceptions—as though they were
permanent or belonged to a self. Such grasping is not
primarily physical but mental: a subtle movement of fixation
and appropriation directed towards what is, in reality, im-
permanent and beyond control. Insight (vipassana; vipasy-
ana) begins precisely where this grasping is relinquished.

52 \lipassana (RP); vipasyana (Skt): literally "clear seeing,"
"insight," or "seeing things as they truly are." In Buddhist
teaching, the term refers to the direct, non-conceptual real-
ization of the three characteristics of existence: imperman-
ence, unsatisfactoriness, and not-self. Vipassana is not
thinking about reality, but opening silently to reality as it
reveals itself from moment to moment. This insight matures
through mindful presence and careful attention, not through
analysis or reasoning.

53 Bahira (P); bahya (Skt.): literally "external," “outside," or
"outward." In Buddhist teaching, the term refers to external
objects of experience—forms, sounds, smells, tastes, tactile
sensations, and mental objects—that become the focus of
attention and, through craving and clinging, the occasion for
attachment. The early Buddhist texts do not suggest that
external phenomena are themselves the cause of suffering.
Rather, they point to the mind's tendency to become fascin-
ated by, attached to, and identified with them. For this reas-
on, the practitioner is encouraged to turn attention inward
(ajjhatta; adhyatma), not by withdrawing from the world or
denying experience, but by directly observing how contact,
feeling, craving, and clinging arise within immediate experi-
ence. As attention settles upon the unfolding processes of
body, feeling, perception, mental formations, and con-
sciousness, it becomes increasingly clear how identification
and attachment arise—and how they may come to an end
through insight into impermanence, unsatisfactoriness, and
not-self.
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54 Ajjhatta (R); adhyatma (Skt.): literally "inward," "internal,"
or "within." In Buddhist teaching, the term refers to the di-
rect experience of body, feeling (vedana; vedana), percep-
tion (safifna; samjiia), mental formations (sankhara;
samskara), and consciousness (vifiiana; vijiana). It points to
the inward dimension in which liberating insight arises—not
through analysing external phenomena, but through directly
observing the unfolding stream of experience.

Ajjhatta does not refer to an isolated or inner self. Rather, it
denotes the careful and intimate observation of those very
processes that are mistakenly taken to be "I," "me," or
"mine." As insight deepens, this misidentification gradually
falls away, revealing the impermanent, conditioned, and
selfless nature of experience.

55 Ajjhattika sati (R); adhyatmiki smrti (Skt.): literally "inward
mindfulness" or "mindfulness directed within." In Buddhist
teaching, the term refers to the clear and attentive aware-
ness of internal experience, including the breath, bodily
sensations, feeling (vedana; id.), mental states, and the
movements of consciousness.

In the practice of the Satipafthana, this inward mindfulness
forms one of the essential foundations of contemplation.
The immediate experience of body and mind becomes the
field (gocara; id.) in which insight is cultivated through care-
ful observation. By cultivating ajjhattika sati, the practitioner
learns to observe without identification, to listen without
grasping, and to remain present without distraction. In this
way, the subtle movements of craving, clinging, and the
construction of self gradually become visible.

Inward mindfulness is not psychological introspection or
self-analysis. It is an open, non-judging clarity that allows
every experience to reveal its conditioned nature as imper-
manent (anicca; anitya), unsatisfactory (dukkha; duhkha),
and without a permanent self (anatta; anatman).
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56 Ajjhatta-nimitta (P); adhyatmika nimitta (Skt.): literally "an
inward sign," "an inward mark," or "an inward object of at-
tention." In Buddhist meditation, the term refers to an as-
pect of immediate internal experience—such as the body,
feeling (vedana; id.), perception (saffia; samjfia), mental
formations (sankhara; samskara), or consciousness (vifiiana;
vijfiana) —that becomes the focus of careful observation. In
the early Buddhist texts, nimitta denotes more than an ob-
ject.

It refers to the sign, characteristic, or appearance through
which a phenomenon becomes known. When attention is
directed towards an inward nimitta, the practitioner ob-
serves not merely the object itself, but the way it continually
arises, changes, and passes away. Thus, ajjhatta-nimitta is
not an external image or sensory impression, but an inwardly
observed phenomenon encountered directly within experi-
ence.

By remaining steadily attentive to its changing nature, ex-
ternal distractions (bahira-gocara; bahya-gocara) gradually
lose their hold, and insight (vipassana; vipasyana) into im-
permanence (anicca; anitya), unsatisfactoriness (dukkha;
duhkha), and not-self (anatta; anatman) naturally deepens.

The inward nimitta is therefore never regarded as something
substantial or enduring. It serves as a skilful means (upaya;
upayah): not an end in itself, but an ever-changing phe-
nomenon whose impermanence reveals its empty and self-
less nature.
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57 "Not with doing, but with letting go." This expression
points to the spirit in which the Dhamma is practised. In the
earliest Buddhist texts, patipatti (Sanskrit: pratipatti) refers
not to striving for attainment, but to the living practice of the
path through direct observation and understanding.

The practice is therefore not one of controlling, manipulat-
ing, or producing experience. Rather, it is the gradual relin-
quishment of craving, clinging, and becoming, allowing
reality to reveal itself as it truly is. Within such open and non-
grasping awareness, insight into impermanence, unsatis-
factoriness, and not-self matures naturally.

In this sense, "letting" does not imply passivity or indiffer-
ence. It is an alert, receptive presence that neither resists
nor appropriates experience. Such openness lies at the
heart of the contemplative path leading to liberation.

58 "At the beginning of the path, the ground is prepared—
not through effort or determination, but through simplicity."
In the earliest Buddhist teaching, ethical conduct (sila; id.) is
understood as the natural foundation of the path. It is not a
system of moral repression or obedience, but the gradual
refinement of conduct, speech, and intention. As these be-
come purified, the mind naturally grows calmer, providing
the fertile ground in which concentration (samadhi; id.) and
wisdom (paffa; prajia) may gradually mature.

59 FEthical conduct (sila; id.), concentration (samadhi; id.),
and wisdom (pafifa; prajfia) together constitute the classical
threefold training (tisso sikkha; trisiksa) of the Buddhist path.
Ethical conduct prepares the ground by bringing harmony to
speech, action, and intention. Concentration steadies and
quietens the mind. Upon this foundation, wisdom gradually
matures through the direct realisation of reality as it truly is.
Although these three trainings continually support and
deepen one another, wisdom (paffia) is regarded as the
liberating factor, for it is through insight into impermanence),
unsatisfactoriness, and not-self that liberation is realised.
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60 "Only within such lucid simplicity can insight take root." In
the Buddhist path, insight (vipassana; vipasyana) does not
arise through striving or force, but when the mind has be-
come settled, clear, and free from agitation. As greed, aver-
sion, and delusion gradually subside, wisdom is able to
mature naturally.

Like a still lake reflecting the moon without distortion, a quiet
mind reveals reality as it truly is.

67 The Buddha points not to a fixed route, but to a process
of maturation. Insight does not arise in a straight line, but in
waves—through renewed recognition, letting go, and in-
creasing refinement. The path unfolds not according to a
predetermined plan, but through the very act of walking: not
as a route laid out in advance, but as a trail that gradually
reveals itself with every step.

62 The mind is impermanent (anicca; anitya) and without any
enduring core (anatta; anatman). Insight does not develop
according to fixed structures, but unfolds organically —just
as water finds its own course. The stages of insight reflect a
rhythm of deepening rather than a mechanical sequence of
steps.

63 Although the Visuddhimagga presents the ranas in a
systematic sequence, Buddhaghosa explicitly acknowledges
that their unfolding may differ from one practitioner to an-
other in order, duration, and intensity. They are therefore
best understood as points of orientation rather than pre-
scriptions.

64 The stages of insight (vipassana-fianas) were not devised
as a theoretical system, but emerged from repeated obser-
vation of lived experience. The ancient masters carefully
observed the unfolding of inner development in those who
walked the path, gradually discerning recurring patterns—
not as prescriptions, but as points of recognition.
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65 Insight does not arise through force, but matures as a
natural process (dhammata; dharmata). When the necessary
conditions are present, it unfolds of its own accord—just as
fruit ripens naturally on a quiet tree.

66 Appanihita-ceto-vimutti (P); apranihita-citta-vimukti (Skt.):
literally, "liberation of the mind through the absence of direc-
ted desire." This form of liberation refers to a state in which
every inclination to strive has naturally fallen away. There is
no object to attain, no direction to follow, nothing left to
grasp, reject, or become. The mind no longer projects itself
towards a future fulfilment, nor does it seek security in any
conditioned state. Instead, it rests in complete openness,
free from intention, expectation, and volitional movement.

In the Pali Canon, appanihita is associated with the highest
inner freedom: silent, uncontrived, and entirely free from all
volition. It is not the result of passivity or indifference, but
the natural consequence of profound insight, when craving
has come to an end and nothing further remains to be pur-
sued.

67 Dhamma-savana (P); dharma-Sravana (Skt): literally,
"listening to the Dhamma." In the classical Buddhist tradi-
tion, this refers not merely to hearing with the ears, but to an
open and receptive attitude of mind—a listening with the
heart. It is a way of receiving the teaching without immedi-
ately analysing, judging, or comparing it with previously held
views. Instead, the words are allowed to settle quietly, invit-
ing reflection and direct investigation.Dhamma-savana is
regarded as one of the first unfoldings of the path: the mo-
ment when the truth of the teaching begins to touch the
heart through listening, reading, and contemplative reflec-
tion. Properly received, the Dhamma does not remain intel-
lectual knowledge, but gradually matures into confidence
(saddha), careful investigation (dhammavicaya), and eventu-
ally direct realization (pativedha). In this sense, genuine
listening is already the beginning of practice, for it opens the
mind to the possibility of seeing things as they truly are.
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68 Dhammacakkappavattana Sutta, Samyutta Nikaya 56.11
69 Anattalakkhana Sutta, Samyutta Nikaya 22.59

70 Ardpa (P & Skt.): literally, "formlessness." In Buddhist
meditation practice, this refers to subtle spheres of con-
sciousness in which no material forms or sensory objects
are present—such as the sphere of infinite space or the
sphere of infinite consciousness. These experiences may
feel refined, spacious, and deeply peaceful, yet they are not
free from arising and passing away. They remain part of
samsara: conditioned, impermanent, and not truly free.
When the mind clings to such states as a formless refuge, a
subtle form of attachment arises—attachment to silence, to
spaciousness, to being. True liberation (vimutti; vimukti)
does not arise from abiding in such states, but from seeing
through them clearly: seeing that these, too, arise and pass
away, and therefore are not Nibbana (nirvana)—not the Un-
born, the Deathless, or the Unconditioned.

71 Ajata (P & Skt.): literally, "the Unborn." That which has
never arisen has no need to pass away. In the Pali Canon,
the term refers to the Unconditioned—Nibbana—free from
birth, change, and ending.

72 Amata (R); amrta (Skt.): literally, "the Deathless." In the
early texts, this is one of the traditional designations for the
Unconditioned (asankhata): that which is free from arising
and passing away, beyond birth, ageing, and death. It refers
to Nibbana, not as a place, a heavenly realm, or a form of
eternal existence, but as the cessation of all conditioned
becoming. It is called the Deathless because it is not subject
to the cycle of origination and dissolution that characterizes
all conditioned phenomena. In this sense, it does not die
because it was never born. Rather than describing a meta-
physical entity, the term points to the complete ending of
greed, hatred, and delusion, and thus to the timeless free-
dom realized through Awakening.
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73 Sarana (R); $arana (Skt.): literally, "refuge" or "protection."
In Buddhism, the term refers to consciously turning the
heart towards the Buddha, the Dhamma, and the Sangha—
not as a source of external salvation, but as an inner orienta-
tion. To take refuge is not to flee, but to become grounded
in confidence. In this context, "the heart" does not refer to
an emotional centre, but to the deepest orientation of one's
inner life—where confidence, clarity, and intention come
together. It is the quiet place within us where the under-
standing gradually matures that liberation is found not in
grasping at what seems permanent, but in seeing through
what is impermanent. The heart is that which opens to truth,
that which turns towards liberation—not as something to be
believed, but as something to be trusted.

"Not something to be believed" refers to relinquishing dog-
matic thinking and accepting truths on authority alone.
"Something to be trusted" refers to the gradual maturation
of insight into the nature of reality.

74 Paticca-samuppada Sutta, Samyutta Nikaya 12.20

75 Dhammanuvatti (P); dharmanupratipanna (Skt.): one who
lives in accordance with the Dhamma (Dharma), not merely
through intellectual understanding, but through direct exper-
ience and the application of the Dhamma in everyday life—a
life in which the teaching is not merely thought about, but
lived. Not imitation, but embodiment.

76 Samarifaphala Sutta, Digha Nikaya 2. In this early Bud-
dhist discourse, the Buddha describes the fruits of the mon-
astic life as a gradual process of maturation: from ethical
integrity (sila; id.), through concentration (samadhi; id.) and
insight (vipassana; vipasyana), to the realization of the four
jhanas (jhana; dhyana) and liberation (vimutti; moksa).

This sutta presents the natural unfolding of inner develop-

ment, not as something achieved through striving, but as the
natural fruit of simplicity and wholehearted dedication.
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77 Ahimsa (PR & Skt.): non-violence; non-harming. Ahimsa
refers to the principle of refraining from harming living be-
ings, a fundamental aspect of Buddhist ethics closely asso-
ciated with loving-kindness (metta; maitri) and compassion
(karuna; id.).

A vegetarian or vegan way of life may naturally arise from
this understanding, not as a rigid rule, but as an expression
of refined ethical sensitivity and compassionate action.

78 Moral conscience (hiri; hri) and moral caution (ottappa;
apatrapya) are described by the Buddha as "the two guardi-
ans of the world" (lokapala; id.), because they protect the
mind from going astray.

79 A reference to the Five Precepts (panca-sila; id.), which

form the foundation of ethical conduct for lay followers.They

are:

® Refraining from taking the life of living beings (panatipata
veramani).

® Refraining from taking what is not given (adinnadana vera-
mani).

® Refraining from sexual misconduct (kamesu micchacara
veramarni).

® Refraining from false speech (musavada veramani).

® Refraining from intoxicants that cloud the mind (surame-
raya-majja-pamadatthana veramani).

80 |n the earliest Buddhist texts, sila is not presented as an
imposed rule, but as the natural expression of insight into
dependent arising (paticca-samuppada; pratityasamutpada).

Whoever sees clearly that all phenomena arise in depend-
ence upon conditions, and that no separate or enduring self
can be found, naturally lives with compassion, respect, and
non-harming.

Ethical integrity arises from insight, not from obedience.
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81 See the Samarnaphala Sutta, Digha Nikaya 2, in which
the Buddha describes the fruits of a life devoted to inner
cultivation. This discourse shows how ethical integrity (sila;
id.), a simple way of life, and dedication to inner stillness
naturally culminate in the four jhanas—deep meditative ab-
sorptions, each marked by an increasing refinement of joy
(piti; priti), happiness (sukha; id.), inner tranquillity, and
equanimity (upekkha; upeksa).

These jhanas are not presented as an end in themselves, but
as the natural maturation of a mind that has become purified
and serene. From this, liberating insight (Adna-dassana;
jAana-darsana) arises, transcending the conditioned.

The gradual path outlined here—from sila through samadhi
(id.) to panna (prajfia)—is consistently presented throughout
the Pali Canon as the fundamental path leading to liberation.

82 Vlikkhambhana (P); viksepaprasamana (Skt.): in Buddhist
psychology (Abhidhamma), vikkhambhana refers to the tem-
porary suppression of unwholesome mental states such as
craving (tanha; trsna), hatred (dosa; dvesa), and ignorance
(avijja; avidya), without their being permanently eradicated
(samuccheda)—traditionally illustrated as the roots not yet
having been cut.

In deep samadhi, the Five Hindrances (nivaranani; id.) are
temporarily suppressed through concentration. Yet they may
reappear when concentration weakens, because the under-
lying latent tendencies (anusaya; anusaya) remain present.

For this reason, insight (vipassana; vipasyana) is indispens-
able. Only wisdom (pafifia; prajiid) can eradicate these un-
derlying roots. Until they have been cut off through insight,
they remain capable of arising again whenever concentra-
tion subsides.
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83 Pahana (P); prahana (Skt.): abandonment, relinquishment,
or letting go. In Buddhist psychology, pahana refers to the
complete eradication of the mental defilements (kilesa;
klesa), not through suppression, but through clear insight
and wisdom (pafifia; prajna).

The distinction from vikkhambhana is fundamental.
Vikkhambhana refers to the temporary suppression of the
defilements through concentration (samadhi; id.); pahana
refers to their complete abandonment through insight.

84 Udayabbaya (P); udayavyaya (Skt.): arising and passing
away. This term refers to the direct contemplative observa-
tion of the arising and ceasing of phenomena—a funda-
mental insight in the development of vipassana (vipasyana).

85 Santati (P); samtati (Skt.): continuity, succession, or an
unbroken stream. Santati refers to the continuous succes-
sion of mental and physical phenomena that gives rise to the
appearance of a living being, without there being any endur-
ing core or underlying substance. A traditional simile is that
of a flame passed from one candle to another: it continues
to burn, yet it is never the same flame.

86 Vipassana is not discursive thought or logical reasoning,
but a direct and lucid awareness of whatever presents it-
self—without mental mediation, without naming, without
conceptualization.

Unlike vitakka and vicara—the initial and sustained applica-
tion of thought characteristic of the first jhana—vipassana
does not investigate or analyse experience through thinking.
It is an open, non-conceptual way of seeing, in which phe-
nomena are observed as they arise and pass away, without
grasping or naming them.

Just as the eye sees a landscape without describing it, so
wisdom sees reality without constructing a story.
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87 Chanda (P. & Skt.): intention, aspiration, or desire. In
Buddhist psychology, chanda refers to the motivating force
behind an action. Depending on the underlying mental
factors, it may be either wholesome or unwholesome. Unlike
craving (tanha; trsna), chanda does not necessarily imply
attachment. It is an intention or aspiration directed towards
an object or activity, which may be either liberating or bind-
ing, depending on the state of mind from which it arises.

88 Insight (vipassana; vipasyana) does not unfold at random,
but when the necessary conditions have matured. This re-
flects the principle of conditionality: idappaccayata (P)
—"when this is, that comes to be"—and, more broadly,
dependent arising (paticca-samuppada; pratityasamutpada).

Insight arises when ethical integrity (sila; id.), concentration
(samadhi; id.), mindfulness (sati; smrti), and wise attention
(voniso manasikara; yoniso manaskara) come together in a
receptive mind. Just as fire can arise only when wood, air,
and a spark come together, so insight can ignite only when
stillness, clarity, and inner purity are present.

8 Sila — samadhi — panna: this classical triad—ethical
integrity, concentration, and wisdom—forms the funda-
mental structure of the path to liberation. Ethical integrity
(sila; id.) purifies conduct, concentration (samadhi; id.)
steadies and quietens the mind, and only within that quiet
clarity can wisdom (panfa; prajia) naturally arise. Each pre-
pares the ground for the next, just as a flame arises when
dry wood, air, and a spark come together.

9 |nsight and liberation are not something that can be man-
ufactured. They unfold only when the necessary causes and
conditions have fully matured. They arise not through inten-
tion, but through letting go; not through striving, but through
stillness. Just as fragrance is released when a flower natur-
ally opens, so wisdom reveals itself when nothing obstructs
its unfolding.
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91 The term namardpa-pariccheda-fiana (namardpa-pari-
ccheda-jfiana) is etymologically composed of four elements:
nama ("mind"), referring to mental processes such as feel-
ing, perception, intention, and attention; ripa ("form"), refer-
ring to the physical body and material phenomena; par-
iccheda, meaning discernment, distinction, or clear differen-
tiation; and fAana, meaning knowledge or insight. Taken to-
gether, namaridpa-pariccheda-nana refers to the insight that
body and mind do not constitute a single, indivisible self,
but are distinct processes—dependently arisen, imperman-
ent, and without an enduring core. This marks the first
loosening of the deeply rooted belief in an enduring "I". It is
not a matter of theoretical understanding, but of direct in-
sight: a clear seeing that arises when the whole field of ex-
perience is observed without the veil of identification.

92 "Without discernment" refers to the absence of insight
into experience. Body (ripa; id.) and the mental processes
(nama; id.) are experienced as a single, continuous stream,
without recognising their distinct yet interrelated nature.

"Without transparency" means that the conditioned and
dependent nature of these phenomena is not yet seen.
Within this apparent unity—illusory, yet experienced as en-
tirely self-evident—ignorance (avijja; avidya) and clinging
(upadana; id.) arise naturally, just as darkness appears in the
absence of light.

93 Sampajafifia (samprajanya) is often translated as "clear
comprehension" or "clear knowing". It is the refined quality
of presence that not only knows that something has arisen
(sati; smrti), but also clearly discerns what is present, how it
is experienced, and how it relates to the unfolding of experi-
ence.

Within the stillness of practice, this clear knowing makes it
possible to discern body and mind directly—not through
analysis or conceptual thought, but through immediate see-
ing.
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9 Yathabhdta-fianadassana (yathabhdta-jianadarsana),
literally "seeing and knowing things as they truly are", is a
recurring expression in the Pali Canon. It refers to the direct,
non-conceptual realization of the three characteristics of
existence: impermanence (anicca; anitya), unsatisfactoriness
(dukkha; duhkha), and not-self (anatta; anatman,).

It is not ordinary, worldly knowing (lokiya; laukika), nor the
accumulation of knowledge, but a clear seeing in which
conceptual thought falls silent and insight naturally reveals
itself through direct experience.

95 Jotika Hermsen frequently quoted this expression in his
Dhamma teachings.

9 Sila-visuddhi (P); $ila-visuddhi (Skt.): the purification of
conduct through ethical integrity and the abandonment of
unwholesome actions of body and speech. It is the first
stage of purification on the path of insight, laying the found-
ation for inner tranquillity and clarity.

97 Citta-visuddhi (R); citta-visuddhi (Skt.): the purification of
mind through collectedness (samadhi; id.). As the mind
becomes clear, calm, and unified, it naturally becomes re-
ceptive to profound insight.

98 Paccaya-pariggaha-fiana (R); paccaya-pariggaha-jfiana
(Skt.): Paccaya means condition, or supporting factor, refer-
ring to the conditional relationships through which phenom-
ena arise, as expressed in the principle of dependent arising
(paticca-samuppada; pratitya-samutpada). Pariggaha means
discernment, comprehensive understanding, or clear recog-
nition, indicating the direct seeing of how these conditions
are related.

Nana means insight, knowledge, or direct knowing. Togeth-
er, paccaya-pariggaha-nana denotes the insight that clearly
sees how phenomena arise in dependence upon condi-
tions—not as isolated or self-existing entities, but within a
web of causes and conditions.
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9 Hetu (P); hetuh (Skt.); plurals: hetd, hetavah: literally
“cause” or “motive.” The term denotes an underlying or root
cause from which phenomena arise. In Buddhist psychology
(Abhidhamma), the three unwholesome roots (akusala-mdila)
—greed (lobha; id.), aversion (dosa; id.), and delusion (moha;
id.)—are classic examples of hetd: underlying causes that
condition behaviour and experience.

100 Paccaya (P); pratyaya (Skt.); plurals: paccaya, pratyayah:
means “condition” or “supporting factor.” The term refers
broadly to that upon which the arising, continuation, or ces-
sation of a phenomenon depends. In later analytical usage,
it may be distinguished from hetu, which more specifically
denotes an underlying or root cause. A paccaya is therefore
a contributing condition within the web of conditionality,
supporting, sustaining, or facilitating a process.

101 Paticca-samuppada (R); pratitya-samutpada (Skt.): de-
pendent arising, or conditional arising. This central principle
of the Buddha's teaching describes how conditioned phe-
nomena arise in dependence upon causes (hetu; hetavah)
and conditions (paccaya; pratyayah). Nothing arises inde-
pendently or exists in isolation; whatever comes into being
does so because the necessary causes and conditions are
present.

Likewise, when those causes and conditions cease, the
phenomena that depend upon them also come to an end. In
this way, reality is understood not as a collection of separate
and self-existing entities, but as a dynamic and interde-
pendent process of arising and ceasing.

Seeing this conditional nature of experience is one of the
key insights on the path to liberation, for it reveals the ab-
sence of any permanent, independent self and undermines
the craving and clinging that sustain dukkha.
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102 Sanikhata (P); samskrta (Skt.): conditioned, compounded,
or constructed; arisen through causes and conditions. The
term refers to all conditioned phenomena—whatever is sub-
ject to arising, change, and cessation, and is therefore im-
permanent (anicca; anitya), unsatisfactory (dukkha; duhkha),
and without an enduring self (anatta; anatman).

Sarikhata stands in contrast to asarikhata (asamskrta): the
Unconditioned—free from arising, change, and cessation
(Nibbana; nirvana).

Seeing the conditioned nature of phenomena is one of the
central insights on the path to liberation, for through this
direct seeing the three characteristics (tilakkhana; trilaksana)
—impermanence, unsatisfactoriness, and not-self—become
unmistakably clear.

103 Anupadana (P. & Skt.): literally "non-clinging" or "non-
appropriation." The term derives from upadana, meaning
clinging, attachment, or appropriation—the tendency to take
phenomena as "mine," "I," or "my self." As insight into con-
ditionality deepens, it becomes clear that there is nothing
that needs to be appropriated or identified with. Anupadana
is therefore the natural freedom from clinging that arises
through direct seeing.

104 Anurodha-pativirodha-virahita (P); anurodha-pratipaksa-
vigata (Skt.): Anurodha means attraction, attachment, or
inclination towards; pativirodha (Skt. pratipaksa) means
aversion, opposition, or rejection; virahita (Skt. vigata) means
free from or devoid of. Together, the expression describes a
mind that is free from both attraction and aversion—a mind
that sees clearly without preference or resistance.

It is the traditional description of a mind established in vi-
passana: neither grasping nor rejecting, but simply seeing.
Free from clinging to what is pleasant and resisting what is
unpleasant, it remains open, undisturbed, and responsive
rather than reactive.
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105 'Sammasana-fiana' (P; Skt. sammarsana-jiana) derives
from sammasana, meaning careful examination, thorough
investigation, reflective contemplation, or systematic scru-
tiny. It refers to a sustained and attentive contemplation
through which insight gradually matures. Napa (jfidna)
means knowledge, insight, or direct knowing. Sammasana-
Aana is therefore the insight that arises through the repeated
and careful contemplation of the three characteristics of all
conditioned phenomena. At this stage, the yogi systematic-
ally contemplates impermanence (anicca), unsatisfactoriness
(dukkha), and not-self (anatta) in every experience. This is
not an intellectual analysis, but a clear and direct insight
born of quiet, concentrated observation. Sammasana-fiana
marks the transition from conceptual understanding to ex-
periential insight.

106 The expression "not an analysis of experience" is used
deliberately. It echoes the classical Buddhist warning against
paparnica (Skt. prapafca)—conceptual proliferation—the
mind's tendency to elaborate upon immediate experience
through interpretation, association, judgement, and self-
reference. What begins as a simple perception gradually
becomes entangled in stories, opinions, memories, and
assumptions, obscuring the direct clarity of seeing.

In the Madhupindika Sutta, Majjhima Nikaya 18, the Buddha
traces this proliferation to the arising of conceptual con-
struction around experience. According to the commentarial
tradition, it is closely associated with craving (tanha; trsna),
views (difthi; drsti), and conceit (mana; id.)—the subtle tenad-
ency to construct and defend a sense of self.

In the practice of vipassana, paparica is precisely what ob-
scures direct insight into impermanence (anicca), unsatis-
factoriness (dukkha), and not-self (anatta). The phrase "not
an analysis of experience" therefore invites the practitioner
to remain with the immediacy of what is present, allowing
phenomena to reveal themselves without conceptual elab-
oration or appropriation as "I," "me," or "mine."
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107 'Sabhava' (P); svabhava (Skt.) literally means “distinctive
nature" or "intrinsic characteristic." In the Theravada tradi-
tion, however, the term does not refer to an enduring es-
sence or independent reality. Rather, it denotes the distinct-
ive characteristic by which a particular phenomenon
(dhamma) is recognised in direct experience.

Each phenomenon unfolds according to its own nature—
that is, according to the specific causes and conditions that
give rise to it. It appears, performs its function, and passes
away in accordance with dependent origination (paticca-
samuppada; pratitya-samutpada). In this sense, every phe-
nomenon is impermanent (anicca), unsatisfactory (dukkha),
and not-self (anatta), without the need for a permanent self
or controlling agent behind it.

108 'Dhammaniyamata’ (R); dharmaniyamata (Skt.) literally
means "the lawful order of phenomena" or "the natural order
of the Dhamma." It refers to the insight that all conditioned
phenomena arise, change, and cease in dependence upon
causes and conditions. Their unfolding is neither random
nor governed by a permanent self, but follows a lawful and
dependable order in accordance with dependent origination
(paticca-samuppada; pratitya-samutpada).

As this lawful nature becomes increasingly clear, letting go
no longer arises through intention or the effort to relinquish
experience. It becomes the natural consequence of seeing
that phenomena unfold according to their own conditions,
without the need for ownership, control, or interference.
Confidence gradually replaces the impulse to grasp, and the
mind learns to trust the way things are.

109 Alagaddipama Sutta, Majjhima Nikaya 22 — © Pubbe
caham, bhikkhave, etarahi ca dukkhariceva pafifiapemi,
dukkhassa ca nirodham. — Formerly, as now, | teach only
dukkha and the ending of dukkha. *

110 Dhammacakkappavattana Sutta, Samyutta Nikaya 56.11
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111 Anattalakkhana Sutta, Samyutta Nikaya 22.59

112 'Udayabbaya-fnana (P); udayavyaya-jfiana (Skt.) is com-
posed of three elements: udaya (P. & Skt.), "arising"; vaya (R)
/vyaya (Skt), "passing away"; and fAapa (R)/jiana (Skt.),
"knowledge" or “insight."

The term refers to the direct insight into the arising (udaya)
and passing away (vaya/vyaya) of all conditioned phenom-
ena. Its emphasis is not on conceptual understanding, but
on the immediate, experiential seeing of impermanence as it
reveals itself throughout body and mind.

113 Piti (R); priti (Skt.): joyful rapture, delight, or uplifting in-
terest that may arise naturally as meditation deepens.

In Buddhist contemplative practice, piti does not refer to
sensory pleasure or emotional excitement, but to a subtle,
uplifting quality of mind that supports collectedness and
clarity. It may be experienced as bodily lightness, gentle
tingling, or an expansive sense of well-being, and is tradi-
tionally understood as a natural factor in the deepening of
concentration (samadhi; id.).

114 Dassana (P); darsana (Skt.): literally "seeing" or "behold-
ing." In the Buddhist context, the term refers not merely to
sensory perception, but to clear and direct seeing—the
immediate recognition of reality as it truly is (yathabhuata). In
the early Dhamma, dassana marks the arising of liberating
insight and plays a central role in the process of Awakening.

115 The gradual refinement of insight into impermanence
described here corresponds to the development of insight
outlined in the Patisambhidamagga and, more systematic-
ally, in Buddhaghosa's Visuddhimagga.
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116 "Sabbe sankhara anicca" (R); "sarve samskara anit-
yah" (Skt.): "All conditioned phenomena are impermanent."
One of the Buddha's most frequently repeated statements,
expressing that whatever arises in dependence upon causes
and conditions is inevitably subject to change and passing
away.

117 'Bhanga-nana' (P); 'bhanga-jfiana' (Skt.) literally means
"insight into dissolution" or "insight into disintegration." The
term bhariga means dissolution, breaking apart, or disinteg-
ration; Aana/jfiana means insight or direct knowing.

Together, bhanga-fiana refers to the meditative insight that
all phenomena begin to dissolve the very moment they arise
—without a lasting core, without anything enduring to hold
on to.

It represents a natural deepening of the preceding insight,
udayabbaya-fiana, in which both arising and passing away
are clearly perceived.

In bhanga-fAiana, attention becomes almost exclusively at-
tuned to dissolution. The yogi directly—and sometimes with
considerable intensity—experiences the fragile, insubstan-
tial, and ungraspable nature of all phenomena. Nothing re-
mains. Even the knowing of impermanence is itself seen to
be impermanent.

It is precisely this profound penetration of impermanence
that often gives rise to an existential shock: a deep sense of
vulnerability, insecurity, or fear (bhaya).

This emergence of fear signals the unfolding of the next
insight: bhaya-fiana, the knowledge of fearfulness.
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118 'Bhaya-fiana' (P); 'bhaya-jiana' (Skt.): from bhaya, mean-
ing fear, danger, or insecurity, and Aanal/jiana, meaning
insight or direct knowing. It refers to the stage at which the
yogi no longer merely perceives impermanence (anicca;
anitya), but directly recognizes the profound insecurity of
everything that is conditioned. Whatever arises passes away;
consequently, nothing can provide lasting refuge or security.

This is not emotional fear or panic, but the clear realization
that all conditioned phenomena (sarnkhata;, samskrta) are
inherently fragile, unstable, and incapable of providing last-
ing happiness. Bhaya-fiana marks an important turning point
in the maturation of insight, as the practitioner begins to
relinquish the search for security in what is by nature im-
permanent.

The ancient meditation masters regarded this insight into
fearfulness not as an obstacle, but as an essential step to-
wards liberation.

119 'Adinava-fidna' (P); ‘adinava-jiiana' (Skt.): from adinava,
meaning danger, drawback, peril, or inherent disadvantage,
and Aanaljiiana, meaning insight or direct knowing. Literally,
the term means "insight into the danger" or "insight into the
drawback.”

In the context of vipassana, adinava-fana refers to the direct
realization that whatever the mind clings to—however at-
tractive, reassuring, or familiar it may seem—inevitably be-
comes a condition for dukkha (duhkha). Because all condi-
tioned phenomena are impermanent (anicca; anitya), devoid
of an enduring self (anatta; anatman), and incapable of
providing lasting refuge, every object of clinging ultimately
proves unreliable.

This insight is neither a moral judgement nor a rejection of
the world. Rather, it is the quiet recognition of the inherent
danger in clinging itself—the clear seeing that attachment to
what cannot endure inevitably gives rise to suffering.
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120 'Njbbida-fAana' (P); 'nibbida-jfiana' (Skt.): from nibbida,
meaning disenchantment, disillusionment, or the quiet turn-
ing away from what has been seen to be incapable of
providing lasting fulfilment, and Aana/jAiana, meaning insight
or direct knowing.

Literally, the term may be understood as "insight into disen-
chantment" or "the insight that gives rise to turning away
from what cannot truly satisfy.”

The translation disenchantment has been chosen deliber-
ately because it most closely reflects the experience de-
noted by nibbida. It does not suggest aversion, pessimism,
or rejection of the world. Rather, it describes the gradual
fading of the fascination that conditioned phenomena exert
upon the mind.

As that enchantment quietly falls away, a natural release
from clinging begins to unfold.

In the context of vipassana, nibbida-fiana marks the stage at
which the practitioner no longer seeks refuge, pleasure, or
fulfilment in conditioned phenomena. It is not rejection born
of aversion, but a natural release born of clear seeing.

Through direct insight, the mind recognises that nothing
which arises and passes away can provide the lasting satis-
faction it once sought.

121 For this section heading, | have deliberately chosen the
phrase “The Simplicity of Having Seen Enough”. The Pali
term nibbida does not imply fulfilment, but the gradual fad-
ing of the mind's fascination with conditioned phenomena.

As that fascination quietly falls away, a natural release from
clinging begins to unfold.
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122 Muricitukamyata-nana' (R); 'muficitukamyata-jiana' (Skt.)
is composed of three elements: muricitu—to release, to free,
to let go; kamyata—longing, inclination, or inward orienta-
tion; and Aana / jiana—insight, direct knowing.

Taken together, muricitukamyata-riana denotes the insight in
which the deeply human longing for liberation naturally
arises—the quiet awakening of the wish to become free
from every form of attachment and conditioning, born from
the clear recognition that nothing within the conditioned
world (sankhata) can offer lasting fulfiiment.

At this stage, the yogi naturally turns away from the condi-
tioned and impermanent, and towards the Unconditioned
(asankhata): the Unborn. The Deathless. This movement is
not driven by craving for another state, but arises as the
quiet fruit of mature insight: "This is no longer something |
wish to hold on to." The heart turns inward—not in aversion,
but through a deep and gentle inclination towards liberation,
towards that which neither arises nor passes away.

123 Patisankha-nana' (P); 'pratisankhya-jfiana' (Skt.) is com-
posed of two elements: patisarikha / pratisarikkhya — careful
investigation, discerning reflection, or contemplative re-ex-
amination; and Aana / jiana — insight, direct knowing.

Taken together, patisankha-napna denotes the insight that
arises through careful and repeated contemplation—the
quiet, discerning investigation that reveals what still binds
the mind and, above all, what leads to liberation.

At this stage, the yogi no longer investigates through dis-
cursive thought or philosophical analysis, but through direct
insight. Whatever arises is carefully examined in the light of
wisdom: Does this lead to clinging or to letting go?
Whatever still gives rise to attachment is recognised with
increasing clarity, while the mind naturally inclines towards
relinquishment. In this way, insight becomes ever more re-
fined, preparing the ground for complete equanimity.
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124 'Sacca' (P); 'satya' (Skt.) means truth—not as an abstract
concept, but as the direct reality that reveals itself when
things are seen as they truly are.

Within the Theravada tradition, sacca refers to experiential
truth: the clear realization of impermanence (anicca; anitya),
unsatisfactoriness (dukkha; duhkha), and not-self (anatta;
anatman). It is not a truth to be possessed, but a reality to
be directly known—a quiet openness in which liberation
naturally reveals itself.

125 'Sankharupekkha-nana' (P); 'sariskaropeksa-jriana' (Skt.)
is composed of three elements: sankhara/samskara—condi-
tioned or constructed phenomena; upekkhal/upeksa—
equanimity, impartial observation, or serene balance; and
Aanaljiana—insight, direct knowing.

Taken together, sankharupekkha-fiana denotes the insight of
equanimity towards all conditioned phenomena. At this
stage, every sarikhara is seen clearly as impermanent (an-
icca; anitya), unsatisfactory (dukkha; duhkha), and not-self
(anatta; anatman). Nothing is grasped, nothing is resisted.
Whatever arises is allowed to arise; whatever passes away is
allowed to pass away. The mind rests in profound equanim-
ity, seeing things exactly as they are.

126 The phrase "Every experience is immediate and direct"
refers to the fundamental nature of experience as under-
stood in the practice of vipassana (vipasyana): clear aware-
ness before the mind assigns meaning, interpretation, or
conceptual form.

Within the practice of insight meditation, the yogi gradually
learns to recognise that experience itself is never the prob-
lem. Suffering arises through the conditioned movements of
craving (tanha), aversion (dosa), and ignorance (avijja). Every
moment of clear, uncoloured awareness offers a direct
opening to liberation.
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127 'Paffatti' (P); 'prajiapti' (Skt.) refers to a conceptual
designation or conventional expression. It does not point to
an ultimately existing entity, but to the names and concepts
through which the mind identifies, distinguishes, and inter-
prets experience. Within the practice of insight, the practi-
tioner gradually learns to distinguish between direct experi-
ence and the conceptual overlay through which the mind
gives that experience meaning.

128 SafAna' (P); 'samjAa' (Skt.) means perception or recogni-
tion. It is the mental function that recognizes, distinguishes,
and labels experience on the basis of previous impressions
and memory. As one of the five khandhas (aggregates), it
plays a central role in the conditioned process through
which experience is organized and understood.

129 'Sufnata' (R); 'Sunyata' (Skt.) means emptiness. It refers
to the absence of any permanent, independent, or inherent
essence in phenomena. Whatever arises does so in de-
pendence upon causes and conditions, and therefore pos-
sesses no enduring core or self of its own. In the practice of
insight, this is realised not as a philosophical idea, but as the
direct recognition that experience is empty of anything that
can ultimately be grasped as "I," "me," or "mine."

130 "Not abiding, but seeing through": Within the context of
vipassana, "not abiding" refers to relinquishing attachment
to pleasant or subtle meditative experiences, even when
they are perceived as peaceful, empty, or formless. "Seeing
through" refers to the direct realization of the impermanence
(anicca; anitya), unsatisfactoriness (dukkha; duhkha), and
not-self (anatta; anatman) of all phenomena, including the
most refined meditative states. Whereas abiding seeks to
preserve an experience, seeing through allows it to be fully
understood and relinquished. Liberation lies not in remaining
within any experience, however sublime, but in seeing
through it completely.
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131 "Anuloma-fiana" (P); anuloma-jfiana (Skt.) consists of
two elements: anuloma, meaning "in harmony", "in accord-
ance with", "flowing naturally", or "without resistance"; and

Aadnpa/jfiana, meaning insight or direct knowing.

In this context, anuloma-fiana refers to the insight that has
become fully aligned with the reality to which the Dhamma
points. It signifies a mature and unobstructed understanding
of the liberating path, immediately preceding the break-
through to the Unconditioned.

132 Tatiya Nibbana Sutta, Udana 8.3

133 This refers to the transcendence of the conditioned
(sankhata; samskrta) and is central to the description of
nibbanaas the Unconditioned (asankhata-dhamma; asams-
krta-dharma).

134 "Bhava" refers to the process of becoming which, within
the twelve links of Dependent Origination (paticca-samup-
pada; pratityasamutpada), culminates in birth (jati). The
stilling of bhava is precisely what the Buddha points to as
the ending of this cycle.

135 Kosambi Sutta, Samyutta Nikaya 12.68

136 "The silence that bears no name" refers to the complete
relinquishment of all self-identification. It points to the direct
realization of anatta—the absence of anything that can truly
be regarded as "I," "me," or "mine."

137 "Vossagga" (R); visarga (Skt.), meaning relinquishment or
complete letting go, is the key through which the final
stages of the Path unfold. Deliberate striving has fulfilled its
purpose; all that remains is effortless surrender.
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138 "Mana" (P & Skt) is commonly translated as conceit,
pride, or arrogance. More precisely, however, it refers to the
deeply rooted tendency to measure oneself against others—
as superior, equal, or inferior. This threefold comparison is
rooted in attachment to an underlying sense of self and
constitutes one of the final forms of identification that ob-
scures liberating insight.

139 "Avijja" (R); avidya (Skt.) refers to fundamental ignorance:
not merely a lack of knowledge, but a failure or unwillingness
to see the true nature of reality—especially impermanence
(anicca; anitya), unsatisfactoriness (dukkha; duhkha), and
not-self (anatta; anatman,).

140 "Pafinad" (P); prajiia (Skt.) means wisdom or insight: the
clear and direct understanding of the true nature of phe-
nomena.

141 "Njcamani" (R); nicamati (Skt.) refers to humility: the quiet
absence of self-importance, expressed as openness, mod-
esty, and freedom from conceit.

142 "Desana" (P. & Skt.) means teaching or exposition: the
systematic presentation of the Dhamma by the Buddha or
an awakened teacher. It refers to the communication of
liberating insight in a form that invites direct understanding
and realization.

143 "Asankhata" (P); asamskrta (Skt.) means the Uncondi-
tioned: a designation for nibbana, which is free from arising
and passing away and is not subject to dependent origina-
tion.

144 "Vossagga" (P); visarga (Skt.) means relinquishment or
complete letting go: the complete abandonment of attach-
ment, a central aspect of liberation in the early Dhamma.

145 Alagaddipama Sutta, Majjhima Nikaya 22
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146 "Janami passami" (R); janami pasyami (Skt) means "l
know and | see": an expression of direct realization through
one's own seeing, rather than through belief, speculation, or
learning.

147 "Vinaya" (P. & Skt.) means discipline: the body of monast-
ic training and conduct established by the Buddha to guide
and protect the life of monks and nuns. Together, the
Dhamma and the Vinaya constitute the foundation of the
Buddha's teaching.

In the Mahaparinibbana Sutta, Digha Nikaya 16, the Buddha
tells his followers that, after his passing away, they should
regard the Dhamma-Vinaya as their teacher: “ Yo vo maya
dhammo ca vinayo ca desito pafifiatto, so vo mamaccayena
sattha. — The Dhamma and the Vinaya that | have taught
and laid down for you shall, after my passing, be your
Teacher."

148 The Buddha repeatedly warned against attachment even
to the Dhamma itself. In the Alagaddiupama Sutta, Majjhima
Nikaya 22, he compares the teaching to a raft: a means for
crossing over, not something to be carried once the far
shore has been reached. Likewise, the Kaccanagotta Sutta,
Samyutta Nikaya 12.15, points beyond attachment to all
fixed views, directing the practitioner instead towards the
direct understanding of dependent origination.

Together, these discourses remind us that the Dhamma is a
means to liberation, never an object of possession or self-
identification. It is truly honoured not by defending it, but by
understanding it, practising it, and allowing it to transform
one's life.

149 "Yoniso manasikara" (P); yuktimana-manaskara (Skt.)
means wise attention: the careful and discerning investiga-
tion of direct experience, undertaken in a way that leads to
liberating insight.
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150 During this stage, subtle attachment may still arise to-
wards meditative experiences such as clarity, tranquillity, joy,
or inner light. In the commentarial tradition, these are known
as vipassandpakkilesa (R); vipasSyanopaklesa (Skt.)—the
"imperfections of insight." Although they may appear refined
and wholesome, they can mislead the practitioner if they are
mistaken for the goal itself.

151 “Gotrabhu-fiana” (R);, “gotrabhd-jAana" (Skt.) consists of
two elements: gotrabhi, meaning change of spiritual lineage
or crossing into a new lineage; and Aanaljfiana, meaning
insight or direct knowing.

In the Buddhist tradition, gotrabhiu refers to the decisive
turning point at which an ordinary worldling (puthujjana;
prthagjana) passes into the lineage of the Noble Ones (ariya-
puggala; arya-pudgala). It denotes the inner transformation
in which the mind irrevocably turns away from the condi-
tioned (sankhata; samskrta) and inclines towards the Un-
conditioned (asankhata; asamskrta). It is the insight immedi-
ately preceding stream-entry (sotapatti; srotapatti).

152 'Magga-fnana' (P); 'marga-jiana' (Skt.) literally means
insight into the Path. In the context of the four supra-
mundane Paths (lokuttara-magga; lokottara-marga), it refers
to the liberating insight that, at the moment of realization,
cuts through the fetters (samyojanani; id.) appropriate to that
stage of Awakening and marks the direct breakthrough to
Nibbana (nirvana). This realization occurs in a single moment
of profound insight—a single instant (khapa; ksana)—in
which the Path is directly realized.

On the basis of this breakthrough, four stages of Noble Per-
sons (ariya-puggala; arya-pudgala) are distinguished, each
corresponding to a progressively deeper realization of libera-
tion: the Stream-enterer (sotapanna; Srotapanna), the Once-
returner (sakadagami; sakrdagamin), the Non-returner (an-
agami; anagamin), and the fully liberated Arahant (arhat).
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153 There are four moments of Path insights (magga-fana;
marga-jiiana), one corresponding to each stage of liberation:

— the Path of Stream-entry (sotapatti-magga; Srotapatti-
marga)

— the Path of Once-returning (sakadagami-magga;
sakrdagamin-marga)

— the Path of Non-returning (anagami-magga; anagamin-
marga)

— the Path of Arahantship (arahatta-magga; arhatta-marga)

Each consists of a single moment (khana; ksana) of liberat-
ing insight, during which the fetters (samyojanani; id.) ap-
propriate to that stage are cut through, giving rise immedi-
ately to the corresponding fruition (phala; id.).

154 'Phala-fiana' (P); 'phala-jiana' (Skt.) consists of two ele-
ments: phala, meaning fruit, fruition, or the natural ripening
of a process; and fanal/jiiana, meaning insight or direct
knowing. In the context of liberation, this term refers to the
immediate insight that follows the breakthrough of magga-
Adna (marga-jiana), when the mind abides in the freedom
opened by the Path. It is not a new attainment, but the nat-
ural unfolding of what was already realized in the Path mo-
ment itself. Here, phala does not signify a result in the sense
of something newly acquired, but the natural fruition of lib-
eration—the immediate realization of Nibbana (nirvana) fol-
lowing the realization of the Path.

155 'Paccavekkhana-nana' (P);, 'pratyaveksana-jiana' (Skt.)
consists of two elements: paccavekkhana/pratyaveksana,
meaning reviewing, looking back, or contemplative reflec-
tion; and Aanal/jfiana, meaning insight or direct knowing.
Paccavekkhana-riana literally means the insight of review.
Within the Buddhist tradition, it refers to the contemplative
reflection that follows liberation: a quiet review of the Path,
its fruition, the fetters that have been abandoned, and the
freedom that has been realized. It is not a new insight, but a
lucid recognition of what has already been realised.
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156 When reference is made here to a "map of inner dismant-
ling," this should not be understood as a merely symbolic
scheme or theoretical model. Within the living tradition of
vipassana, as taught by teachers such as Mahasi Sayadaw,
these sixteen stages of insight are regarded as genuine ex-
periential processes that may unfold in the mind of the yogi.
They do not constitute a rigid framework, but describe the
natural unfolding of insight as it proceeds, step by step, in
direct experience. Each stage points to a subtle shift in see-
ing—not as something to be pursued, but as something that
may become apparent when the mind is still and remains
fully present.

157 Dhammacakkappavattana Sutta, Samyutta Nikaya 56:11

—244—



This book does not begin with doctrine. It begins with
experience. Before there are ideas, there is seeing.
Before there are answers, there is looking. It returns to
the earliest Dhamma, where practice begins not with
belief, philosophy, or metaphysical speculation, but with
the simple invitation to observe experience as it is. It
traces the gradual unfolding of insight through the
sixteen vipassana-nanas, from the first clear seeing of
impermanence to the possibility of liberation.

Again and again, the Buddha's teaching points in one
direction: away from concepts and towards direct
seeing. The teachings are not presented as truths to be
accepted, but as invitations to investigate for oneself.
This book follows that same movement. It does not ask
you to adopt a philosophy, defend a tradition, or
embrace a new set of beliefs.

It asks only for the willingness to look carefully, to see
directly, and to discover what becomes visible when
nothing is added to experience.

Everything begins with seeing. Nothing more is asked
than the willingness to look.
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